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Foreword

Whose histery and history for whom?

Moanuela Carneiro da Cunba

This is a book about Lowland South American Indians and their sense of history.
What is it not? Well, for one thing, it is not directly abour history and it does
not use a historical cricical apparatus. Hence it is not a history that will back
territorial claims in a western Court of Law, a Western official history. Nor, for
that matter, is it a history that will back a sense of ethnic identity, an indigenous
official history. Those are by now relatively easy waters ro navigate, for they have
been competently chartered.

Instead, this book is negotiating relatively unchartered waters. The names that
navigators carry with them have unstable places ro which they might apply. What
counts as time? What counts as change, as continuity, as agency? Whar counts as
identiry? Or are all these terms utterly inadequate? Are they resting on ontological
premises so different from the worlds other people inhabit that words fail us and
direct comparison is doomed from the start? Can one elicit what Terence Turner
(1988) named ethno-ethnohistory? [s there anything one could call indigenous
historicities? And if so, how can one reach them? Infinite regression looms in the
dark.

An excellent book, only available in Portuguese, edited by Bruce Albert and Al-
cida Ramos and published in 2000, Pacificando o Branco (“Pacifying Whitemen”),
could serve as a prolegomenon to this one. ‘The authors endeavored to look into
the modaliries by which different Amazonian indigenous groups captured the
invasion that befell them. Our historiography renders the events as their defeart:
their narrative renders the same events as their labor of domesticating, of pacify-
ing us together with our germs and our commodities.

The present book looks further into the mechanisms that allow such a reversal
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of what we take to be commonsensical history. How can such ambiguity about
what “really” happened persist? Aren't there clear-cut vanquished and victors, even
as the vanquished are credited with having their own version of history? Have we
assimilated them or have they assimilated us? Can both versions coexist and can
they be simultaneously true?

A setof answers rest on what Levi-Strauss first coined as Amerindian “openness
1o the @ther,” which translares into the regimentation of alterity for the produc-
tion of identity, assimilating one’s enemy as a mode of reproduction. While the
logic of the West lies in the primacy of distinctions, Amazonian logic lies on
the primacy of appropriation, of encompassment, cannibalism being one of its
manifestations. Predation, as Eduardo Viveiros de Castro (1992) has eloquently
shown, is the basic, given, relational mode. Given such assumptions, conversion
to catholicism can be conversely seen by neophytes as predation on other people’s
God(s) {Fausto, Santos-Granero in this volume); what the French called civiliz-
ing the native, can be reciprocally seen as the appropriation of foreign practices
(Vilaga). Acculturation can thus be understood as a mode of social reproduction,
as a kind of endogenous transformation (Gow).

For several decades, a number of Amazonianists have looked into the original-
ity of Amazonian societies and have called into question the universality of fa-
miliar categories. While a large sector of North American anthropology was busy
with issues of representation, that is, unearthing our own covert assumptions in
order to destabilize anthropological narratives, these other anthropologists were
asking themselves about other peoples’ covert assumptions in order to enlarge
our understanding of the different ways people go about living. In contrast, post-
modern representation angst eventually led, in its most extreme form, to intel-
lectual isolationism, an apt reaction to (or flip side of) political expansionism.

Emboldened by similar endeavors on New Guinea, anthropologists mostly of
neo-structuralist persuasion started to develop some of the consequences of the
unfamiliar categories they had found in Amazonian societies. In the late seventies
and early eighties, the centrality of the body and the divide between the living and
the dead had been foregrounded by a number of us (Seeger, da Matta, and Vi-
veiros de Castro 1979; Carneiro da Cunha 1978; Albert 198s; see also Clastres and
Sebag 1963). The issue of the body stands unscathed, while the idea of a general-
ized severance of kinship links with the dead is being disputed (e.g., by Chaumeil
and Heckenberger) but also supporred (by Erikson and by Taylor) in this book.
A number of other insights followed these early ones looking, in Schneiderian
terms, for what is given and what is constructed in Amazonian socieries: hence
the claim that enmity is given while consanguinity is constructed, and thar af-
finity is a compromise, a lower limit of enmity. Hence also the different claims
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by Descola (1994, 2005) and by Viveiros de Castro (1998) that Amazonians have
specific views on what we would call nature.

The essays in this book largely build on this tradition, and yer they go beyond
it. They open up ever more subtle understandings. Wha, for instance, should
we envisage as our unit of analysis in what has been called interethnic situation?
Rather than simply contrasting whites and Indians, Anne-Christine Taylor elicits
a ternary system: there are ‘white’ colonists, for sure, but then on the indigenous
side, the ‘tame,’ ‘acculturated’ Runa and the ‘wild’ Jivaro are necessarily co-pres-
ent. Wild Jivaro are not ascribed to one single selfhood, rather they can move
into Runa tame identity and yield to otherness, but they can also move back eut
and appropriate it. Runa and Jivaro each have their own regime of historicity and
memory and yet each regime relies on the existence of the other. Runa, in turn,
have entangled their five centuries of colonial and neocolonial experience with
their ecological practices and perceptions. Kohn (this volume) points to a variety of
parallel historical flows that left their prints in Runa animal masters cosmology.

While it may be presumptuous to think one can put one’s finger on the dif-
ferent indigenous historicities, on the meaning and connotations such things
as time, memory, change might have for indigenous societies, this book throws
light on the deceit of taking such notions as unproblematic. It might not give us
a key to a full understanding, but it definitely helps us avoid misunderstanding
them.
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Introduction

Indigenous History and the History of the “Indians”

Carlos Fausto and Michael Heckenberger

This book is about time and change. Change is a deceptively simple word (Bynum
2001:19). It implies temporality and decomposes homogeneous time into a past
and a present. Whatever is eternal and immutable is out of time; withour change
neicher time nor temporality can be conceived. Indigenous peoples of lowland
South America have often been depicted as being out of time—frozen in history,
or unable or unwilling to conceptualize change as history. The most popular im-
age of Amazonian indigenous peoples is still as “contemporary ancestors,” repre-
sentatives of a distant pastand a mode of living once common in human history.
From this viewpoint, Amazonian indigenous peoples have had the privilege (or
misfortune) of changing little or not at all, reproducing themselves identically
over time until their recent and abruprt plunge into modernity.

This primitivist image is no longer sustainable, given the recent advances in
ethnographic, historical, and archaeological research in Amazonia. A “temporal
revolurion” is under way, a new mode of looking at the continent that not only
pushes the human occupation of the Americas further back in time but also ac-
celerates its pace of diversification and complexification (Adovasio and Page 2002;
Dillehay 2000; W. Neves, forthcoming; Roosevelt et al. 1996). Today 1t is cleat
thart the indigenous societies of Amazonia changed, and changed a lot, since the
start of the Christian era. Most recent archaeological findings reveal a much more
dynamic image of the millennium preceding the European Congquest. Evidence
of population growth, increasingly dense social networks, and political complexi-

~ ficarion are found in various regions of the tropical rainforest. Complex societies

extended along the entire length of the Amazon (Guapindaia 2001; Heckenberger
et al. 1999; Neves et al. 2003; Neves and Petersen, 2006; Petersen et al. 2001;
Roosevelt 1991, 1993; Schaan 2001, 2004), from the Orinoco basin in the north
(Gasson 2000; Roosevele 1980; Rostain 1994) to the southern Amazon periphery
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(Heckenberger 2005; Heckenberger et al. 2003) and the forests and savannas of
the Llanos de Mojos (Denevan 2001; Erickson 1995). The continent and Ama-
zonia on the eve of conquest might best be pictured as an effervescent cultural
pot.

The claim that Amazonian societies underwent significant changes before the
arrival of Europeans may seem obvious today. However, it runs against the Stew-
ardian consensus that dominated regional ethnology from the first publication of
the Handbook of South American Indians (1946) until quite recently. Julian Stew-
ard proposed what became the most influential model for comprehending the
native societies of the South American continent, classifying them hierarchically
into four main types according to their degree of complexity (Steward 1946—50;
Steward and Faron 1959). However, his classification of Andean and Caribbean
societies was based on information dating back to the sixteenth century, while
Amazonian peoples were classified in line with ethnographic data from the first
half of the twentieth century, some four hundred years of colonial history later
(Fausto 2000a). Amazonian peoples therefore seemed frozen in a natural history,
stuck in a time frame matching the evolutionary history of the species.

While Amazonia has undoubtedly seen many changes since the start of the
Christian era, it changed even more rapidly after 1492. Indigenous peoples expe-
rienced a brutal acceleration of change and rapid transformation of their world—
the outcome of the catastrophic processes of demographic loss, mass migrations,
and cultural decimation alternating with processes of ethnic reconstitution, trans-
culturation, “cultural cannibalism,” and the emergence of new social forms. Many
of thesc histories are definitively lost from humanity’s records and can never be
recovered; others will be retrieved, but without the experiential derail that would
be desirable. Even so, the large number of historical and ethnohistorical works
published over the last two decades shows that, although documentation is scarce,
it is still possible to produce local and regional histories of indigenous Amazonia.
Thanks to these works, large regions of the tropical rainforest have ceased to be
term ignotafrom a historical point of view.!

Important historically oriented collections, from broad-ranging works such
as Historia dos ind ios no Brasil (Cunha 1992) and South American volume of 7%e
Cambridge History of the Native Peoples of the Amevicas (Salomon and Schwartz
1999) to those focusing on a region or linguistic group (Ethnobhistory 47(3-4);
Franchetto and Heckenberger 2001; Hill and Santos-Granero 2002; Whitehead
2003; Wright 2005), are proof of the vitality of contemporary research into the
history of indigenous Amazenian peoples and the possibility of conducting com-
parative syntheses. At a more localized level, ethnographic monographs increas-
ingly incorporate focus on diachronic perspectives beyond the traditional chapter
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on the history of the people under study, producing dense local microhistories
awaiting new regional syntheses (e.g., Fausto 2001; Heckenberger 2005; Rival
2002; Verswijver 1992; Vilaga, 2006).

Processes of change have also become a key issue for research into themes as
diverse as the cosmopolitics of contact (Albert and Ramos 2000), religious con-
versions (Wright 1999, 2004), indigenous involvement in the monetary economy
(Fisher 2000; Gordon 2006; Howard 2000; Hugh-Jones 1992), movements of
cultural emergence and ethnogenesis (Hill 1996; Monteiro, forthcoming; Oliveira
Filho 1999a; Schwartz and Salomon 1999; Tassinari 2002), new forms of indig-
enous sociality in the cities (Andrello 2006; Lasmar 2005), schooling and the
introduction of writing (Cavalcanti 1999; Franchetto 1995, forthcoming; Rival
1996, 2002; Weber 2004; see also Gow 1990). One should mention as well the
flourishing literature on the political processes involved in negotiating identi-
ties and rights at the national and international level (Albert 1997; Brown 1993;
Chaumeil 1990; Conklin 2002; Conklin and Graham 1995; Greene 2004; Jackson
1994, 1995; Ramos 1998; Rival 1997; Turner 1995; Veber 1998). In all, then, a new
ethnology, a new archaeology, and a new history of the indigenous peoples of
Amazonia and nearby areas are revolutionizing the Stewardian model and expos-
ing a previously inconceivable dynamism to the region’s societies.

The Spirit of the Times

The temporality inscribed in most contemporary works, however varied their
empirical object, scale, and theoretical inclinations, certainly diverges from the
view that dominated regional anthropology a few decades ago; likewise the key
concepts and the thematic fields under investigation have changed. ‘The new di-
rections taken by research in Amazonia have accompanied a general shift in the
social and human sciences, a phenomenon we usually define as a series of “turns”
(linguistic turn, cultural turn, historical turn, pragmatic turn, reflexive turn) and
by a tone of “post”-uality (poststructuralism, posrmodernism, and even some
Post-posts). These terms are symptomatic of general changes in the social sciences,
within the heralded new milieu of knowledge production: living from “turn” to
“turn,” we often find ourselves out of time, incapable of defining our own dy-
namic intellectual condition, and resort to the prefix “post” to avoid losing our
bearings in the absence of labels?

“The temporal acceleration of our reflexive consciousness is also reflected in the
timescales found in our models and narratives: the long intervals of strucrural
movements give way to evenemential narrations and to the history of the present,
while the impersonal forces of the environment, culture, and economy cede their
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place to human action, history in the making, and intersubjective negortiations.
The topics being researched have also changed, along with our classificatory cat-
egories: we no longer study kinship, politics, economy, or religion, bur subjectifi-
cation, embodiment, empowerment, agency, and identity. As Sahlins points out,
institutions and structures have been emptied to give way to a new “subjectology”
(20e4:140).

The contributors to this book embrace many of these transformations in an-
thropological models, such as the incorporation of diachrony, the focus on pro-
cesses of subjectificarion, and a certain reincorporation of human creative action.
However, our global position is one of caution and critical distance. We feel
uncomfortable with the facility with which anthropology has come to adapt itself
to the major ideological trends of the post-welfare state. If it is true that anthro-
pology has focused primarily on the normative and structural aspects of social life
during the heydays of the nation-state and the planned economy, it is also not
by chance that it has recently glorified flexibility, histoty, and individual agency
along with the neoliberal momentum in the global economy. We do not want to
imply here that there is an overdetermination of the real economy (and its imag-
ined realities) over theoretical thinking, but simply to remind that what seems to
be the last politically correct mood may prove later to be ultimately reactionary
(see Sahlins 2004:149). Indeed, this will inevitably occur if we fail to reflect on
the risks of ptojecting onto native peoples our own most cherished cultural no-
tions, those that positively define our contemporary subjective experience, such
as historical consciousness and individual agency.’

As a way of avoiding the projection of our own notions of history and agency
onto Amerindian peoples (as if #ey need these notions to be considered more
than passive subjects of colonial and national processes), the ethnographic studies
presented here address basic questions such as: How is change conceptualized?
How is tcmporality inscribed in discourse, space, and ritual practices? What are
the different modes of producing transformation and what are the regimes of
historicity constituted by these practices? Responding to these questions is an
essential step in being able to “imbue historiography with ethnographic insight”
(Salomon 1999:19) as well as engage ethnography with temporality. Our aim is to
study how social memory is produced and mobilized, how change and its agents
are conceived, how narratives of the past serve to construct the present. In brief,
we wish to comprehend some of the diverse human modes of inhabiting time and
producing transformation.

The authors of the following essays take ethnology as a critical tool that seeks
not only to explore “unfolding social reality in terms of change” (Salomon and
Schwartz 1999:4) butalso to reveal a plane of continuities between the past and
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the present that is not always easy to detect. We approach the dialectic between
transformation and reproduction, or historical change and structural continuity,
from a dynamic perspective in which transformation is a constitutive part of the
plane of permanence. As Sahlins argues, “the continuity of indigenous cultures
consists of the specific ways through which they transform themselves” (1997:126;
see also Albert 2000:13; Gow 2001).

Alternating to Alcerity

A book about time and change is also a book about identity. As Caroline Bynum
suggests, the question of change is “the other side of the question of identity. If
change is the replacement of one entity by another or the growth of an entity out
of another entity in which it is implicit, we mustbe able to say how we know we
have an entity in the first place” (2001:19). Identsty is also a deceptively simple
word, in that, like change, it conflates diverse things and perspectives. It is at the
heart of our contemporary experience, as individuals, as members of collectivities
(real and imagined), and as anthropologists who are accustomed te seeking out
theidentity of others. The social sciences tend to reify the social world by creating
boundaries, ascribing names, and localizing identities. Without limits, what is an
entity? Withourt an entity, who or what possesses an identity? It is near impossible
to conceptualize a relational world made up only of hybrids in a constant state of
transformation, one in which, as the Heracliteans put it, we can never step twice
into the same river. But while a river may be defined by its continuous flow rather
than by its shores, human collectivities cannot. From a human point of view,
questions of identity imply a kind of temporality that involves both memory and
forgetting. What am I now if | cannot remember what I was a moment before?
Am [ still myself or something else?

These questions, with deep roots extending back to Greek philosophy and
Judeo-Christian theology, frame the way we have come to think abour identity,
change, and temporality. The uneasiness of cultural anthropology with processes
of “acculruration,” “métissage,” and “syncretism” parallels Western philosophy’s
uneasiness with personal identity, a theme as central to modern philosophy
(Schneewind 1998; C. Taylor 1989) as it was to medieval Christianity (Bynum
1995). The classical solution to preserving identity (as self-sameness) was to pos-
tulate the continuity of some inner principle (the soul or essence) in opposition
to the body or appearance. But while this was never a simple question in terms of
personal identity, the case of collective identity proved to be just as problematic,
if not more so: what does Volksgeist mean without a distinctive language, myths,
rites, and the like?
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Today, Volksgeist and other essentialisms are out of fashion, especially since the
“discovery” that no such thing as a “culture” has ever existed. Instead, every social
entity is seen to be both constructed and imagined, an effect of discursive prac-
tices (including those of anthropologists) and identity politics. In postmodernity,
identity assumes another shape, becoming the mechanism through which the
always provisional integration of multifaceted subjects (singular or collective) is
produced for oneself and for others. Identity is the form in which these subjects
appear to other subjects in a field of power practices: “ldentity, here, is decisively
a question of empowerment. The people without history in this view are the
people who have been prevented from identifying themselves for others” (Fried-
man 1994:117).

This book does not automatically assume that Amerindians are concerned with
personal and collective identity to the same degree as Westerners, nor that they
are concerned in the same way. They may or may not share the “intense modern
concern for identity” (Calhoun 1995:193) as a result of their immersion in new
social contexts. But even where this is the case, we approach indigenous socio-
cosmologies from another standpoint, according equal emphasis to difference
and sameness, transformation and continuity, and exploring how the instability
of these dualities generates a very specific dialectics of identity and alterity.* In a
sense, Amerindians amount to postmoderns avant la lettre by making identity “a
reversible or provisional state” destined never to last (Lévi-Strauss 1991:305). The
problem is knowing whether the uses of identity, and the anxieties over it, are
equivalent.

The postmodern celebration of multiform contexts and multi-identity subjects
supposes a project of unification (albeit unattainable) that echoes the former so-
ciological vocabulary of status and role (Calhoun 1995:196). In indigenous Ama-
zonia, the problems of subjectification and identity relate to the constitution of
both singular and collective subjects via the often predatory relationship with hu-
man and nonhuman alterities (Albert 1985; Castro 1992; Chaumeil 1985; Descola
1993; Erikson 1986, 1996; Fausto 1999, 2001; A. Taylor 1985). What haunts the
social is not the (impossible) unification of identities but the complete and irre-
versible transformation into another “species” of subject, as well as the consequent
projection of predation onto the sociality of kinship (see Fausto 2002a).

Still, identity politics is an important part of the contemporary lives of indige-
nous peoples (see Maybury-Lewis 2002; Warren and Jackson 2002). The hegemo-
ny of the West has served to universalize the language of identity and to organize
the political practice of many of the world’s autochthonous peoples in terms of
its logic.? This is an important topic for understanding contemporary Amazonian
indigenous social practices, but we believe it must be addressed in conjunction
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with an understanding of native ontologies and social philosophies; withourt this
other dimension we risk falling into the sterile debate about authenticity and
inauthenticity, a later avatar of mid-twentieth-century cultutal change studies
(for critical evaluations of the latter, see Conklin 1997; Jackson 1995; Qakdale
2004; Turner 1991). Sahlins is correct 1o say that the “self-conscious fabrication
of culture in response to imperious outside ‘pressures’ is a normal process,” and
that, in this respect, “no culture is sui generis” (2000:489). However, the politics
of recognition and anxieties over authenticity and inauthenticity are undoubredly
a specific cultural aspect of our own (post)modern condition.

[f anthropology is to grasp the indigenization of global trends—which are
never born global, just as they have never been entirely local—it must come to
terms with difference and resist a paralysis born of the fear of exoticizing the
Other. This anxiety results in part from the critique of the Us/Them dichotomy,
or “the West and the Rest,” intended to free us from the underlying spell of
primitivism (Fabian 1983; Kuper 1988; Said 1978).® But it also results from the
new position assumed by autochthonous peoples in the postcolonial world, a shift
that in turn has led o a new politics of ethnographic representation (Asad 1973;
Clifford and Marcus 1986). Although the critique of primitivism and exoticism
has a number of positive aspects, taken to an extreme it has succeeded in mak-
ing any evocation of “strangeness” anathema. As an anthropological operation
par excellence, “distancing” enables the anthropological study of subjects that in
principle are not strange to us. The risk of taking literally the maxim “Nothing
human is strange to me” is to turn our common sense into what we share in com-
mon with (any) others. The danger here lies in performing a reactionary inversion
in which critique becomes moralizing and a potentially liberating anthropology
becomes patronizing. The anathema of exoticization converts into a rejection of
difference, leaving anthropologists satisfied with the belief that, by projecting rhe
values of the metropolis onto others, they morally upgrade native peoples. While
autochthonous peoples were unarguably put in “the savage slot” (Trouillot 1991)
in the past, the better to be controiled, are we not now requiring them to possess
history, identity, and agency of « certain kind to qualify as real people?’

As Patrick Menget (1999) points out, such a history supposes the construc-
tion of a single totalizing narrative as a succession of events and phases lived by
an ethnic group. This construction responds to demands stemming from the
sociohistorical context in which South American indigenous populations nowa-
days find themselves. In Brazil, the production of these narratives by specialists,
in particular anthropologists assigned to write technical reports, has become es-
sential to the acquisition of rights over traditional lands and in some cases to the
construction of an ethnic identity for oneself and for others (see Cunha 1986;
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Oliveira 1999b, 2002). As a result, the applied work of anthropologists in land
claims, fundamental to the political and legal gains of indigenous peoples in
Brazil, suffers from a paradox typical of all “entangled” (impliguée) action (Al-
bert 1995): it becomes an instrument of the logic of the state it ostensibly aims
to counter. As Menget suggests, “Putting the legitimate rights of Indians into
effect undoubtedly requires ethnologists to provide them with the weapons for
resisting. Bur today we demand that they assert themselves by rewriting their
past, as though their survival, after what for them was centuries of turmoil and
bloodshed, were not ample proof of their resilience, their resistance, and their
will to live” (1999:164).

This book reasserts an anthropological commitment to understanding differ-
ence, an ambition that has been drowned in suspicion over the last few decades.
However, it is not intended as a return to the modernist knowledge practices
of rhe past. We fully recognize the importance of the postmodernist critique of
certain aspects of anthropological theory, but we wish to avoid its intellectual
pitfalls and its ethnographic paralysis. This book favors a relationist approach
to the problem of “getting to know the Other,” one that implies recognizing,
as Eduardo Viveiros de Castro purs it, that the relation is both our subject and
our method. Approached in these terms, the anthropological problem is “less
to determine what the social relationships that constitute its subject are than to
ask what its subject constitutes as a social relation, what a social relation is in the
subject’s terms or, more exactly, in the terms that can be formulated by the rela-
tion between the ‘anthropologist’ and the ‘native” (Castro, forthcoming).

Hot Theories, Warm Historicities

The contributors to this book come from diverse intellectual traditions and ad-
dress the issues of change, temporality, and memory in different ways. Many
of us have been taking part in an intellectual conversation in progress since the
1960s, including authors from diff erent national backgrounds and styles of an-
thropological practice, and focusing on a number of theoretical and empirical
problems specific to Amazonian indigenous peoples. This conversation has two
distinctive characteristics. Firstly, it bteaks with the normal center-periphery hi-
erarchical structure, since Brazil is as much a center of theoretical production as
France, England, or the United States. Secondly, it developed from Lévi-Strauss'’s
Americanist legacy, and despite expanding beyond these origins, it has conserved
a structuralist resonance—a background radiation, so to speak. This amounts to
a certain “sense of structures” as well as a predisposition to approach the process
of transformation in rerms of continuity (and continuity in terms of structural
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transf ormation). These preferencesare not impediments to investigating phenom-
enological and pragmatic aspects of social life, nor to incorporating diachrony in
our studies. In fact, most of the authors included here have been writing about
indigenous history and historiciry for more than a decade now.®

The book results from the session “History and Historicity in Amazonia: Time
Conceprualized, Experienced, and Enacted,” held at the 98th Annual Meeting
of the American Anthropological Association in 1999.° The central issue of the
meeting was how concepts of time structure our work as anthropologists and the
lives of the peoples we study. Two previous meetings congregating Amazonian
specialists focused on related topics: the 1976 symposium “Time and Social Space
in Lowland South America,” held at the XLII International Congress of Ameri-
canists (Overing, see Kaplan 1977), and a 1984 session at the AAA, which resulred
in rhe book Rethinking History and Myth: Indigenous South American Perspectives
on the Past (Hill 1988a).%?

“The “Time and Social Space symposium addressed the question of how time
is conceptualized in Amazonia by exploring indigenous social philosophies of
time. Its agenda was born of the need to distinguish Amazonian collective repre-
sentations of time from the notion of genealogical time characteristic of British
Africanist models. As part of this paradigm shift, emphasis was accorded to the
mechanisms of obliterating time and forgetting genealogical ties, both now well-
known aspects described in a series of Amazonian ethnographies (but perhaps not
quite as universal as was once thought—see Chaumeil, this volume). For Overing
Kaplan, indigenous representation of time implied irs denial; if not a denial of
time’s passage per se, at least an attempt to “deny the changes that occur through
time” (1977:389). Such a philosophy of time or regime of hisroricity was closely
inspired by Lévi-Strauss’s distinction between “cold” and “hot” societies.

The other meeting uniting specialists from Amazonia (and the Andes) resulted
in what has proved to be perhaps the most influential ethnographic book on the
myrth/history debate. Rethinking History and Myth is devoted to dismanrling what
Jonathan Hill calls “the myth of ‘cold’ societies” (Hill 1988b:3). [t looks ro read-
dress the distinction between myth and history by exploring the ways in which
Indian-white contact appears in narratives, rituals, and oratory. [n a sense, the
book takes precisely the opposite tack to the earlier symposium, seeking to free
itself from the formal and synchronic side of structuralism and lend a new em-
phasis to politicsand performance in social life: “myth in South America,” writes
Turner in his closing commenrs, “has not been merely a passive device for clas-
sifying historical ‘events’ buc a program for orienting social, political, ritual, and
other forms of historical action” (1988:236). This shift from classificatory reason
to the logic of politics and practice exemplifies not only Americanist production
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over recent decades but also poststructuralist anthropology in general, a shift ac-
companied by a closer attention to history."

However, comparing the various chapters included in the publications from
the two symposia (Overing Kaplan 1977; Hill 1988a), we can see that, analyt-
cally speaking, they are not quite so opposed as the theoretical discussions would
imply. Both collections focus on apprehending the culturally specific forms of
relating to temporal sequences, although with different takes on the relation be-
tween structure and practice. Part of the problem here resides in a diff erent un-
derstanding of the Lévi-Straussian distinction between hot and cold societies.”?
Indeed, it may be argued that many of the cases analyzed in Rethinking History
and Myth are good examples of what Lévi-Strauss had in mind when he proposed
this distinction. By exploring how Indian-white relations are incorporated into
and expressed by ritual performances and narratives, the contributors show how
certain cultural devices absorb new events and relations. The fact that this neces-
sarily implies change does not contradict Lévi-Strauss’s argument, since the lat-
ter is predicated nor upon stability and fixity bur upon the notion of structural
transformation—the sort of transformation that structures his Myrhologiques. As
he points out in “The Scope of Anthropology,” he adoprs, in contrast to hisrory,
“a transformational rather than a fluxional method” ([1960) 1976:18).

We take this transformational model as an important analytical instrument
in studying issues of continuity and change, revealing their mutual implication
without resorting to romantic motifs such as essence, Volksgesst, or cultural core,
which suppose self-similarity across time. A productive critique of Lévi-Strauss’s
ideas must therefore question the /imix of this model of structural transforma-
tion rather than attribute a lack of dynamics to his theory. The lower limit of this
model is the issue of human agency, since structural dynamics implies a diachrony
without agency. The question then is how much agency we wish to infise i n our
descriptions (see Schwartz and Salomon 2003:510). 'This is a highly complex issue
since, at least for anthropologists, it implies a further question: What is agency
and what does it mean in specific ethnographic situations? The upper limit of the
model has two aspects: how to conceptualize radical transformation, and how
to conceptualize the encounter of societies with different structures (see Sahlins
1981, 198s; also Turner 1993:63). We deal with the problem of agency in the next
section, and with so-called cultural contact in the penultimate one.

Despite their divergences, both symposia provided an important impulse
toward research into indigenous temporality and memory. ‘The inscription of
memory in the landscape, the temporality involved in interactions with the envi-
ronment, and the study of indigenous cartographies have emerged as important
themes of investigation, particularly among specialists in Arawakan peoples (Balée
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1998; Gow 1995; Heckenberger 2005; Hill 1989; Santos-Granero 1998; Vidal 2000,
2003; Whitehead 1998). The construction of kinship and the meaningful experi-
ences of dwelling have been treated as key elements of indigenous historiciries
(Gow 1991; Viegas, forthcoming). Ritual has been studied as a primary means of
producing and actualizing social memory (Conklin 1995; Cormier 2003 Cunha
and Castro 1985; Graham 1995; McCallum 2000; Oakdale 2001, 2005a; A. Taylor
1993), a theme that has acquired a more theoretical formulation in the works of
Carlo Severi (1993, 2004). Narratives—whether “mythical,” “historical,” or “auto-
biographical”’—and other verbal genres have been investigated, revealing singular
ways of construciing temporality, as well as the inscription of historical events
in discursive forms (Basso 199s; Fausto 2002b; Franchetto 1993; Gallois 1993;
Hendricks 1993; Kohn 2002; Oakdale 2005b). Here we can also highlight the
themes of cultural cannibalization and mimesis that have emerged as new ways
of conceiving processes previously subsumed under the label of “acculturation”
(Santos-Granero 2002; Taussig 1993; see also in this volume Santos-Granero’s and
Fausto’s chapters).

In sum, a significant number of contemporary ethnographic works look to
comprehend the regimes of historicity developed by Amazonian peoples; their
findings, in turn, can be used as a critical tool for the development of historical
studies, supplying parameters—always relative, since we cannot suppose a simple
identity between the past and the present—that in cturn enable us to produce
histories that are “at once intelligible in the non-native orbit, and authentic to

native categories’ (Salomon 1999:51).

The Otherness of Indian History

The recent development of diachronic research on indigenous peoples in Ama-
zonia is not without its internal frictions. As Frank Salomon observes, there is
an “underlying tension between respect for the ‘otherness’ of ‘Indian history’
(which demands epistemological caution about representing native viewpoints)
and recognition of indigenous peoples’ ‘agency’ in the making of early modernity
(which demands bold synthetic representations)” (1991:51). Such tension is not
confined to anthropology in Amazonia. In his monograph on Tanga [slanders,
Foster underlines the difficuity of reconciling two distinct lineages of Melanesian
anthropology. On one hand, Foster writes, a New Melanesian Ethnography has
flourished, led by Strathern (1988; also see 1999) and Wagner (1967, 1981) and
emphasizing the “fundamental diff erences between Melanesian and Western pre-
suppositions about social reality.” O n the other hand, we find a New Melanesian
History, the outcome of a close symbiosis between history and anthropology in
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the works of authors such as Thomas (199r) and Carrier (1992), which, on the
contrary, stresses the “similarities generated out of shared histories of colonialism
and commerce” (Foster 1995:2-3).

The same tension can be detected in Amazonian ethnology, although some
works try to accommodate both positions. This is the tone set by Pacificando o
branco (Albert and Ramos 2000), for example, which aims to “reconcile analy-
ses of cosmological systems with the socio-history of contact situations” (Albert
2000:10). Yet this tension is perhaps irreducible, more a continual byproduct of
the dualisms—between myth and history, structure and agency, reproduction and
transformation—that we all reject at the outset only to reencounter, or reinvent,
in the end. If we cannot escape them, perhaps we can countetact the global nature
of these series of binarisms by following Strathern (1981) and taking each of the
opposed pairs to be tangential to the rest without ever forming a single set of op-
positions. For, as Ingold argues, what is characteristically Western is “a propensity
to think in paralle] dichotomies” (1994:21), and not binarism per se.

In terms of the topics covered by rhis book, the tension between a New Ama-
zonian History and a New Amazonian Ethnography is expressed in the way the
category of “agency” is claimed by each line of research. Used to define the cre-
ative capacity to act in a transformative form on sociocultural reality, agency
has been taken either as a universal human quality—one previously ignored by
srructural anthropology (see Rappott and Overing 2000:8)—or, in contrast, as
a culwurally defined quality, not necessarily located in the singular or collective
individual, whose definition varies in accordance with native ontological premises
and their relational practices. The latter understanding of agency can be traced in
large part to the contributions of Strathern (1988) and Wagner (1991) on Melane-
sian notions of personhood, a body of work that today has a sizeable influence on
Amazonian ethnology (e.g., Castro 2001; Fausto 2002a; Gow 1991; Heckenberger
2005; Hugh-Jones 2000; McCallum 200y; A. Taylor 2000; Vilaga 2002).

These two ways of deploying the notion of agency have an important bear-
ing on the myth/history debate. Contemporary definitions of historical agency,
historical consciousness, and even history presuppose if not the suppression of
myth then at leasr the emergence of a theoretico-practical sphere in which human
actions are taken to be effective in themselves. A historical narrative is obtained
wherever the capacity for transformative action is attributed to humans in their
ordinary condition. This is a definition extending back to ancient Greece, but it
also reflects the way in which modern philosophy and history retrospectively nar-
rated their origin myths as the overcoming of mythos by logos (see Lincoln 1999).”
Be that as it may, this is the usual definition in South American anthropology.
Salomon, for example, defines historical narratives as “narratives about change as
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a humanly made phenomenon” (1999:59). Turner, for his part, defines historical
consciousness as the perception that the social world is the product of “creative
social agency as a property of contemporary social actors” (1988:244), while Hill
calls it “a reflexive awareness on the part of social actors of their abilities to make
situational and more lasting adjustments to social orderings,” an idea founded in
wurn on the perception that “the historical past is . . . inhabited by fully human,
cultural beings who, although perhaps living in different conditions from those
of rthe present time, had essentially the same powers for making changes as do
people living in the present” (1988b:6—7).

From this viewpoint, history and historical perception are necessarily rooted
in human praxis, or, as Frangois Chételet says, in the “recognition of the sen-
sible-profane nature of human existence” (1962:40). This human “making,” which
molds society as much as nature and which can be narrated a posteriori, is con-
ceived here as a universal potential that is realized as historical consciousness only
when recognized as human action—that is, when perceived as creative human
action capable of producing transformations in the social world. At once histori-
cal and political, this consciousness supposes the homogeneity of past, present,
and future—Lyell’s uniformitarianism applied to human things.

The question is whether these definitions, fairly productive when it comes to
reconstructing a history on the basis of oral accounts, respect the “otherness” of
“Indian history.” Recovering the link between human action and narrated fact is
certainly an essential step in producing historical narratives of peoples without
writing (as we two have, in fact, already done: Fausto 2001, n.d.; Heckenberger
2005). However, nothing guarantees that this history of the Indians is also an
indigenous history (Menget 1999; see also Basso 1995). The problem lies in nego-
tiating not only the difference between indigenous and Western regimes of social
memory but also their different social theories of action and agency. Historical
agency, defined as a hAuman capacity, presumes an onrological separation berween
humans and nonhumans that fitsawkwardly with Amerindian animist ontologies
(Castro 1998; Wescola 1992, 2005). It could be argued, therefore, that the indig-
enous equivalent of what we term historical action would be shamanic action on
the world, with the implication that transf ormative action is not limited to those
cases in which human praxis is recognized as a condition, in and by itself, for
social transformation (Fausto 2002b; see also Hill 1999:391—-394).

This argument has two further implications. One is that, in this context, the
concepts ofaction and agency are linked to the problem of producing transforma-
tions in a world that is no¢ seen as a product of social conventions. Agency here
supposes the possibility of producing transformations in the order cstablished by
myth and not the substitution of one convention for another convention, one
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contract for another contract. Transformative action is a differentiating act in
relation to the postmythical order, which also implies the actualization of mythic
time to produce effective transformarions.!* The second implication is that trans-
formative action demands an interaction with beings that may be agents withoue
being human in kind. Creative human activity depends on mobilizing capacities
that are not just human and of which humans were (partially) deprived in rhe
postmyrthical order. The equivalent of our “making history” is, then, a mythoprax-
is that is narrated as a past and a fiture in a shamanic key (Fausto 2002b:85).

Our argument echoes that of Salomon on rhe famous Huarochiri Quechua
Manuscript, a compilation of oral accounts made at the start of the seventeenth
century in Peru. The history that emerges from the manuscript is one of interac-
tion between humans and divinities (huacas). Its chronology seems to have been
subjected to every kind of manipulation, yet, as Salomon argues, “even if the
[oral] sources had been spared such manipulation, they would not have embodied
a view of diachrony much like that of Eurepean historians. The tellers were not
chiefly interested in compiling a chain of human causes for human events. Rather,
their main preoccupations were ‘mythohistoric’™ (1999:37). The history that un-
folds is thus a history of relationships between humans and gods—and between
humans through gods. Likewise, in Amazonia it is more accurate to conceive
indigenous history (not the history of Indians) as the outcome of sociocosmic
interactions between diff erent types of persons, humanand nonhuman, expressed
in a set of always multiple narratives only partially toralizable through ritual ac-
tion that reaffirms “the fundamental process of transformation, which provides
the ontological basis of culture” (Menger 1999:164). The constitution of historical
agents depends not on a reflexive capacity (historical consciousness) but on the
fabrication of people’s agential capacities through involvement in shamanic and
ritual practices.!®

It is worth noring that this does not imply an absence of indigenous histori-
cal accounts, in the sense we usually give to history; neither does it mean that
indigenous societies are imprisoned by the “machine of myth.” The problem is
precisely one of supposing that the structure/agency dualism is part of the same
cquation involving myth/history. Aligning these dualisms in a single series is our
way of producing what we call modernity; in the indigenous case, though, myth
and its reactualizarion are precisely the conditions for producing social agency.”
As Rappaport notes, when associated with political strategies, oral traditions as-
sume an entirely different character to when they are approached simply as myths.
However,

Notwithstanding the centrality of the practical sphere in Nasa history mak-
ing, we cannot lose sight of rhe importance of ritual, symbol and pattern
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in insuring the efficacy of these narratives over space and time. While they
are practical in that they derive from activities that solve problems on the
ground, they accomplish this by articulating powerful symbols that move
people to action by forging a moral link to a distant past. Their efficacy lies
in their very merging of myth and history, and not in any separation of the
two (1998:208).

In seeking to relate our concept of history to other sociocultural contexts,
therefore, we must be prepared to explore conceptual equivalences rather than
objectiveidentities. This is nor a question of asking whether history exists among
Amerindians and whether they are aware of it, bur of determining what rhey
constirute as history and how we can describe it in terms of the relation between
them and us (Castro, forthcoming).

Geometries of Relations

We return to the tension indicated by Salomon and by Foster from the other
side of the equation, one that emphasizes the plane of similarities and the mutual
entanglement in a shared colonial and national history. The shift from a struc-
wural idiom to one of ontology, which characterizes both the Melanesian and the
Amazonian New Ethnography, has enabled an exploration of the {onto)logical
continuity of the indigenous lived world and, therefore, an emphasis on the dis-
similarities between Us and Them, even in contexts of intense social change and
growing interaction with the surrounding society.

A recent example of this position is Gow's book, which combines structural,
phenomenological, and historical approaches in order to understand what kind of
continuity inheres in the ceaseless transformation of the Piro people of Peruvian
Amazonia. From this perspective, he rephrases the issue of historical agency: “the
present study,” he writes,

would have achieved little if all it said was that what Piro people have
done, historically, is react to those features of the ongoing consequences
of Eutopean colonial expansion that have impinged upon them. Instead,
it is necessary to demonstrate thar the specific form of successive colonial
situations arose from within zhe ways Piro people set about constituting them.
This is not because, in the sentimenral language of resistance theories, Piro
people are not passive victims but active agents. For much of their recent
history, Piro people have indeed been victims of exploitation, brutaliry, and
injustice, in situations where they had no say and few means to fight back,
and it would be grotesque for me to pretend that things had been otherwise.
Instead, the reason why it is necessary to demonstrate that rhe specific form
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of successive colonial situations arose from the ways Piro people set about
constituting them is because Piro people are made by other Piro people, and
have no choice but to constitute the world around them in ways that are
intrinsically meaningful to them (2001:303, our emphasis).

"The authors of this book adopt a similar position and look to understand the
ways in which the indigenous societies of Amazonia ser about constituting the
specific historical situations in which they find themselves embroiled. However,
the exploration of this plane of continuities, even when associated with the no-
tion of structural transformation, involves two parallel risks: on one hand, the
danger of emptying the strucrural content of global and local historical processes
(Turner 1993:63); on the other hand, the danger of taking the indigenous world as
a universe apatt, capable of transforming itself continually, cannibalizing histori-
cal situations, in order to remain the same. By adopting this line of thinking, we
simply invert the terms of the world system theorists who find structure in global
processes alone and pure discontinuity at the local level.

Various authors have searched for alternative solutions to this conundrum.
Oliveira (1964, 1972} coined the concept of “interethnic friction,” highlighting
the conflictual nature of culturally diverse intersocietal zones, as a way of cir-
cumventing the dualism of acculturation studies. Sahlins believes it necessary to
reconfgure “the usual binary opposition as a triadic historical field, including a
complicated intercultural zone where the cultural differences are worked through
in political and economic practices” (2000:486), a zone in which ncw “structures
of conjuncture” emerge. Ferguson and Whitchead have proposed the notion of
“tribal zone” to characterize the “physical and conceprual spaces that radiate out
from the borders of the intrusive state system” {1999:xii), an idea that renders the
geometry of contact more complex. This is not a minor question, since spatial
metaphors such as margin and periphery designate a center and thereby repre-
sent the perspective of the intrusive state system.” Geometry serves in locating
perspectives and so can also be used to invert points of view, as Waddel, Naidu,
and Ha'ufa achieve by designating Oceania “Our sea of islands” (2pud Sahlins
1997:103—108).

‘There are, though, some difficulties in appropriating the idea of intercultural
or interethnic zones. The first is geometric; the second is perspectival. Such an
idea supposes a linear, continuous, and localized geography. This may have been
the spatial conformation during some early periods of colonial history, but it does
not apply well to the present situation. The contemporary experiences of indig-
enous peoples in Amazonia differ from those of past centuries in at least three
sociosparial and scalar aspects: the present absence of interactional discontinuity;
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the multiplication of relations at various scales; and, finally, the paradoxi‘cal pro-
cess of territorialization and delocalization (see Fausto 2000b).

Discontinuity was a crucial feature of the colonial process in Amazonia. Mo-
ments of expansion were intermingled with periods of retraction in such a way
that interethnic relations were based on cycles of contact and isolation. These
reflected te some degree the rhythm of the extractivist economy, which was high-
ly sensitive to world system trends (Hemming 1987; Santos-Granero and Bar-
clay 1998, 2000; Sweet 1974; Weinstein 1983; see Kohn, this volume). This tidal
movement had two basic consequences. First, it generated new “discoveries.” The
nineteenth-century rubber economy drew back into the system peoples who had
been subjected to missionary influences more than a century before. Twentieth-
century state agents contacted “pristine” peoples alreadyattacked by seventeenth-
and eighteenth-century bandeirantes. Native groups also enacted the “discovery”
of whites and commodities more than once (Fausto 2001:56—58; Howard 1993).
'The second consequence was that these cycles of contact and isolation created a
special dynamic for social and cultural phenomena. Periods of retraction were
particulatly rich in terms of the reorganization and re-creation of native societies,
prompting historical processes whose rationale was only partially---or even mar-
ginally---colonial." This fact is commonly obscured by etlmohistory, whose focus
tends to be either on processes of regression under external pressure or on the
interaction between whites and natives, as though indigenous history becomes
history only when we enter the equation (see Fausto, this volume).

Nowadays there is no perspective of discontinuity in white-Indian relations,
a fact that is reinforced by a new scale of interaction. There is a multiplication of
relations, which reverses the insularity promoted by late colonial processes and
the former monopoly of mediation held by the state during the twentieth century.
[n a sense, conremporary indigenous Amazonia is more favorably compared with
pre-Columbian Amazonia than with late colonial Amazonia. Network structures,
multiplicity of connections, and regional and supraregional fluxes of goods and
information were probably common features of certain parts of lowland South
America, especially along the main rivers, in the ffteenth century (Boomert 1987;
Lathrap 1973). Colonialism promoted insulariry by causing the demographic and
social disruption of native networks. The cultural isolate studied by functional-
ists and culeuralists in the twentieth century is a real product of this historical
process. But here lurks a paradox: now that we consider the cultural isolate to be
an essentialization produced by anthropological discourse, it seems that each ag-
gregate we call an “Amazonian people” tends to represent itself as a culeural isolate

among ocher cultural isolates in the world, all of them distinguished from “white
sodety_"zo
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'This counterinvention of the local is paradoxically accompanied by “delocal-
ization”—though not by “deterritorialization,” which characterizes the colonial
period. Much to the contrary; there is a definitive territorialization of indigenous
people in Amazonia, which results from political conquests in lands and rights
(for the Brazilian case, see Oliveira 1998). Delocalization stands for the process
of being able to ski'p local chains and build links outside the local context. In the
past, the contiguity of space was inescapable. In the rubber economy, for instance,
each node of the system represented a more inclusive perspective (Cunha 1998;
Gow 1994), but no one could skip a local node and reach a higher one. This was
sometimes physically enforced by the seringalistas who controlied strategic spots
along downstream routes (Taussig 1986). The same is true for state control, which
tended to bar interactions further away from the reservations. The first agency
for indigenous aftairs of rhe Brazilian Republican State was born in 1910 as the
Service for the Protection of the Indian and for the Localization of National
Workers (SPILTN). To be able to confine people within the local amounted to
domination.

The production of these local geographic spaces, with their associated control
mechanisms, was never monolithic. Even the Jesuit a/deamentos were far from
being the Foucauldian panoptic. Today, though, the experience of delocalization
is not merely an outcome of multiple journeys and social interactions: it also
involves the entry of communications media into the villages. Televisions, radios,
and the Internet delocalize even those who do not travel. It is now possible to skip
local contexts in imaginary and real ways, building connections that elude the
intermediary nodes of the system. These processes produce a nonlinear geometry
that makes it increasingly difficult to locate intermediary areas of “contact” or
cultural “friction.”

The second difficulty with the notion of intercultural zone concerns the per-
spective we choose to describe these relational fields. Addressing this problem,
Foster asserts that the solution involves recognizing that “Melanesians understand
themselves and act in terms . . . conditioned by the continued encounter between
agencies of (post)colonial states, capitalism, and Christianity, on one side, and
highly localized practices for making meaning, on the other” (1995:5). l'ew would
be apt to disagree with this assertion. Indigenous peoples are part of this wider
social field that includes a myriad of relations (which indeed always extended
beyond the borders of any cultural isolate, even before European colonialism).
Nonetheless, the problem is perhaps one of perspective, since we may occupy
only one position at a time, even in the gray zone, without ever encountering a
global viewpoint. For Viveiros de Castro, there is no solution to this conundrum:
“The alcernative is clear: either we take indigenous peoples to be creatures of the
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objectifying gaze of the national state, duplicating in theory the polirical asym-
metry berween the two poles; or we look to determine the fully creative activity
of these peoples in constituting the ‘white world’ as one of the components of
theirown lived world, that is, as historical raw material for the ‘culturing culture’
of indigenous collectivities” (1999:115). For Hill, the way out of state reification is
a politics that can “cecognize that the indigenous systems of representation, still
embodied today in the shamanic practices and the poetic evocations of a mythic
and historical past, constitute a parallel and very sophisticated approach to the
contradictions between nationalism and indigenous identities” (1999:394).

Parallel or incompossible worlds, then? We continue to believe, just like the
Amerindian shamans, that relating incompossible worlds remains possible, and
politically necessary. That is to say, the work of anthropology, as often as not, is
not about writing or reconstructing history but about relating alternative histo-
ries, each with a unique perspective and voice.

The Book

This book, containing nine essays by diff erent authors, favors an intensive exami-
nation of various ethnographic cases rather than an extensive survey. Geographi-
cally speaking, the book concentrates on the western portion of Amazonia (see
map, figure 0.1), focusing on peoples located in Ecuador (the Quechua Runa
and Jivaro), Peru (Yanesha and Cocama), the Brazil-Peru border (Matis), and
the Brazil-Bolivia border {Wari’). To these peoples are added the Xinguanos in
the geographical center of Brazil and, outside Amazonia, the Guarani, dispersed
between the south of Brazil, Paraguay, Argentina, and the south of Bolivia. From
a linguistic viewpoint, the book has a wider scope, covering peoples representing
a very diverse range of language groupings, including the Pano, Tupi-Guarani,
Jivaro, Chapakura, and Arawak, as well as a Quechua-speaking people. The essays
are sequenced in the form of a fugue—that is, a theme presented by one author is
taken up by the authors that follow, “establishing a fabric of out-of -phase similari-
ties” (Wisnik 1990:120)—but withour any final chord of resolution.

The book opens with Santos-Granero's essay on the Yanesha, one of the Ar-
awakan peoples that joined together under the leadership of Juan Santos de Ata-
huallpa to expel the Spanish invaders from Peruvian Aimazonia in 1742. In the
most successful indigenous uprising seen in the South American lowlands, these
peoples succeeded in ridding the whole region of European intruders until the
mid-njneteenth centuty. The Yanesha, however, do not emerge from Santos-Gra-
NEro’s account as a traditionally closed people. On the contrary, they appear to
have been extremely permeable to Andean and, later, European influences. Incan



: 7--f\
%d |
- - -
<= ;}.m: .

.a
K
Caribbean Sea “
o Atlantic Ocean
N i &
- .__ ‘
O s
X _J
Al
.1 4
.2
o,
T
[ ]
b °
8
Pacific Ocean
500 250 0 500 Miles g

Fig. o.1. South America, showing location of indigenous peoples, including: (1) Avila Runz, (2) Shuar,

(3) Yanesha, (4) Cocama, (5) Matis, (6) Piro, (7) Wari’, (8} Xinguano, (9) Guarani.

Introduction 21

and Catholicfigures people their religion and social life, bringing to the fore the
theoretical issue of how to conceptualize this mimetic appropriation of alien ideas
and practices by Amerindian peoples. Santos-Granero addresses this issue as a
temporal process unfolding in the context of asymmetric relations berween the
Yanesha and other people (the Incas, Europeans, and non-indigenous Peruvians).
The key question is how they construct this past of ceaseless transformation.
“What do they remember but, above all, what do they choose to forget?” asks
Santos-Granero. The author goes on to reveal the way in which the Yanesha make
and unmake the past through selective remembering and forgetting, a process as
much concerned with the past as it is with the future.

Fausto raises similar issues in his chapter. He critically assesses the dominant
view cultivated in Guarani studies of a pure religious core upon which their
identity is founded. Fausto explores the issue of transformation both as a process
that unfolds in time (a history) and as a topological transf ormation (a structure).
He also points to the need to adapt our models of social change to the specific
indigenous conceptions and practices of transformation. He looks ar the con-
temporary Guarani from the standpoint of colonial chronicles, as well as more
recent ethnographic accounts of Amazonian Tupi-Guarani peoples. A very differ-
ent image of Guarani history emerges from his analysis. Much in the same way
as the Yanesha, the Guarani appropriated countless features of Catholic origin,
yet this did not lead them to think of themselves as others. They erased the very
process of appropriation from their memory, forgetting how they appropriated
and transformed an alterity that simultaneously transformed them. Fausto, as
much as Santos-Granero, tries to define this form of forgetting, the making and
unmaking of history, without resorting to some metaphysical necessity of remain-
ing identical through time.

Kohn takes the same lead from the perspective of the Quechua Runa of the
Avila Viejo village in Amazonian Ecuador. Instead of centering his analysis on
interethnic relations, Kohn focuses on interspecies relations between humans and
nonhumans, exploring the perspectival ontology of the Avila Runa. The image
that emerges is of a cosmology suffused with history, although phenomenologi-
cally experienced as timeless and changeless. More specifically, the chapter's theme
is rhe cosmological role of animal masters. These are powerful beings who control
the forest and its animals, and whose relationship to humans is predicated upon
an ambivalent social contract rhat enables and at the same time restricts predation
on both sides. Kohn shows how the Avila Runa came to incorporate their hiscori-
cal experience into this cosmology, such that, for them, living “in the society of
nature” is based on a translocal and transhistorical image of sociality. The animal
masters encompass a number of diverse historical figures: the indigenous lords of
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the region, the headmen of “wild Indians,” and the bosses and priests of colonial
and postcolonial times. By examining Avila Runa relations with the beings of the
forest, Kohn ends up uncovering layers of historical experiences with humans of
different kinds. In the end, then, the essay is as much about interethnic relations
as it is about interspecies relations between humans and nonhumans, underlining
the fact that Amerindians seem to pose no ontological divide between relations
across species and relations across cultures.

The next chapter, by Taylor, analyzes different regimes of historicity present
within the regional system composed of Jivaroan people, their Quechua-speak-
ing neighbors, and nonindigenous colonists in the upper Amazon. Taylor argues
that there are two modes of construing the past at the regional level: one that is
Jivaroan and built upon the dynamics of internal vengeance, and another, char-
acteristic of their Runa (Quechuan) neighbors, that emphasizes interethnic rela-
tions and the processes through which they emerged as hybrid cultures. These
two regimes are simultaneously opposed and complementary, meaning that the
Jivaroan insulation of their tradition from outside influences depends on others.
The continuity of their tradition is thus predicated upon transformation and hy-
bridization among the Quechua-speaking people. Through an analysis of Jivaroan
conceptions of illness as a process involving the dissolution of the self, Taylor
describes the passage from one identity (Jivaroan) to the other (Runa), furnish-
ing a microsociological depiction of the dynamics of transformation that mani-
fests at the regional and historical level as a macro process of “acculturation” and
“ethnogenesis.” As a result, her work reveals specific notions of history, agency,
and tcansf ormation in which no ontological distinction between sociological and
cosmological domains is made.

Tackling similar issues in the context of “interethniccontact,” Vilaga addresses
cultural change from the perspective of Amazonian conceprions of body meta-
morphosis. Her procedure is similar to Kohn’s and Taylor’s, applied here to In-
dian-white relations and more specifically to the issue of changing indigenous
identities. She criticizes recent approaches for not paying sufficient attention to
indigenous practices and conceptions of body fabrication and transformation,
a topic that has been on Amazonian ethnology’s agenda since the 1960s. Vilaga
bases her case on her research with the Wari’, a Chapakuran-speaking people of
the state of Rondonia, Brazil. She shows how Wari’ shamans inhabit a double self -
position—one human, the other animal—and can switch from one to the other,
aswitch that equals a changing in bodily attributes and, consequently, in perspec-
rives. Selfhood and identity are, in fact, concepts that fail to describe what is at is-
sue here. It is actually inexact to say that shamans have a double, split, or multiple
personality, since in our culrure these notions describe an undesirable dissolution
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of a unitary self or its complete absence. Amerindians, however, strive to acquire
more than an internally homogeneous self in order to become (pro)creative per-
sons. From cannibal practices to vision quests, from shamanic trances to ritual
transformation, from posthomicidal seclusion o funerary practices, we observe
the same effort 10 be more than aneself. Given that this notion of personhood
has guided millions of Amerindians for thousands of years, why should it not
also shape the more recent context of Indian-white relations? Most of us consider
that there is something special about modern Western societies, and tend to see
other contemporary lived worlds as a projection of our own predicaments. Vilaga
questions this assumption: Can we interpret the Amerindian appropriation and
usc of Western goods, especially clothes, using our own categories of identity and
selthood? Can we turn everything into a positive or negative symbol of ethnic
identity? We are so convinced about the power of our objects to seduce hearts and
minds that we of ten forget to ask what hearts and minds are for the people being
seduced by them.

Gow follows a similar path in dealing with another traditional theme in Ama-
zonian ethnology: personal names. His subject is not the acquisition or trans-
mission of names in a local context, however, but their attribution and social
meaning in the context of asymmetric relations within a regional system in Peru-
vian Amazonia. He focuses on the Cocama and Cocamilla people, Tupi-speaking
populations, who were supposedly on the way to vanishing as a distinct ethnic
group by the 1960s. Called “ex-Cocama™ by Lathrap and “invisible Indians” by
Stocks, these populations were assumed to have passed from one set identity to
another, namely, from that of “Indian” to that of “rural mixed-blood people.”
Gow argues that this interpretation is modeled upon the idea of “passing as”
another ethnicity—a notion originating in the United States—in which the ex-
Cocama phenomenon simply appears to be a case of hiding a “real” identity as
“Indian” in order to operate better in a social context where being “Indian” is a
social handicap. This is not entirely false, but it is wholly insufficient and trivial,
Gow looks to show thar this phenomenon can be interpreted as a transforma-
tional variant of other indigenous Amazonian kinship systems, and in this sense
should be taken not as the eclipsing of an indigenous social logic but as evidence
of its ongoing transformation.

A new thematic strand is now introduced into the book: the concept of an-
cestrality in indigenous Amazonia. Since the symposium organized by @vering
Kaplan in 1977 and Cunha’s paradigmatic monograph in 1978, Amazonian eth-
nologists have taken the absence of the concept of ancestraliry and the shallow-
ness of genealogical time as general empirical facts with many implications for the
understanding of indigenous social reproduction and social memory. This set of
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features was also instrumental to the development of a more general approach in
Amazonian ethnology, which Viveiros Castro (1996) named the “symbolic econ-
omy of alterity.” If Amerindians conceive of their dead as Others, they fall in the
same category as the many other Others in indigenous sociocosmologies, such as
brothers-in-law, enemies, animals, and gods.

Erikson'’s analysis focuses on the masked figures produced by the Panoan-
speaking Matis, living in Brazilian Amazonia. These masked fgures, called mari-
win, have previously been depicted as the representation of “ancestral” spirits.
“The author casts a new light on the matter by exploring the fact the mariwin
are at once “ancestors” and “non-kin.” They amalgamate features of otherness
and ancestrality, raising the question: How can a people represent their ances-
tors through others (ot others through their ancestors)? Erikson shows that al-
though the mariwin are associated with the dead and the preceding generations,
and hence stand for the group’s continuity and self-assertion, they appear less as
forebears than as virtual affines. The mariwin ambivalence is not uncommon in
Amazonia. An interesting parallel is found in the different meanings attributed to
the concept of @arutam among the Jivaroans (see Descola 1996). As with the mari-
win, the aruram are neither entirely other nor entirely self—a result that matches
well with contemporary discussion on the notion of the person in indigenous
Amazonia (see Castro 2001; Fausto 2002a; A. Taylor 2000).

If, as it seems, ancestrality is inflected through alterity in Amazonia, even
among social groups where one finds the vertical perpetuation of identities, does
it mean that the “cult of the dead” is entirely absent in the South American low-
lands (in marked contrast to the Andean highlands)? Chaumeil scrutinizes a vast
literature on past and presentlowland indigenous peoples to answer this question.
The shallowness of genealogical memory in Amazonia, as well as the well-known
practices for effacing the memory of the deceased, seem to indicate thar little
continuity can exist between the living and the dead, and even where it does exist,
it is tinged with alterity. Chaumeil argues, though, that there is more diversity
to both the treatment and the conceptualization of the dead than is commonly
acknowledged. He shows that the image of the deceased-as-enemy, expelled from
the memory of the living, is far from being a universal paradigm in Amazonia,
whether in the past or today. In response, he sets out to compile and analyze a
number of practices that do not fit with rhis general idea, revealing a much more
diverse picture of funerary and postfunerary practices in the lowlands.

Recognition of this diversity has a particular appeal for archaeological stud-
ies in Amazonia, since it is not a simple task to reconcile the ethnographic im-
age of the dead as “people to be forgotten” with examples of funerary pottery
found in archaeological excavations along the Amazon floodplain—most items
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of which have already been known for more than a century. The simple fact that
the vast majority of the region’s indigenous population perished during the first
century of colonization means that no easy analogy can be made between the
present and the past. Fortunately, there are still a few places in Amazonia where
past and present come together in cultural traditions that extend into the distant
past, such as the upper Xingu, where one can study more than a thousand years of
in situ cultural development. The region is a laboratory for investigating the issue
of continuity and discontinuity. Over a millennium, an amazing permanence of
very basic cultural schemas can be observed, which are clearly marked out in space
and recognizable archaeologically; at the same time we can see an eventful history
of migration and mixture of different peoples, leading to the formation of today’s
multiethnic and multilingual single cultural system. No one can recount the last
millennium of Xinguano culture without a firm “sense of structure,” nor can one
perceive it as less then eventful.

In the final chapter, Heckenberger focuses on several critical elements of Xin-
guano ethnoarchaeology, which provides an Amerindian perspective on large,
settled, regional, and hierarchical peoples. Such peoples, rare today, dominated
various areas of Amazonia in pre-Columbian times. Heckenberger’s text resonates
with the points made by Chaumeil, particularly insofar as it questions the idea
of “genealogical amnesia” and an absence of “ancesrrality.” He explores how his-
tory and social hierarchy are objectified in ritual performance and the environ-
ment. Building on discussions of village space, houses (Lévi-Strauss (1977] 1984),
and the ritual consrruction of the body, he argues that the upper Xingu regional
complex represents the type of historicity that is usually attributed to small- to
medium-sized complex societies elsewhere in the world. He also challenges the
strict distinction between archaeology, history, and ethnography, adding a fresh
spin to the questions of history, memory, and identity that permeate the whole
volume. In closing the book, this chapter tries to reach back into an Amazonian
past whose distinct features have been obliterated by the massive changes that
have transpired in the region since 1500 A.D.

Taken as a whole, all the authors deal, in one form or another, with the same
set of problems concerning time and change. Indeed, how could it be otherwise?
‘The problems of cultural form, social identity, history, and memoty interate in
highly complex ways. There is no easy approach, nor any singular perspective, for
describing social entities in a world subject to the dynamics of transformation and
the ravages (and benefits} of time. Through the presentation of insightful ways
of discussing the matter of time in the context of South American indigenous
peoples, we aim at contributing to a renewal of anthropological theory, one that
takes a critical and reflexive stance toward our contemporary predicaments and
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cultural anxieties. ‘The book, then, is also about our times. After all, time matcers,
it always marters, but it does not macter always in the same way.
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Notes

1. Such is the case with the upper Amazon (Brown and Fernindez 1991; Renard-Case-
vitz et al. 1986; Santos-Granero 1992a, 1992b; A. Taylor 1992, 1999), the Guianas (Arvelo-
Jiménez and Biord 1994; Farage 1989; Whitehead 1988, 1990, 1993a, 19993, 1999b), to a
certain extent Central Amazonia and the Rio Negro (Amoroso 1992; Menéndez 1992;
Porro 1994, 1996; Wright 1991, 1992, 2005), and the Atlantic coast and the basin of the
Parand-Paraguay rivers, inhabited by Tupi-Guarani peoples (Ganson 2003; Melii 1986;
Monteiro 1992, 1999; Pompa 2003; Wilde 2003).

2. This is also the effect of the current dynamics of academic competition on the
construction of anthropological theory. Critical thinking seems to be driven more by
academic survival strategies than by intellectual engagement per se. The overall result of
this competition is less a constant intellectual renewal than the (flse) impression that
thereis noaccumulation in anthropological knowledge, only endless ruptures and “wrns”:
continuous “post”~erization (which amounts to a continuous pasteurizacion of previous
ideas).

3. Agency is a critical cultural category in contemporary Anglo-American social con-
sciousness. It connotes the capacity of individuals qua individuals to consciously guide
their lives and act upon the world. This culturally specific concept stems from a particular
notion of the person, predicated upon self-identity and self-consciousness, in which free
choice is the model of action and property relations characterizes the agents connections
to their acts (see Schneewind 1998; Strathern 1996, 2004; Tully 1993). As anthropologists,
we cannot take this notion for granted, not just because we have alternative conceptions
of agency in our own cultural traditions, but also because other cultures have their own
specific conceptions of agency.

4. The concept of “alterity” is quite current in Amazonian anthropology, more than
in other regional traditions. Tt designates a certain quality or “state of being other or dit -
ferent” (OED), describing thus an ontological condition where perfect identity is not
only unattainable but also undesirable. The productivity of this concept in Amazonian
anthropology derives from Lévi-Strauss’s legacy, and, more generally, from modern French
philosophy (for an excellent overview, see Descombes 1980).

5. However, we must perfect our gaze, since what sometimes appears purely reactive may
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be the outcome of an indigenization of our own obsession with identity. The content of
native identity claims may be a particularly convoluted form of the other’s incorporation
into the self, so well described by Amazonianists in other contexts. Plus ga change . . .

6. The binarism of modernity produces difference through projection, taking iden-
tificarion as ies ideological horizon. Binary opposition, in this case, contarns an internal
movement that is processual, temporal, and teleological in kind: the position of the Us/
‘Them distinction indicates a development whose arrival point is the dominant pole of the
opposition—explarning the pregnancy of notions such as cultural assimilartion, civilizing
process, social development, and modernization.

7. The risk here is also one of turning the critique of exoticization into a machine of
derealization, capable of converting any form of thought or practice that fails to meet our
moral standards and exigencies of rationality into a figment of the Western imagination.
The European mythmaking argument (see Obeyesekere 1992, 1998; Sahlins 1995, 2003) is
a symptom of this more general state of the discipline. No doubt all empires are given to
mythomania, but this is no justification for demanding that colonized peoples cease to
believe in their myths er, say, refrain from practicing anthropophagy (unless we wish to
behave like missionaries and colonial administrators). Anantiexoticist anthropology, with
its derealization of other realities, accomplishes conceptually what colonialism sought to
achieve politically: to assimilate and identify.

8. We use “historicity” here in the sense of a general relation that a human collecrivity
maintains with the past and the future, without implying any “historic quality or char-
acter” (OED) as opposed to myth or fiction (Lefort 1978). This allows us to talk about
regimes of historicity and historicities in the plural.

9. Originally, the session included the participation of William Fisher and Stephen
Hugh-Jones, who unfortunacely were unable to contribute to this volume.

10. Recently, Neil Whitehead edited a book with a similar title o our AAA session,
compiling some of the papers presented at the Wenner-Gren conference “The Ethnohis-
tory of the So-Called Peripheries” in 2000 in London, Ontario, organized by Marshall
Sahlins and bringing together specialists on Amazonia, Melanesia, and Asia. Although
Fausto also took part in this conference, we make no direct reference to it here since it
had a much wider geographical scope and a more ethnohistorical focus.

11. A factobserved by Ortner in an earlier critical survey (1984; also see 1996). This shift
was the result of a veritable new spirit of tlie times at the end of the millennium, expressed
in the publication (or translation into English) of key works such as @ut/ine of @ 1heory
of Practice (Bourdieu 1977), Hongot Headhunting (Rosaldo 1980), Historical Metaphors and
Mythical Realities (Sahlins 1981), The Constitution of Society (Giddens 1984), and Writing
Culture (Clifford and Marcus 1986).

12. There is a recurrent misunderstanding concerning this distinction. As early as mid-
century, t évi-Strauss ([1952] 1958) was arguing against the idea of peoples without history,
attacking the then common view that hunter-gatherers were frozen in an archaic state.
The distinction between cold and hor societies appeared for the first time in “The Scope
of Anthropology,” in which, after stating that the “so-called primitive societies belong in
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history,” he adds the proviso that “they have specialized in ways different from those we
have chosen” ([1960) 1976:28). 1t is this recognition of diff erent ways of dealing with the
passage of time that enables Lévi-Strauss to prapose the distinction berween hot and cold
societies, noting above all that this is a theoretical distinction, since no actual society cor-
responds entirely to one or the other type. The same argument reappears in The Savage
Mind, as the author prepares his critique of Sartre’s historicist transcendental humanism.
Here he writes: “t is tedious as well as useless, in this connection, to amass arguments to
prove that all societies arc in history and change: that this is so is patent. But in getting
embroiled in a superfluous demonstration, there is a risk of overlaoking the fact that hu-
man societies react to this common condition in very different fashions” (1966:234).

13. As Sahlins points out, the danger of taking historical action as transcultural and
agency as a universal human capacity lies in producing a decidedly anticultural history:
“in a historiagraphy without anthropology, our accounts are reduced to the indetermina-
cies of a generic human nature or the implicit common sense of the historian’s own tribe”
(2004:123-124). Abercrombie highlights a similar problem in the relationship between
historians and mythology: “Historians have long thought themselves to be debunkers of
myths rather that students of them” (1998:410).

14. We use “differentiating” here— pace Wagner (1981:42—45)—as a nonconventional
symbolization that brings forth invention but at the same time specifies the conventional
world. The postmythical order is reinvented only through the radical transformation of
what was given in mythic times.

15. On this question, see in particular the literature on the so-called millenarian or
messianic movements among Indians and mestizos rhat flourished in the South American
fowlands (Agiiero 1992; Brown 1991; Brown and Ferndndez 1991: Cunha 1973; Hill and
Wright 1988; Santos-Granero 1992¢, 1993; Vainfas 1995; Wright 1998). For more recent
contributions, see Veber’s critical evaluation of chis literature (2003) and the comments
on her arricle.

16. This need nort require a transcendent historicity, produced only by heroes and ex-
traordinary events, since, as McCallum argues (2000:376), it may comprise a historicity of
the processes involved in the everyday production of sociality. In this sense, the indigenous
equivalent of our quotidian history—"histories of private life,” for example—would be a
memory inscribed in the processes of producing persons (also see Gow 1991), though these
processes also imply the domain of ritual and shamanism. @n history and shamanism, see
Albert (1993) and Raines (2000).

17. Note, for example, what Toren has to say about myth and history in Fiji: “for us
ritual and tradition denotes fixity. From this poinc of view, it is difficult to understand
ricual or tradition as a historical process. . . . In Fijian terms tradition, ritual and custom
cannot be distinguished from one another and they are all allowed to be processual. . . .
"lhe notion of fixity is reserved for history” (1999:64).

18. Sec Boccara’s discussion (2001) on the notion of frondier.

19. The best-studied cases of cultusal re-creation are those of the Selva Central in Peru
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(Renard-Caseviiz 1992, 1993; Santos-Granero t991, 1993), the upper Rio Negro (Hugh-
Jones 1994: Wright 1998), and the upper Xingu (Heckenberger 2001a, 2001b, 2005}, from
the mid-eighteenth to the end of the nineteenth century. By saying that the rationale here
was marginally colonial, we mean that these local processes, though linked to the wider
colonial process, unfolded during moments of greater autonomy, which enabled the rein-
digenization of the “wribal zone.”

20. Itis a simplification to call chis process “ethnification” if one sees it as a mere reac-
tion to systemic forces or as a strategic response to new market conditions (Sahlins 1997).
Although it is true that the invention of the global counterinvents the local—that is why
contemporary struggles take the form of cultural claims for recognition—it seems absurd
te simply move ftom the position that “pcople have a culture although they don’t know”
te the assumption that “they think they have a culture although culture doesn’texisr.”

21. A consistent project of deterritorialization and localization of indigenous popula-
tions had begun much earlier, with the Jesuit a/deamentos in Portuguese America (M.
Almeida 2003; Castelnau-D’Estoile 2000) and the reducciones in Spanish America. The
same problem was later confronted at the level of state legislation and practices during
the Pombal Directorate (1757-98), when a new plan for civilizing Brazil's Indians was put
into operation (see R. Almeida 1997). In practical terms, this was also the problem posed
by the spatial srructure of rhe seringars during the Amazonian rubber boom (1870-1920).
"The SPILTN therefore inherited a series of colonial ideas and practical experiences, all of
which proved disastrous for the indigenous populations (see Lima 1989).
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Time Is Disease, Suffering, and Oblivion

Yanesha Historicity and the Struggle against Temporalicy

Fernando Santos-Granero

“What do you [remember] about this business?” the King said te Alice.
“Nething,” said Alice.

“Nothing whatcver?” persisted the King.

“Nothing whatever,” said Alice.

“That’s very important,” the King said, turning to the jury.

—afrer Lewis Carroll, Alices Adventures in Wonderland

Following Comaroff and Comaroff’s invitation “to disinter the endogenous histo-
ricity of local worlds” (1992:27), this essay aims at understanding ways of making
and unmaking history that differ from our own. It addresses the issue of how the
Yanesha people of eastern Peru, as well as other Amazonian indigenous peoples
upholding “millenarian ideologies,” conceive of time, space, the past, and the fu-
ture." According to Yanesha thinkers, time is not homogeneous. The present era is
a time-riddled period in between a timeless past and an equally timeless future. It
beganwiththe loss of immortality and the introduction of diff erences, two events
that inaugurated time and history. It is, thus, an era in which the Yanesha began
to experience the miseries of the human condition: suffering, pain, death, and
oblivion. But it is also an era ruled by alterity, hierarchy, and inequality.

The Yanesha, [ argue, are engaged in a struggle to put an end to the afllictions
of time and the agonies of history: In this essay [ analyze the means through which
they fight time and history. Two aspects are of particular interest to me. First, how
do the Yanesha construct their past? What do they remember and, above all, what
do they choose to forger? Second, how do they imagine their furure and, more
Particularly, what role do they attribute to their own agency in achieving their
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imagined future? In brief, this essay is concerned as much with Yanesha historical
consciousness (see Hill 1988), or historical vision (see Rappaport 1998), as with
their historical imagination (see Comaroff and Comaroff 1992).

The Heterogeneous Nature of Time

Unlike other Amazonian peoples, the Yanesha, an Arawak-speaking people living
in the Andean piedmont (see map, figure 1.1), have a highly strucrured notion
of time, conceived of as a linear sequence of events organized in fixed eras. This
is expressed in their myths, which generally begin with the expression ahuaf, “in
the past” or “in ancient times,” followed by a phrase indicating with more preci-
sion the point in time to which it refers, such as “when Yompor Rref, the malign
solar divinigy, still illuminated this earth” or “before women began to give birth
to human beings” or “after Yompor Ror, the present solar divinity, ascended to
heaven.”

In addition, mythical events are grouped in three distinct eras. The first is
the era of primordial creation, when Yate’ Yos, Our Grandfather Yos, created
the world and all the good beings that inhabit it, and his envious classificatory
brother Yosoper perversely mimicked his creation by giving birth to all evil be-
ings.2 This era ended with the creation of Yompor Rref, the first solar divinity.
His ascension to heaven marked the advent of the second era. This was initially a
period of fear in which the malignant Rret enjoyed harassing people by throwing
stones at them. lt was also a time of social and biological chaos in which people
wereimmersed in a Hobbesian “state of Warre” and women gave birth to objects
and nonhuman beings. Harmonious sociality was achieved after a woman stole
the knowledge of coshamnats sacred music and the preparation of manioc beer
from the land of the murdered ones. Biological order was obrtained after the birth
of the twins Yompor Ror, Our Father the Sun, and Yachor Arrorr, Our Mother
the Moon. These two eventsinaugurated a brief period of absolute harmony—the
Yanesha golden age—in which divinities, humans, animals, plants, and things, all
of them immortal and in human guise, shared this earth in peace.

The ascension to heaven of the Sun and the Moon, and the defeat of the
previous Sun and his banishment to the sky of a higher earth, put an end to this
paradisiacal period, giving rise to the third, present era.’® This event was preceded
by what can be called a second creation. On his way to the hill from which he was
going to ascend to heaven, Yompor Ror changed the landscape and the beings he
met with his divine transf ormational powers. After he ascended to Yomporesho,
the celestial realm, this earth and its inhabitants acquired their present form.
Animals, plants, and things lost their human shape, and the divinities abandoned
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this earth or hid in lakes and mountains, no longer sharing their lives with their
human creatures. Worst of all, out of ignorance, laziness, and indiff erence, hu-
mans lost the opportunity of following the divinities and becoming immortal.
As a result, they were left behind to experience ilness, hard work, suff ering, and
death. It was thus that Yanesha people became arromnaternesha; “mortal beings,”
and that this earth became rromue patsro, “the earth where people die.”

It was thus, also, that the Yanesha began to experience the eftects of “real” time.
Yanesha thinkers and myth tellers conceive of time as a linear sequence of events,
but not as a homogeneous continuum. The first two eras, corresponding to the
times of creation and re-creation of the cosmos, are thought of as a closed cycle.
They are eternal and, therefore, timeless times that are hermetically sealed and
closed to the present-day Yanesha (see Wright 1998:104, for a similar view among

rhe Baniwa). Yanesha people conflate these two eras under the expression ahuaf |

mella, or “ancient sacred times.” The period when humans and divinities lived
together is seen as a mella po, “a timeless period when the earth and its inhabitants
were in a sacred state” (Smith 1977:107). Beath was unknown in ancient sacred
times. Ancient sacred peoples (mella acheri) could fight, could be defeated, trans-
formed, locked up, or deprived of their mystical powers, but they could not be
killed and cthey never died. They continue to live, and will always live, on other
earths, in other skies, or hidden in this mortal earth.

In contrast, the present era is a time-riddled era, a period in which the Yane-
sha are subjected to the afflictions of time: illness, suffering, death, and oblivion.
However, according to Yanesha millenarian beliefs, as thete was a beginning of
time, there will be an end of time. This will happen when, out of compassion
for the suffering of their mortal creatures, the divinities send a savior, which will
mark the beginning of a second mellapo, or sacred timeless period.* This divine
emissary will make people immortal (mellariochterr} and take them to the abode
of the higher divinities. The end of time will not be a peaceful event. It will be
a cataclysmic occurrence marked by earthquakes, floods, and conflagrations, a
veritable end of the world as we know it in which only a few will be saved.
‘This will inaugurate the fourth and last era of human existence, an era of happi-
ness and harmony devoid of the hardships of work, disease, and death, but also

characterized by the full satisfaction of the life of the senses, including plenty of

food, drink, songs, dances, and sex. Conversion to Adventism (since the 1920s)

or Evangelism (since the 1940s) has not eradicated these messianic expectations,

but has rather accentuated them.

In brief, the Yanesha conceive of the present, time-riddled era as an interlude
between a timeless past and a timeless future. From their viewpoint, time is not
homogeneous-—a characreristic that Turner (1988:248) has already pointed out
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as central to Amerindian conceptions of temporality. [n Yanesha thought, the
present era is the age of time and history. It began with the loss of immortality
and will end only with the restoration of immortality. It is, thus, inextricably as-
sociated with the miseries of the human condition but also, as we shall see, with
the nefarious consequences of alterity. Yanesha people are engaged in a battle
against the ravages of temporality, and they fight to transcend the human condi-
tion. Their fight against time and history assumes two forms: the struggle against
oblivion and the quest for divine salvation. These, however, are nor different phe-
nomena but two sides of the same coin. There is no remembrance of the past that
is not linked in one way or another to the hope for immortality, and there can
be no salvation without remembtance of the past. Yanesha historical awareness is
nurtured by these two drives.

Memory of Significant Others

Among the Yanesha, what Dani¢le Dehouve (1993) calls the struggle against
oblivion (“la lutte contre 'oubli”) has liccle to do with the West’s obsession with
not forgetting. Based on the oft-quoted dictum of Santayana that those who
cannot remember their past are condemned to repeat it, Western societies have
embarked on a crusade to remember that involves not only the ruling classes but
also all kinds of social segments and interest groups. This is manifested in the
prolif eration of museums, libraries, and archives of all types that have benefited
from the development of new electronic means of storing vast amounts of inf or-
mation. The urge to remember is associated with the atrocities committed during
the twentieth century in the name of political ideologies of diverse types. Simon
Wiesenthal’s 1989 appeal not to forget the Shoah, the Nazi massacte of the Jews,
and to “build a defense against repetition” through remembrance, finds echo in
Carolyn Forché’s 1993 anthology of “poetry of witness,” entitled precisely Against
Forgetting. In it she asks us to fight the “diseased complacency” of oblivion and
protest against violence, for “The resistance to terror is what makes the world
habitable” (32, 46).

I suggest thar the Yaneshas struggle against oblivion is more about remem-
bering che past to remind us of who we are than to remind us of the barbarous
and unacceprable. In other words, it is more about ethnic awareness and iden-
tity than about political conscience and mobilization. Hill (1988:10) has already
underscored the fact that “social otherness” is a central concern in indigenous
representations of the past. Whitten (1988:301-302) has further argued that these
representations often deal with social relationships with “significant others,” who
are classified in terms of relative cultural similarity and political power. Amer-
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indian historical consciousness would be mostly abour alterity and power. This
certainly holds true for the Yanesha, among whom this concern is manifested in
a series of myths thatare set in the present eraand that refer to three significant
others: the cannibalistic Pano people, the authoritarian Incas, and the rapacious
white men (Santos-Granero 1988b:43).

As | have argued elsewhere, Yanesha memory of the past is kept alive not only
through myths (serrparsiats) and songs (morresets) but also through such means
as topographic writing, ritual performances, and bodily practices (Santos-Gra-
nero 1998). Analysis of the discursive and nondiscucsive means by which Yanesha
people have kept the memory of these significant others, and a comparison with
what we know of their relationships with them from historical documents, can
reveal, [ suggest, what the Yanesha consider imporrant to remember. It can also
reveal the ways in which Yanesha historical imagination proceeds in the construc-
tion and reconstruction of the past, for as Aurore Becquelin has argued, forgetiing
is “the motor of historical creativity” (1993:34).

Memory of the Pano-speaking peoples is preserved in the myth of the Mue-
llepen, a cannibalistic people that each year came upriver along the Palcazu River
to attack and eat the Yanesha of the Cacazii valley.’ Yato’ Caresa, also known
as Yato' Po'sholl, was a powerful mellasioter spirit in charge of defending the
Yanesha. To prevent Muellepen attacks, he used to post guards upstream from
the confluence of the Cacazti and Yoncollmaso rivers, which was the limit of
Yanesha territory. He painted his Yanesha warriors with a magical ointment chat
made them invulnerable, allowing them to kill their enemies. Once, however,
while pursuing the Muellepen ar night, Yato’ Caresa did not have time o paint
his warriors, and all of them were killed. Alone, and fearing that if he escaped he
would not be able to resurrect his warriors, Caresa surrendered his mystical pow-
ers, allowing the Muellepen to kill him and cut his head off. Holding his head
in his hands, he returned to the Cacazii valley, where he mystically hid with his
followers in a lake known as Cacasano.

Some of the elements of this narrative are corroborated by archaeological and -

documentary evidence. There is evidence that the ancestors of Pano-speaking
peoples displaced the proto-Yanesha from the Ucayali River, pushing them up-
river along the Pachitea and Palcazu rivers to their final location along the Andean
piedmont (Lathrap 1970:135). There is also plenty of historical evidence chat in co-
lonial cimes the Pano continued to wage war against Yanesha and other Arawak-
speaking peoples. Such was the case of the Pano-speaking Conibo, who lived at
the confluence of the Pachitea and Ucayali rivers, and Cashibo, who inhabited
the interior lands of the left bank of the Pachirea River. These peoples practiced
funerary endocannibalism, which in some cases involved eating the body of de-
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ceased kin (Maroni [1738] 1988:180), and in others the cremation of the deceased
and rhe ingestion of his or her ashes mixed with fermented beer (Huerta [1686]
1983:121).

Colonial sourcesstate that the Conibo chopped off the heads of their enemies
and ripped their hearts out to display them in their homes as a sign of their cour-
age (Rodriguez Tena [1774] 1977:60). It is also said that they drank their enemies’
blood mixed with fermented beer. None of these sources, however, asserts that the
Pano ate war prisoners. Hostilities between the Yanesha and their Pano neighbors
were so intense that well into the nineteenth century the Palcazu River continued
to be a poorly inhabited area, a no-man’s-land thatacted as abuffer zene (see, for
instance, Ordinaire 1892).

Interestingly enough, the myth about the Muellepen omits what was the most
important feature of Panoan raids against Yanesha and other Arawak-speaking
peoples: the capture and removal of women and children to be taken as wives,
adopted, or kepr as slaves (Amich 1975:298). Neither this nor other Yanesha myths
referring to confrontations with ancient cannibalistic peoples make any reference
to the abduction of women and children. Instead they stress the military, male
aspects of the relationship, extolling the bravery and battle feats of Caresa and his
warriors. In fact, an associated myth narrates how the Yanesha organized a war
party to punish the Muellepen for the death of Caresa. They attacked them on
the Sungaroyacu, a tributary of the Pachitea River where the present-day Cashibo
live, and killed everybody except for a chief and two children, a girl and a boy.
This, the myth teller asserted, explains why today there are so few Cashibo left.
The myth also omits the importance that Panoan polychrome pottery had in the
trading networks centering on the salt mines of the Cerro de la Sal. Although
this kind of pottery reached the Yanesha through the mediation of the Ashdninka
along the Ucayali-Tambo-Perené fuvial axis, they must have known that it was
manufactured by the same people who raided them along the Ucayali-Pachitea-
Palcazu fluvial axis,

, Selective memory, or rather selective forgerting, also plays an important role
in the myth of Enc, a semidivine figure thar represents the Inca people (Santos-
Granero 1991:73—7 4, 247-249).¢ Enc was born of a Yanesha virgin impregnated by
anenvoy of Yaro’ Yos, the creator god, who wanted to provide his mortal creatures
with 3 loving and compassionate leader. When Enc became a man, he decided
b find his divine father. To stop Enc from ascending to heaven, Yato’ Yos sent
?}iz izl;i}:;:’r Ythc;r Il’all: to marry him. Enc was a tyrant. He demande'd from
T S pi'*lfes}t1 y leaders a gonstags supply of feather tunics. If rhey failed to

» orif the feather tunics were not well woven, he beheaded the leaders
and replaced them with their eldest sons. Enc gave Yanesha men stone axes and
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forced them to clear gardens for him. He did not feed his workers, but if one of
them was found stealing food from his gardens, Enc ordered his decapitation. He

paid his workers in gold and silver, which they rejected, as they had no use fot

it. Finally, he obliged his followers ro impose a fidelity test on their wives. Those

who were found guilty of adultery were also beheaded. According to the myth,

the creator god grew tired of Enc’s crimes and punished him by depriving him of
his mystical powers.

It is impossible to know the exact character of the relationship between the
Yanesha people and the Inca Empire.” However, archaeological and early colonial
documentary evidence corroborates many elements of this narrative, suggesting
that the ancient Yanesha experienced some form of Inca domination. We know,
for instance, that to reinforce their domination, Inca rulers used to take as sec-
ondary wives high-ranking women from the peoples they conquered. Like Enc’s
mythical Yanesha wife, these concubines had the title of palla. We also know that
the Incas obrained prized tropical forest products through a diversity of means,
including colonization of the lowlands, subjection of Amazonian peoples, and
establishment of trading relationships (Saignes 1985). Chief among these products
were coca leaves, hardwoods, and feathers; of the three, feathers seem to have
been the most important. Fort instance, we are told that the Chupaychu, Andean

neighbors of the Yanesha, had to provide the Inca annually with 120 persons -

to gather feathers as tribute, whereas they provided only 6o for the cultivation
of coca leaves (Ortiz de Zuniga [i562] 1967:306). The most skillful Chupaychu
feather specialists were sent to Cuzco, where they were exclusively devoted to
making feather tunics and feather-ornamented weapons.

The Yanesha remember mosrly the authoritarian, coercive aspects of their re-
lationship with the Inca Empire—a relationship marked, according to myth, by
despotism, economic exploitation, sexual policing, and an outrageous curtail-
ment of personal autonomy. Omitted are a series of elements that we know made
a great impression on the imagination of other Amazonian peoples that had close
contact with the Incas. There is no mention in the myth of Enc, or in other relat-

ed oral narratives, of such normally awe-inspiring Inca technologies as stonework, '

architecrure, hydraulics, and metallurgy. And there are no references to objects

obtained from the Incas in exchange for Yanesha labor or Yanesha products, ex-
cept for a contemptuous reference to Inca gold and silver. No mention is made -

of copper and bronze axes, which are so prominent in the mythologies of other

Amazonian peoples (Renard-Casevitz et al. 1986), and which we know were im-

portant objects in the long-distance trading networks linking the Andes with the
Amazonian lowlands (Lathrap 1973; Myers 1981). At most, the Incas are credited
with giving the Yanesha stone axes. In brief, there is no memory of the numerous
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exchanges made with Andean peoples, exchanges that we know petsisted long
after the Spanish conquest (Tibesar 1950). ‘The only thing that Yanesha people
“remember” is a “nonexchange” or “antiexchange,” namely, receiving useless stuff
(gold and silver) for valuable work.

References to the white men (ocanesha) appear in various myths.® The Yanesha
attribute their origin to Enc’s folly. On his way to heaven to retrieve his wife,
who had abandoned him, Enc opened the magical gates that kept the white men
locked in. He was in such a rush that he did not bother to close them. He told
his four sons to lock the gates, but they did not obey him. The white men came
out in great numbers. They killed Enc’s sons Enca Capa and Huascar and took
all his sitver.? It was thus that the Yanesha people were forced to share their lands
with the white men.

However, if it is true that the appearance of the white men was linked to Enc’s
fallibility, their success was, according to myth, the direct consequence of the
fallibility and lack of devotion of the Yanesha themselves. It is said that Yompor
Yompuer, one of the brothers of the present-day solar divinity, whose body was
half stone, told the Yanesha to take care of him because otherwise the white men
would take him with them. When the white men came to see Yompuer singing
and dancing, the Yanesha panicked and abandoned the divinity, who could not
walk. The white men took Yompuer to their land, where they still venerate him.
For this reason, Yanesha myth tellers claim, the white men multiply while the
Yanesha grow fewer each day.

In another myth it is said that when Yompor A'penerr, Our Father Milky Way,
was about to ascend to the heavens, he asked the Yanesha people to follow him.
As they would not, he asked them to allow at least one of their children to follow
him, so that he could become as powerful as the divinities and could one day
come back to this earth to make the Yanesha immortal. But the Yanesha did not
allow even this. In contrast, some white men followed Yompor A’penerr. They
are now visible as bright stars in the summer night sky. This explains, according
to myth tellers, why nowadays the white men have extraordinary creative powers
and can invent marvelous things, such as cars and other machines, whereas the
Yanesha have no money and are as poor as orphans.

The Yanesha contend that, thanks to the powers acquired from their divinities,
the white men multiplied so much that they soon occupied most of the Yanesha
tetritory. By then most Yanesha had become like the whites, losing their native
language, their sacred songs, and their traditional dress. Worse still, they no longer
worshipped the old divinities. Worried that his mortal creatures would disappear,
the creator god sent his son Yompor Santo to make them immortal (Sanros-Gra-
nero 1991:80—83). However, in his eagerness to help the Yanesha people, Yompor
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Santo came to this earth before finishing his period of acquisition of divine pow-
ers. When he arrived on this earth, he revealed himself to the only pious Yanesha
man that was left. After the devoted man recognized Yompor Santo as a divine
emissary, the Yanesha people starred multiplying rapidly. Yompor Santo gathered
all the Yanesha in Merraro, where he raught them how to live a correct and moral
life. Yanesha built a large house for Yompor Santo and provided him with beauti-
ful cotron tunics, feather crowns, and otherornaments. Unfortunately, Shellmerf,
Yompor Santo’s classificatory brother and the first Yanesha sorcerer, betrayed his
confidence. He ordered the decapitation of many of his followers and eventually
killed Yompor Santo himself. As Yompor Santo lacked full divine powers, he
failed to make the Yanesha immortal. Moreover, after dying he was not able to
return to life as promised. Eventually the white men took his bones to the Andean
town of T'arma; with them they made an image of him that they still worship.

Yanesha representations of white men in these and other oral narratives and
songs are full of references to historical “events,” but they also contain some sig-
nificant omissions. The Yanesha version of the origin of the white men retains the
fact that their arrival coincided with the demise of the Inca Empire. Attributing
the origin of the white men to the fallibility of the Inca adds to the negative views
that Yanesha people have about this personage. We find a similar anchorage in
historical events in the myth of Yompor Santo, which is inspired by the historical
figure of Juan Santos Atahuallpa, a highland Indian who in 1742 led the Yanesha
and their neighbors in a successful revolt against the Spanish (Varese 1973; Castro
Arenas 1973; Zarzar 1989; Santos-Granero 1992b; Torre Lépez 2004). Juan Santos
claimed that he descended from the Inca, the Sun, and the Holy Spirit, and that
he had been sent to eliminate Spanish oppression, recover his kingdom, and guide
his people (San Antonio 1750).

He established his headquarters in Metraro, which became a sort of “Land
without Evil” or “new Jerusalem” for his large following, consisting mostly of’
Arawak-speaking peoples—the Yanesha, Ashdninka, Ashéninka, Piro, and No-
matsiguenga. In Metraro Juan Santos led an ascetic and spirirual life, surrounded
by his personal guard and an elaborate protocol (San Antonio 1750). The rebel
dressed like an Amazonian Indian. His followers constantly supplied him with
fine corron tunics and other ornaments. Juan Santos died sometime in the 1760s.
His tomb became an object of annual pilgrimages linked to the hope of his resur-
rection until 1891, when his remains were removed from the tomb and taken to
Tarma by order of the local governor, presumably to suppress his memory and
crush indigenous resistance {(Castro Arenas 1973:148-149).

Together with these historical references, however, there are some important
historical omissions that raise interesting questions about Yanesha historical
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awareness. According 1o myth, Yompor Santo appeared in a time when the white
men had occupied Yanesha territory, and most Yanesha had become like them.
This is partly validated by historical documentation. By the time Juan Santos ini-
tiated his revolt, the Spanish had been in the region for thircy-three years, found-
ing numerous mission posts, a few military garrisons, and some big ranches, and
reducing thousands of Arawak-speaking Indians to Christian life. But the myth
makes no reference either to the Franciscan missionaries, who were the marn
colonial agents in the region, or to mission life, which we know Yanesha people
disliked intensely. Likewise the myth does not allude to the economic exploita-
tion to which the Yanesha and their neighbors were subjected by missionaries,
colonial authorities, and large landowners, and which constituted an important
element in Juan Santos’s anticolonial discourse (Santos-Granero 1992b). Even
mere puzzling is the fact that there is no mention of the fatal epidemics that
decimated the Yanesha during this period and that generated much unrest and
many rebellions (Santos-Granero 1987). But most striking of all is the omission
of the revolt itself.

There is no mention whatsoever in the myth of Yompor Santo of a military
confrontation with the whites. This is all the more surprising given that Juan San-
tos’s was one of the largest and most successful Amazonian insurrections against
Spanish colonial rule. So much so, it kept Spaniards and Peruvians away from
the region fer more than a century. Rather than historical “facts,” what Yanesha
people remember, I argue, are the emotions, feelings, and moods resulting from
their relationship with significant others. It is a “history of the senses” (Taussig
1993), rather than a history of events. These sentiments are linked with particular
characterizations of others, which, as is generally the case, aresketchy and stereo-
typed.

Thus, in Yanesha imagination, Pano peoples are bloodthirsty, deceitful canni-
bals for whom Yanesha can feel only abhorrence and spite. They are the quintes-
sential savages, the inferior “others like us,” who deserve only extermination—a
feat that, in myth at least, the Yanesha almost achieved. Inca rulers, personified in
the semidivine figure of Enc, are mean, cruel, but powerful “others like us” They
have no respect for personal autonomy and do not comply with the most basic
norm of civilized life, thar of reciprocal exchange. They represent the antithesis of
legitimate authority, which in Yanesha political philosophy is always about love,
©0Mpassion, generosity, and service—in other words, about giving life rather than
taking it (Santos-Granero 1991). Finally, the white men are the “real others.” They
are an accident of hisrory, the unforeseen result of the folly of a mean and irre-
Sponsible semidivinity. Whice men are opportunistic and powerful people who
have consistently taken advantage of the Yanesha’s fallibilicy and lack of devotion
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to deprive them of the divine powers that should have been theirs. But their main
defect derives from their main virtue. According to Yanesha thinkers, the white
men are more devoted and pious than the Yanesha; this allowed them to acquire
the powers of fertility and creativity of Yanesha divinities. This is why Yanesha
feelings roward the white men are so ambivalent.

Although Yanesha historical memory is selective, favoring remembrance of
emotions rather than of events, it does not operate at random. The analysis of
what is remembered and what is forgotten in myths and in other, less structured
oral narratives and songs shows that, while the Yanesha remember what makes
the others other, they seem to omit any suggestion thart the others are superior. In
other words, they underscore cultural differences but obliterate power differences
that place them in a subordinate position. This they do by denying any intrinsic
superiority to others and attributing the others’ temporary positions of power
to forces from within their own culture. Thus, from a Yanesha point of view,
the Incas are powerful not because of their technology, administrative acumen,
and military might but because they are semidivine children of the creator god.
In turn, the white men are powerful because they obtained Yompor A’penerr’s
fertility powers by following him to heaven; they captured and took with them
Yompor Yompuer and his powers of creation; and they stole the remains of the
divine emissary Yompor Santo. As we shall see below, negation of the power of
others is also found in processes of mimetic appropriation.

Mimesis or the Art of Forgetting

Michael Taussig argues that through the magic of mimesis—what was once
called “sympathetic magic”—the copy is granted “the character and power of the
original, the representation the power of the represented” (1993:xviii). In other
words, through the magical replication of beings, objects, rituals, or bodily prac-
tices believed to be powerful, those who replicate hope to obtain power over
that which is replicated. Mimetic processes are best seen at work in colonial and
neocolonial settings—that is, in contexts of extreme power inequalities, whether
social, political, or economic. However, Taussig asserts that mimesis is not only
a mechanism of magically appropriating the power of the other but, above all, a
means to “explore difference, yield into and become the Other” (xiii). In this he
follows Walter Benjamin, who defined the mimetic faculty as a “compulsion to
become the Other” (Taussig 1993:xviii). This is true, I would suggest, if and only
if we analyze processes of mimetic replication from a synchronic point of view.
The minute we introduce time inte the equation, mimesis can be characterized,
1 argue, as a means to appropriate the power of the other while at the same time
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erasing the memory of such appropriation. This is also a way of negating the
power of the other.

There are numerous instances of mimetic replication among Yanesha people,
particulatly in relation to the Incas and the European missionaries, the most pow-
erful others of Yanesha recent history. This phenomenon is consistent with what
Eduardo Viveiros de Castro (1993:369) has called “Ia voracité idéologique des
Indiens” (the ideological voracity of Indians), that is, the Amerindian openness to
hearing and assimilating new religious messages. But it is also of a piece with what
Stephen Hugh-Jones (1992:43) has called the “consumerism” of lowland South
American Indians, that is, their fascination with foreign manufactured goods.

"The most outstanding example of mimetic appropriation of Inca elements by
the Yanesha is the wakas, the sacred sites or objects of Andean tradition. This is
particularly true of a specific type of wakas: those of ancient beings and divinities
transf ormed into stone, a theme that is common throughout the Andes (Zuidema
1989:457). Yanesha mythology is full of references to ancient peoples and deities
turned into stone as a resultof the transformative powers of the higher divinities.
"Their stene Agures are scattered throughout the Yanesha landscape, forming part
of what I have elsewhere called their topographic history (Santos-Granero 1998).
Pueshestor and Arrarpeii, two powerful mellasiotes spirits, were transformed by
the solar divinity as punishment for attempting to keep for themselves the fish
he had created for the Yanesha. Today their stone bodies can be seen along the
Chorobamba River together with the stone sieves they used to capture the fish.
Yompor Caresa transformed the bodies of his followers who were killed by the
cannibalistic Muellepen to spare them from being decapitated. They can still be
seen as elongated stone slabs submerged in a shallow strand of the Cacazd River
(see hgure 1.2).

Yanesha people consider the stone hgures of Pueshestor, Arrarpeii, and Caresa’s
warriors to be numinous, but they do not worship them. In contrast, the figures
of the divinities Yompor Yompere, his wife Yachor Mamas, and his classificatory
son Yemo'nashen Senyac, who were transformed into stone by the angry solar
divinity before he ascended to the heavens, were the object of elaborate rituals
(Navarro 1924; Smith 1977; Santos-Granero 1998). Until the 1920s their stone
bodies were sheltered in a large temple at Palmaso, a site along the Chorobamba
River, where they were visited and venerated not only by the Yanesha bur also
by the Perené Ashininka and the Gran Pajonal Ashéninka (see figure 1.3). As in
the Andes, pilgrims attending the ceremonies held at the temple made offerings
of coca leaves, limestone powder, tobacco, and manioc beer to the stone divini-
ties. They also prayed to them, asking for health, fecundity, and abundance, and
above all for aid in achieving immortality. According to Richard Chase Smith
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Fig. 1.2. “Perrificd body” of one of Yompor Caresa’s warriors, Cacazii River.

(1977), Yanesha people also made pilgrimages to visit the stone body of Yompor
Etetar, another brother of Yompor Ror, whom the solar divinity transformed in
Huancabamba before going to his sky abode. Yanesha people do not make any
association between these sacred stone figures and the Incas. In fact, according
to Yanesha historical chronology, these transformations took place before the ap-
pearance of Enc. With the passage of time, what began as a copy meant to extract
the power of the original was appropriated as one’s own. The filiation of the
original was forgotten; the copy became a new original.

Christian elements mimed by Yanesha people in colonial and postcolonial
times underwent a similar process. This was the case of “St. John’s fires.” Both
written and oral sources assert that the Yanesha worshipped fires in their ceremo-
nial centers (Navarro 1924; Santos-Granero 1991:285). These fires had a divine
origin. Priests claimed that they had found them during spiritual retreats into the
forest. Known generically by the term caniell, a word derived from the Spanish
candela or “fire,” sacred fires were kept constantly alight. People venerated them
by making offerings, praying to them, and singing and dancing in their honor.
Sacred fires were conceived of as manifestations of the sirength and power of
Yompor Ror, the present-day solar divinity, and were thus referred to as Yompor
Poyorochen, Qur Father’s Portent. However, they were also attributed to other
divinities of the yompor, or “our father,” category. Among them oral sources men-
ton Yompor Parehuanch, a divinity whose name derives from Padre Juan or

Fig. 1.3. Stone figures of divinity Yompor Yompuer and his wife and son at Palmaso.

Father John. We know that in seventeenth- and eighteenth-century Europe the
feast of St. John was as prominent in the Catholic calendar as Christmas, to the
extent that the licurgies established by the Church for the two festivals were very
similar (Catholic Encyclopedia 2005). The central feature of the popular celebra-
tion of St. John's Day was the lighting of bonfires immediacely after sunset. People
burned old things in these fires in the belief that this act would purify and renew
their lives. Yanesha people mimicked the bonfires the Franciscan missionaries lit
on St John’s Bay in the hope of appropriating their purifying powers. Copied in
the context of eighteenth-century missionary domination, these fires continued
to be worshipped in Yanesha ceremonial centers until the 1950s. In the process,
however, their Christian origin was obliterated from Yanesha memory.

I suggest that, together with selective memory, the mimetic faculty conspires
10 obliterate and/or revert power diff erences with significant others in contexts of
extreme inequality. In the short term, it constitutes a means of magically appro-
priating what are considered to be the mystical powers of others; in the long term,
howevet, it becomes a means of turning the power of the other into one’s own.
Thus, if it is true, as Taussig (1993) asserts, that mimesis constitutes a means to
become the other, seen from a diachronic perspective, it does so only to turn the

other into oneself. In brief, whereasselective memory makes use of forgerring in
order to attribute the power of the other to the forces of one’sown culture, mime-
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sis elevates forgetting to a state-of-the-art activity by appropriating the power of
the other as if it had always been one’s own. It is thus that the Yanesha obliterate
from historical memory—or perhaps it would be better to say that they redress
in historical memory—the crude realities of power and alterity. By forgetting, the
Yanesha disempower the others, to empower themselves. This is why not remem-
bering—as the King told the jury—is so important.

Raising Up the Memory of the Future

The Yanesha people’s fight against time and history is as much about hastening
the occurrence of the mellapo, the end of time, as it is about selective remember-
ing and forgetting. Until recently, this was achieved through the spiritual routines
of the corneshd, the Yanesha priestly leaders, and the ceremonial activities carried
out by their followers under their direction.! Yanesha religiosity, past and pres-
en, is very much founded on a messianic hope for salvation. Both the Yanesha
divinities of old and the new Christian god left this earth promising that they
would come back to rescue their children and grant them immortality. Central
to the discourse of both past cornesha’and present-day Adventist and Evangelical
ministers is the imminence of the god’s retuzn and, thus, of the end of time. In
the following paragraphs I shall concentrate on the mnemonic practices involved
in the more “traditional” quest of the cornesha’for salvation. However, the reader
should bear in mind that such a quest is not a thing of the past; adapted to Chtis-
tian discourse and ritual practice, it survives today.

Coshamriats sacred music is central to the Yanesha quest for salvation, as Smith
(1977) has demonstrated in his insightful doctoral dissertation." Yanesha people
stole the knowledge of coshamzats music from the land of the murdered ones—
the land where the souls of murdered Yanesha live, located in the uppermost
of the five planes of the Yanesha cosmos. The coshamrnas celebration, in which
household heads take turns inviting their kin, friends, and neighbors to sing,
dance, and drink manioc beer in honor of the divinities, encapsulates the Yane-
sha ideals of mutual love and reciprocal generosity. However, only the divinities
have the power to invent cosharin azs music and songs. Becausc they are divine
creations, these songs have powers of their own—the power to cure, the power to
induce animals to multiply and plants to bear in abundance---extraordinaty life-
giving powers. But the powers of coshamrnats songs are not confined to utilitarian,
€conomic purposes.

More imporrant, it is through coshamnas songs that the higher divinities re-
mind Yanesha people of their promise of salvation and convey important mes-
sages related to the imminence of the end of time. For this reason the quest for
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divine revelation in the form of sacred songs and music was one of the most sig-
nificant spiritual activities of the Yanesha priestly leaders of old. Through fasting,
sexual abstinence, prolonged vigil, and the consumption of coca leaves, concen-
mated tobacco juice, and in some cases hallucinogenic plants, priests—bur also
other devout men and women—sought to excite the love and compassion of the
divinities in order to obtain the revelation of a song.

The aim of these ritual practices, as Smith (1977:177) asserts, is “to accrue
sufficient power to momentarily cancel the distinction between mortal and im-
mortal, to suspend the truth of human existence long enough to enter the world
of immortality and pure power, and to return with a song, a concrete symbol of
that power, as well as an object imbued with the power to create order from chaos
and to free one from the inevitability of death.” Because each song is the result of
an individual quest, the memory of a coshamnats song is always associated with
that of the song seeker to whom it was revealed. 1t is also associated with the chain
of persons through whom it was passed from generation to generation. Smith
(1977:181) refers to these persons as “song custodians.” Although some personsare
credited with knowing a large number of coshanisiats songs, there are no special-
ized song keepers as in other Amazonian societies (see, for instance, Hill 1993).
Until recently, every Yanesha man and woman knew one or more coshamnats
songs. In a given settlement, however, only one person was recognized as the
custodian of a particular song and, as such, had exclusive rights to perform it on
public occasions. At the broader ethnic level there could be several custodians of
the same song, learned from independent sources. Thus, chains of custodianship
of particular songs involved all adult Yanesha, crisscrossed Yanesha social space,
and united the living with the dead.

Songs are generally learned from same-sex parents, or from older same-sex
members of one’sextended kindred (Smith 1977:188). This, however, is not a rule,
and the issue of who teaches whom is largely a matter of interpersonal sympathies
and negotiations. Whatever the arrangement, the transmission and learning of
songs establishes a link between past, present, and future custodians. According
to Smith (1977:195), by performing a song its custodian “preserves the immortal-
ity of previous custodians and ultimately of the divinity whose song itis,” and by
transmitting it the custodian protects the song from oblivion and “fosters his own
immortality by keeping the memory of himself alive.” Before beginning to sing a
Particular song, its custodian tells the audience which divinity revealed the song
to whom, and through which singers the song was passed down.

The acr of recalling a song and the memory of its previous cusrodians is de-
sceibed by the term tantaresets, which literally means “to lift” or “to raise up”
something, bur which can be glossed as “to bring to life” or “to resurrect.” Thus,
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according to Smith {1977:196), “A song is ‘raised up’ in the sense that it is brought
to life again with each new performance,” whereas “a former owner is ‘raised up’
from oblivion when his song is performed.” Coshamsiats songs embody the spirit
of their former custodians in the form of memories that are resurrected whenever
the song is performed. [n that way, Yanesha song keepers guarantee the immortal-
ity of previous custodians, but also that of the song’s original divine owner (Smith
1977:198). They also keep alive the hope for immortality, which was promised to
them by their divinities before leaving this earth, and which the divinities have
renewed with each new song they have revealed to the Yanesha. In doing so, they
raise up, as it were, the memory of the future.

Wespite pressures from foreign and local Christian ministers to abandon
ceshamiats music, Yanesha people continue to perform it not only in private
bur in public settings, such as regular and extraordinary meetings of their ethnic
political organization, the Federacién de Comunidades Nativas Yanesha (FEC-
ONAYA). For many Christian Yanesha, however, coshamnats songs have lost their
original meaning and are preserved more as powerful signs of Yanesha identity
than as key elements of their religiousness. This in no way means that they have
renounced the hope of salvation. The hymns that the Christian Yanesha have
learned from Adventist and fundamentalist Evangclical missionaries—or in some
cases have created themselves—continue to transmit this messianic hope, as is
shown in the following fragments:

The return of our King is near.

Let’s rejoice, for He comes to take us with Him.

That day the crying, the suffering, the pain and the sorrow
Will come to an end.

The end of the world is near.

The Gospel will come to an end,

And the signs are coming true,

They are coming true as it was written.

Jesus is coming on clouds

To raise up His church.

If you do not get ready, here you will remain.

1 won't stay here, I won't stay here,

Flying with my Christ I shall ascend to heaven.?

The three central elements of Yanesha “traditional” messianic hopes, before
their mass conversion to Christianity, persist in these verses: the hope for the
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arrival of a divine savior, the hope for the end of suffering, and the hope for an
immorral life in a celestial sphere. I suggest that by singing coshamiiats sacred
songs or Christian hymns, Yanesha people resurrect the memory of their divini-
ties—past and present—and remind them of their promise of salvation. In so
doing they strive to put an end to time and history, to the miseries of the human
condition, but also, it should be stressed, to the vexations of alterity and hierarchi-
cal relations.

Conclusions

What are we to conclude from the Yanesha people’s struggle against time and
history? It would be tempting to see this as another example of a Lévi-Straussian
“cold society,” firm in its negation of history and minimizing change for the sake
of social equilibrium and continuity. But even if we subscribe to Lévi-Strauss's
original notion—which has often been distorted, as Teixeira-Pinto (1997:199—
200) and others have pointed out**—the Yanesha do not qualifyasa cold society.
Firstly, they neither feel “obstinate fidelity to a past conceived as a timeless model”
nor legitimize every present practice on the basis that “the ancestors taught it to
us,” and secondly, they do not assume that “nothing has been going on since the
appearance of the ancestors except events whose recurrence periodically effaces
their particularity” (Lévi-Strauss 1966:236).

The Yanesha not only accept that things change, they preserve the memory of
change in the present histerical era in terms of “before” and “after” specific events,
with special emphasis on those events linked to the appearance of new social ac-
tors. What they seem not to accept are the consequences that these events have
on the interethnic balance of power. Thus, one of the main features of Yanesha
representations of the past is the constant elimination of any reference that might
imply that significant others are in some essential way superior—culturally, tech-
nologically, or politically—to themselves. This does not mean that they negate
the existence of situations in which they occupy a subordinate position. On the
contrary, as we have seen, Yanesha people are always ready to accept and even ex-
aggerate their material poverty vis-a-vis powerful others. Such acknowledgment,
however, is mainly a rhetorical device meant to underscore the unfairness and
absurdity of history and, thus, reinforce the desirability of the mellzpo, theend of
time,

One might also be tempted ro assert, following Terence Turner, that the Yane-
sha consider that “social agency in the full sense,” meaning the “power to create
or change the forms and conrents of social existence” (1988:244), is not available
t0 them—in other words, that they do not consider their society and culture



66  Fernando Sarntos-Granero

to be “historical products of a collective social activity,” but rather “fetichized
products of super-human beings,” as is the case among the Kayapé (1993:58). The
fact that they tend to suppress the memory of their political agency, even with
respect to their participation in the insurrection of Juan Santos Atahuallpa, and
that chey tend to attribute major historical events to the agency of their divini-
ties, would seem to support this view. However, I would argue thart it is not that
Yanesha people deny their own agency, but rather that their notion of historical
agency differs from that of the West insofar as it privileges spiritual over political
agency.

Ever since the Enlightenment and Voltaire’s call for “positive action” to im-
prove the human condition and redress society’s evils, social agency in Western
thought has been associated with political action, which in its extreme manifes-
tation assumes the form of revolutionary struggles. As they have demonstrated
throughout colonial and postcolonial history, the Yanesha do not shun political
strife, even if this takes the form of armed confrontation. It seems clear, however,
that they do not consider this type of agency a significant means of empower-
ment, at least not significant enough to preserve its memory in their narratives.

In contrast, they ascribe the highest importance to spiritual agency. They be-
lieve that cheir behavior, both individual and collective, vis-a-vis their divini-
ties determines the divinities’ course of action. From a Yanesha point of view,
political agency is always subcrdinated to spiritual agency. The best way to put
an end to situations of inequality, exploitation, and oppression is to embark on
a life of devotion aimed at exciting the divinities’ compassion, so that they will
grant immortality to their human creatures. This feature is, precisely, what most
attracted Yanesha people to Juan Santos Atahuallpa. The myth of Yompor Santo
indicates that the divine emissary was sent to renew Yanesha devotion to their
divinities, and to announce the end of time. Interestingly enough, the myth says
that he was recognized and welcomed by a cemesha, or Yanesha priestly leader.

In fact, the historical Juan Santos Artahuallpa behaved in many ways as cornesha’

are said to have behaved, always searching for a divine indication of the coming
of the mellape. Historical documents confirm this particular aspect of the myth.
Contemporary witnesses assert that Juan Santos led an austere life, avoided the
company of women, chewed coca leaves, practiced fasts, and was counseled by
an old “sorcerer” (Santo and Garcia [1742] 1942:58; Loayza 1942:33—34). All these
practices coincide with the asceticism attributed to cornesha’embarked on a quest
for a divine acoustic revelation (Smith 1977). In this sense, it could be said that
there was a mutual influence between Yanesha priestiy leaders and Juan Santos
Atahuallpa in which each served as model for the shaping of the other (Santos-
Granero 2004:207).

Time Is Disease, Suffering, and Oblivion 67

Yanesha spiritual agency does not preclude political action, but as I have ar-
gued elsewhere (Santos-Granero 1991), Yanesha politics is always subordinated ro
religious principles of action. If Yanesha people took up arms against the Spanish,
it was not so much because they were enticed by the possibility of putting an end
to Spanish exploitation, but rather because they were attracted by Juan Santos
Atahuallpa’s promise of salvation. Their final aim was not the atctainment of politi-
cal freedom or equality but the elimination of oppression and hierarchy through
spiritual salvation and the achievement of immortality. That they achieved the
former but not the latter cannot be construed as indicating that the aims of
Yanesha insurgents were political racher than spiritual. What motivated—and
still motivates— Yanesha people to confront their oppressors is not a desire for
temporal redress of social inequalities “in history” but the desire to obliterate
alterity, hierarchy, and power by extricating themselves “out of history.” In other
words, the point is not to make history bur, rather, to bring history to an end.
Such messianic expectations are still in force, and have been triggered even by
modern leaders who have not adopted a millenarian discourse.

ln sum, what Yanesha people remember is that time has not always existed;
that they did not always suffer and die; that time and history came to be because
of human fallibility; and that the only way to put an end to them is through spiri-
tual action. This is the crux of the millenarian ideology and historicity of peoples
such as the Yanesha. They do not negate time, but fight against the ravages of
time, They do not negate history, but contest the hierarchy and inequalities inher-
ent in history. They do not negate their own historical agency, but endorse the
idea that agency is meaningful (and memorable) not in order to makehistory but,
rather, to unmake it.
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Notes

1. In a 2003 article in Current Anthropology, Hanne Veber called into question the
much proclaimed “messianism” of the Ashéninka—Arawak-speaking neighbors of the
Yanesha people—on the grounds that it seems to be more a projection of the theoretical
biases of authers who have studied their society and history than a well-substantiated
social phenomenon. In my comments on her article (Santos-Granero 2003:204), 1 argued



68  Fernando Santos-Granero

that whereas there might be doubts about the depth of the messianic beliefs and millenar-
fan expectations of some of the regional groups that compose the Ashdninka cluster, there
can be no doubrt that these beliefs are central to the Perené and Pichis Ashaninka, as well as
to the Yanesha people—an assertion with which Veber (2003:208) agreed in her reply. The
data presented in this article confirm the centrality of millenarian beliefs both in Yanesha
conceptions of time and in Yanesha historical agency.

2. Smith (1977:85) suggests that the names of the creator god and his evil classificatory
brother may derive from the Spanish names for God and the Devil: Dios = Yos, and Lu-
cifer = Yosoper. This Christian influence in Yanesha theology has been adapted, however,
ro native Amazonian structures of thought, so that in the Yanesha myth of creation God
and theDevil appear as rival classificatory brothers, and creation itself as the result of their
interpersonal competition of wills.

3. The Yanesha people conceive of the cosmos as composed of five terrestrial planes,
each with its own sky. This earth, the “earth where people die,” occupies the second posi-
tion from bottom to top.

4. Smith (1977:107) asserts that the root me/l-, found in the terms mella and mellapo,
“looks suspiciously like the Spanish 2/ (one thousand), the root of mifenio (millennium),
a period of one thousand years which, according to Christian thought, Christ will reign
when he returns to earth.” He asserts, however, and [ agree with his view, that even if the
Yanesha borrowed the root from colonial missionaries, “the underlying concept of millen-
nium is, I am convinced, indigenous.” The root me//- is used in many diff erent contexts,
always relaced to notions of eternity, immortality, and sacredness (cf. Smith 1977:107-108).
It is found in the noun mellasiofes, the invisible powerful spirits that inhabit this earth;
these beings are immortals, they have existed and will exist forever. It is also found in the
verb mellasochterr, which means to turn something or someone into a mellasiofes: spirit,
and by extension refers to the capacity “to immortalize” or “to sanctify,” a power exclusive
to the higher divinities. In more secular contexts, it is also present in the adjective nel-
lashen, which means “very ancient, old and worn out.”

5. I was first told this myth in 1977, while on a trek along the forest trail linking Huac-
sho to Muerrato. This is the area where Yanesha people used to fight against the invading
Muellepen, and where [ took the picture that appears in figure 1.2. In addition, I took
notes on three versions of this myth in 1982—83 and recorded a complete version in 1983
from a myth teller of Muerrato, renowned for his knowledge of Yanesha historical tradi-
tion. These diff erent versions are very much alike in structure and content.

6. 1 heard—and noted down—three versions of the myth of Enc in 1977, 1978, and
1979. The first two versions were told by young people and were fragmentary; the last
was a very complete version told by the son of a renowned shaman. In addition, in 1983
! recorded two complete versions from well-known myth tellers living in different settle-
ments. All versions agree as to the main events of the story, and present the same omis-
sions.

7. Elsewhere [ have argued that Amazonian peoples’ representations abour the Incas
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vary according to geographical distance, with those closest to rhe Andean range and hav-
ing a more direct experience of Inca domination having more negative views than those
living farther to the east (Santos-Granero 1992a:279-295).

8. Information on the origin and past deeds of white people appears in a variety of
myths. Here I focus on four: Enc, Yompor Yompuer, A’penerr, and Yompor Santo. On the
myth of Enc, see note 5 above. In 1983 I took notes on two abridged versions of the myth
of Yompor Yompuer, and recorded one complete version narrated by one of the oldest
myth rellers of Muerrato. I noted down two versions of the myth of A’penerr in 1977, and
in 1983 recorded a complete version told to me by the same man from Muerrato. [ wrote
down one fragmentary version of the myth of Yomper Santo recounted to me in 1979,
and three more complete versions during the 1982-83 period. In 1983 I recorded a full ver-
sion told to me by the son of the last priestly leader of the Palmaso ceremonial center. With
greater or lesser detail, the diverse versions of each of these myths narrate the same events.

9. Enca Capa and Huascar are the names of Inca rulers. Huayna Capac was, according
ve [nca mythical history, the twelfth Inca ruler. Huascar and Atahuallpa were his sons. At
Huayna Capac’s death, Huascar and Atahuallpa fought for control of the Inca Empire.
Arahuallpa defeated Huascar, but later he was captured and executed by Francisco Pizarro
and his troops.

10. The distinction between Yanesha priestly leaders (cornesha) and tebacco shamans
(pallerr) began before contact times. In the early eighteenth century, only seven yearsafrer
the establishment of Franciscan missions in Yanesha territory, Spanish chroniclers already
reported the existence of sorcerers/enchanters (brujos/encantadores) who worshipped and
offered sacrifices to the Sun (San joseph [1716] 1750:14v). Worship of the solar divinity
Yompor Ror was central to the activities of the historical cornesha’ mentioned in Yanesha
oral tradition, as well as in colonial and postcolonial documents (e.g., Navarro 1924).
Indeed, this is one of the most important traits differentiating them from tobacco sha-
mans, whose main mystical relationships are with animal familiars and jaguar spirits. In
addition, historical sources say that these “enchanters” were central in instigating Yanesha
people to oppose the missionary presence (San Joseph [1716] 1750:15v), suggesting rhat
they already played an important role as supralocal political leadets. There is evidence,
however, that the role of priestly leaders acquired its “modern” traits—e.g., adoption of
some clements of Carholic theology, appropriation of the knowledge of iron forging tech-
niques, and building of large ceremonial temples—in colonial times and, especially, afcer
the revolt of Juan Santos Atahuallpa in 1742 (Santos-Granero 2004:206—2e7; 1988a). Like
most Yanesha social and cultural practices, the cornesha’ priest/temple complex was a work
in progress, the product of multiple internal developmentsand external influences. This is
ptobably true of most native Amazonian peoples, the difference being that we know much
less abour their histories than what we know about Yanesha history.

11. Much of the following discussion on the mnemonic aspects of custodianship and
performance of cosharmiass sacred music and songs is based on the disquisition on the
topic by Smith (1977:Chapters 5—6).
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12. These verses, published in Spanish but probably translated from English, were
copied from a small mimeographed hymnbook used extensively by Yanesha members of
the Peruvian Evangelical Church (Iglesia Evangélica Peruana).

13. Lévi-Strauss does not contend that cold societies are “peoples withourt history”;
he actually asserts that the fact thar “all societies are in history and change . . . is patent”
(1966:233-234). Instead he is concerned with how different societies react to the realities
of the “common condition” of histoty—a legitimate concern from my point of view, and
one that I share.

14. In the late 1960s, Moisés Gamarra, a Peruvian mestizo who had adopred native
attire, language, and customs, began to exert great influence over both Yanesha and
Ashdninka leaders. He spent most of his time visiting their communities and denounc-
ing the injustices experienced by native people. Gamarra insisted that the only way to
eradicate these injustices was through political action. He opposed the government and
advocated “a small war against Peru.” He admired the historical figure of Juan Santos
Atahuallpa and asserted thar native people “should follow his example.” Alchough, as far
as | know, Gamarra never adopted millenarian ideas or images, his profile fitted Yanesha
and Ashdninka paradigms of messianic leaders: unknown origins, claims to indigeneity,
adherence to traditional customs in the face of rampant acculturation, great knowledge of
sacred music, command of the ways of the white men, inrroduction of new social practices
(in this case emphasis on formal education and techniques of personal defense), and, last
but not least, subversive discourse. As a result, some Yanesha started regarding Gamarra
as a possible divine emissary. His suidden disappeatance in the late 19705-—some say he
married a Swedish woman and now lives in Sweden—reinforced these suspicions.
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If God Were a Jaguar

Cannibalism and Christianity among the Guarani
(16th—20th Centuries)

Carlos Fausto

Every coming-to-be is a passing-away of something else and every passing-
away some other thing’s coming-to-be.

—Aristotle, On Generation and Corruption 1.3

To perish is to cease to be what one was; to be changed is to exist otherwise.

—Tercullian, 7he Resurrection of the Flesh LV

“Ore kurusu fie’éngatu ray, kurusu fe’gngacu rajy, ore dra jeguaka ra’y” (We are
sons and daughters of the cross of the good word, we are sons of the crown of
time). This self-description comes from the Kaiova, a Guarani subgroup-from
Brazil and Paraguay.' Kaiovi is a corruption of 4zagud, meaning “forest dwellers,”
a generic term applied to Guarani populations that evaded absorption by the
colonial system. Kurusa, in turn, is an indigenization of the Spanish and Portu-
guese word cruz, or “cross,” and functions as an extcemely productive concept in
present-day Kaiowd cosmology. The term refers to the support of the earth, set o
collapse in the final cataclysm. But it can also mean a person, since someone who
has died is referred to as an ex-cross (burusu kué), and it refers also to an instru-
ment used by shamans, who catry a cross in one hand while shaking a maraca in
the other (Chamorro 1995:61—62).

What do the Kaiowd mean when rhey claim they are the children of the
“cross of the good word,” those who emerged from the “foamy base of the cross”
(Chamorro 1995:60)? Whac status should we ascribe to this self-definition and
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how should it be interpreted? Is it an imitation of misunderstood Christianity
or a mere veneer concealing an authentic indigenous religion beneath? These are
just some of the questions that haunted twentieth-century Guarani ethnology,
and that had earlier tormented missionaries as far back as the first centuries of
colonization, men for whom deconversion and cryptopaganism were problems
on a par with teaching rhe mysteries of the Faith.

However, this is not the usual image of the Guarani living in the jesuit mis-
sions of Paraguay. Here they are more of ren depicted as passive recipients of cat-
echism, thanks to the virtue of the priests or to a sort of cultural preadaptarion to
Christianity. As early as the sixteenth century, chroniclers mentioned the greater
ptopensity of the Guarani toward conversion (when compared to the Tupi)—an
idea later reinforced by seventeenth- and eighteenth-century mission historiogra-
phy, which boasted of the missionaries’ apparent success in religious conversion.?
Modern anthropology has tended to concur with this image: “on the face of the
earth,” wrote Schaden in the 1950s, “there is undoubtedly no people or tribe to
whom the Evangelical Word is better suited than the Guarani: my kingdom is not
of this world. The entire mental life of the Guarani converges toward the Beyond”
(19542:248).

But rather than assuming that this inclination “toward the beyond” reflects
a disposition to conversion, anthropology has interpreted it as the source for
resistance, tradition, and memory. Although far from monolithic, the image of
the Guarani produced by rwentiech-century anthropology implies such a high
degree of religious continuity that contemporary indigenous cosmologies come
across almost as protohistorical relics that somehow sutvived the colonial process
unscathed. We are faced by a dilemma, then: How can we reconcile the image
of miraculous conversion with the tenacious resistance of a creed that apparently
underpins an identity impervious to change and altericy?

I propose that examining the zone of ambiguity between these two poles—
pure discontinuity and pure continuity—is much more productive. Over tecent
decades, new approaches to the history and anthropology of religious missions
in native South America have enabled us to reconstruct the complexity of the
phenomenon (Wright 1999; 2004) and to question the myth of the Jesuit reduc-
tions (Castelnau-LEstoile 2000; Pompa 2003 Wilde 2003a). However, the same
critique has yet to be applied to the ethnography of the Guarani. Even historical
studies continue to repear entrenched mistakes and questionable interpretations
as though they comprised raw empirical data.” Here I attempt to make a start on
this critical work by exploring—rather than repudiating—the idea of transf orma-
tion, taken here as a process that unfolds in time (a history), as the production of
a ropological space (a structure), and as a native category. My aim is to dissolve
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some of the traditional views found in the literature and thereby make room for
new interpretations. The limits of the text are determined by this objective, mean-
ing that I shall restrict myself to what Melia (2004:176) has called “El Guarani de
papel; esto es en papel” (the paper Guarani—that is, the Guarani on paper).*

In previous works I have examined some of the classical dichotomies of an-
thropology—structure and action, myth and history, form and process—and
proposed fresh analyses which, though making use of these binary opposites, do
so by altering the relationship between them. When employing the notion of
“mythical agency,” | have maintained the distinction becween myth and history
while rejecting a widely accepted conrrast framed in terms of passivity and activ-
ity (Fausto 2002a). Likewise, by emphasizing the pragmaric conditions through
which certain beliefs are actualized in particular historical situations, I have in-
sisted on their persisrence over the long term (Fausto 2002b). I now wish to
tackle these issues within a wider time frame, focusing on Guarani “religion,”
information on which extends back as far as the sixteenth century. My purpose is
to show how this religion was transformed and te examine the directions taken
in the process of becoming modern Guarani “religion.” My working hypothesis is
that contact with mission-based Christianity and the experiences of colonialism
led to a growing denial of cannibalism as a source of shamanic power and social
reproduction—a process | call “dejaguarization.” I also suggest that the eclips-
ing of cannibalism created space for the emergence of a new concept, love, that
acquired a central place in Guarani cosmology.

To pursue this hypothesis, 1 begin with a synopsis of the colonial situation

experienced by the Guarani in Paraguay. | thendiscussandcriticize the composite -

image produced by Guarani echnography via two procedures: firstly, a revision of
the history of the missions and, secondly, a structural analysis of the transf orma-
tions found in lacter-day Guarani and Amazonian cosmologies. I conclude with a
number of comparative observations concerning other processes of “dejaguariza-

tion” in Amazonia.

The Guarani during the Early Colonial History

The huge indigenous population inhabiting the Atlantic coast of South America

and the Rio de la Plata estuary in the sixteenth century came to be known asTupi-

Guarani. The term combines the names of its two constituent blocks: the Tupi,
who lived north of present-day Sio Paulo, and the Guarani, who extended south
as far as the Lagoa dos Patos and along the Parand, Paraguay, and Uruguay rivers.
Asceraining precisely when this distinction became consolidated in the literacure
is difficult, but it was already starting to take shape in colonial times (see Edel-

Cannibalism and Christianisy among the Guarani 77

weiss 1947, 1969). Nonetheless, local designations tended to predominate during
the sixteenth and seventeenth centuries: names such as Tamoio, Tupinambd, Tu-
piniquim, Tabajara for the Tupi and Carijé, ltatin, Tapé, Guarambarense for the
Guarani. Derived from the native word for “war” (Montoya 1876), it was the lac-
cer term, Guarani, that became the generic designation for the southern block.

The first contacts of the Guarani with Europeans date from the beginning of
the sixteenth century. The oldest inf ormation is the report produced by the Nor-
man captain Paulmier de Gonneville, who landed on the coast of Santa Catarina
in 1503 and remained there for six months, Until the mid-sixceenth century, che
Guarani lands and the Rio de la Plata basin served merely as an eastern route
ro the Andean mountains and their abundant mineral wealch. In 1524 the Por-
tuguese explorer Aleixo Garcia, escorted by the Guarani, succeeded in reaching
the Incan Empire from the Brazilian coast. News of his expedition stimulated
the Spaniards te explore the Rio de la Plata, founding Buenos Aires in 1536 and
Asuncidn the following year.

Colonization of the region gained impetus, though, only when it became clear
that the Andean mines had been monopolized by the conquistadors of Peru. In
1556 the encomienda system was established in Paraguay, designed to conrrol the
use of indigenous labor in the region surrounding Asuncién.® This system en-
tailed a rupture with the previously more volatile relations, regulated by alliance
and kinship, between the Guarani and the vastly outnumbered Spaniards {Necker
1979:31—32). Implantation of the encomiendas may well account for the escalation
in indigenous rebellions, already violently repressed since at least the beginning
of the 1540s.6

From the 1570s onward, these rebellions began to be expressed in a shamanic
and/or messianic idiom. The earliest records of these movements coincide with
the starr of missionary activity in Paraguay, an enterprise carried ouc by the Fran-
ciscans with the support of the governor Hetnando Arias de Saavedra, who saw
in the system of reducciones a solution to two problems: limiting the power of the
encomenderos and pacifying the Guarani.” The combination of military action
and Franciscan catechism—in a contexr of brutal demographic decline caused by
epidemics and warfare—paved the way for the installation of the Jesuit missions.
These flourished in the first decade of the seventeenth century and soon achieved
hegemonic control over missionary work in Paraguay, although they were severely
hit by slave hunters from Sao Paulo between 1628 and 1641. Several centers of
Jesuit activity were destroyed or abandoned during this period.

The 16405 witnessed the economic, spatial, and military reorganization of Par-
agL.my, which led to a stabilization in the reduction system (Monteiro 1992:493).
This sabilization did noc mean the isolation of the missions, though. ‘They re-
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mained linked, albeit in somewhat tense fashion, to both the colonial politico-
economic system and to the Amerindians who resisted reduction—the so-called
monteses or cadguara (forest dwellers). [n fact, these appellations encompassed a
wide variety of people. The monteses included refugees from uprisings, fugitives
from the encomienda system, and former neophytes from the missions, along-
side people and groups who had no experience of living with non-Amerindians.
Despite the constraints imposed by the encomienda system and the reduction
regime, the colonial situation was much more flexible than commonly imagined,
including in terms of the circulation of people and things. Indeed, the history
of the missions was always marked by large demographic fluctuations, whether
these comprised the silent and constant movements of indigenous individuals and
families or the intense migrations and epidemic crises that occurred at various
moments from the very outset of missionization.?

The demographic crisis and the concentration of the Guarani population in
the provincial and missionary villages had created uninhabited zones that af-
forded relative isolation to the monteses. However, the expansion in yerba mate
harvesting led to new incursions into these areas in search of fresh fields, leading
to contacts with supposedly isolated Guarani populations. The diversity in the
historical experiences of these monteses can be glimpsed in missionary reports.
For example, already in the eighteenth century, Jesuit priests established contact
with the Tarumaés “who had learned about the cruciferos (‘cross bearers, i.e., the
missionaries) through ‘hearsay’ and had adopted the “kurusi poy’ [the flower of
the cross]” (Susnik 1980:188). This indicates a prior history of relations with the
colonial religious universe. During the same period, the Jesuits made contact
with another Guarani people, the Mbaeverd, who supposedly showed no signs
of Christian influence, living as their ancestors had done and following their
shamans who, in the words of Father Dobrizhoffet, “arrogate to themselves full
power of warding and inflicting disease and death, of predicting future events, of
raising floods and tempests, {and] of transforming themselves into tigers” ({1784)
(970:63).

Cutting a long story short, around this time we start to observe a growing
cultural distinction between the monteses and other Guarani populations, com-
bined with a progressive merging of the Guarani inhabiting the provincial towns
and local missions, as well as a blending of these latter populations with the poor
mestizo population. This process was strengthened by the expulsion of the Jesuits
in the second half of the eighteenth century, which helped weaken the system of
reductions and accelerate the absorption of the native population into the sur-
rounding economy and society.” The end result was, on one hand, the forming
of a rural population that eventually became part of independent nation-states
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in the nineteenth century (Argentina, Bolivia, Paraguay, and Brazil) and, on the
other, an indigenous population recognized as Guarani, the subjects of anthro-
pological study in the twentieth century.

The Guarani and Their Ethnography

The first ethnography on the Guarani was published in Germany in 1914 by Curt
Nimuendaj. His work focused on Guarani groups living in the state of Sao
Paulo, although they had originally come from Mato Grosso do Sul. This popula-
tion began migrating eastward at the start of the nineteenth century, stirred by the
messianic hope of reaching ywy maraey, an expression that Nimuendaju translated
as the “Land-without-Evil,” a translation that achieved common acceptance in
the subsequent literature.” The migrations were led by shamans who announced
the imminent end of the world and called on people to follow them, amid chant-
ing and dancing, to a land of plenty with no disease or death, which was often
believed to lie overseas."

At the start of the twentieth century, the Apapocuva—TPeople of the Long Bow,
the self-designation used by the principal group studied by Nimuendajui—were
in permanent contact with national society. They had adopted a series of non-
indigenous traits, such as clothing and the use of crosses and Christian names,
but, according to the author, maintained a typically indigenous mythoreligious
conception of the universe, founded on the idea of an eventual (and recurrent)
cataclysm. As far as Nimuendaji was concerned, “Christian tendencies” were
entirely absent from the Apapocuva worldview since the key motifs of their reli-
gion were “archi-indigenous.” Its specificity lay in the theoretical elaboration and
practical productivity of these motifs, an outcome of the suffering inflicted on
the people over the preceding centuries (Nimuendaji 1987:131). This prompted
Nimuendaji’s comparison with crypto-Judaism: just as Heine became a Christian
in order to beleft in peace as a Jew, so the Apapocuva adopted the outward signs
of Christianity as a way of remaining inwardly Guarani (1987:27).

Nimuendajs book set out the main issues for Guarani ethnography over
the following decades, especially questions concerning the authenticity of their
contemporary religion. The latter topic reemerged during the 1950s in the work
of Egon Schaden, likewise an ethnologist of German extraction and an adher-
ent of acculeuration studies. Concerned with tracing the nontraditional aspects
of indigenous life, Schaden argued that Guarani religion had suffered prof ound
Christian influence but, rather than obliterating native culture, the assimilation
of new elements had accentuated “to an extreme certain key values of primitive
triba] doctrine, reinterpreting Christian teaching in light of these” (1969:105).
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This vague idea of historico-structural transformation remained unexplored in
Guarani ethnography over the 196os and 1970s. Instead, discussion focused on
cultural preservation and identity.” The key work from rhis period is Ayvu rapyea:
Textos miticos de los Mbyd-Guarani del Guaird, published by Ledén Cadogan in
1959. The book presents the Mbya of the Guaird as an isolated population that
had conserved, as Schaden wrires in the preface, “their traditions in their original
purity: that is, with no modification caused by Christian influence, whether at the
time of the Jesuit missions, or in more recent times” (1959:5). Among the narra-
tives collected and translated by Cadogan, it was the first set, entitled “Ne’e Pora
Tenonde” (The first beautiful words), that attracted the attention of most latet
scholars.

Presented as a secret and esoteric tradition to which the author succeeded in
gaining access only after years of working with rhe Mby4, “Ne’¢ Pora Tenonde”
describes the origin of the supreme divinity, the foundations of love and human
language, the creation of the first earth, and its subsequent destruction by the
universal flood. For Cadogan (1959:68—70), the flood closed the first part of the
“religieus annals of the Mby4,” their “most sacred chapters,” and what follows, he
argues, are no more than legends similar to those of other Amerindian peoples.

This passage from mystical religion to primitive mythology leads Cadogan to
ask whether this contrast indicates grafting or syncretism: “the prof ound religious
concepts,” he writes, and “the elevated language . . . of the chapters which make
up the first parc . . . could well have been extracted from the annals of a race
much more cultured than the Mbyd™ (1959:70). Burt he rejects this hypothesis,
proclaiming the uncorrupted authenticity of the “Ne’é Pora Tenonde” on the
basis that these First Beautiful Words were unknown to the whites and suppos-
edly preserved from missionary influence. We thus move from Nimuendaji’s
cryptopaganism, seen as a defense mechanism against national society, to a secrer
religion transmitted over the centuries in the depths of the forest.

This is the move that Pierre Clastres would ultimately achieve when he pub-
lished many of Cadogan’s texts in 1974, along with others collected by himself.
[n his introduction, Clastres characteristically collapses opposite poles of Western
thought into one single formulation as a way of undermining its srructu.re. Images
of purity succeed each other, but not of primitiveness. For the author, the Beauti-
ful Werds of Guarani religion, which still today “resonate within the most secret
part of the forest . . . presetved from all corruption” (1974:7-8), harbor a prof ound
metaphysics, comparable to the great traditions of reflexive thought. They express
a desire for superhumanity and immoruality, contemplating the world and its
misfortunes, and providing the apex to a religious universe that is “the substance
of Guarani society,” “its very source and the goal of the Guarani will to live” (8).
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This prof ound adhesion of the Guarani to their religion was, the author argues,
primarily a political fact—both a sign of resistance to the ethnocidal process of
conquest, and the result of an aurochthonous political crisis that predated Eu-
ropean colonization. Clastres postulates a growth in the power of Tupi-Guarani
chiefs and the emergence of chief doms around the end of the fifteenth century,
in turn provoking a wave of opposing religious movements stirred by the pro-
phetic discourse of the great shamans. Urging the people to abandon everything
and depart in search of the Land-without-Evil, these shamans, Clastres suggests,
catalyzed the desire of a society keen to retain its self-identity and prevent the
emergence of any irreversible political division."” European arrival in the Ameri-
cas, however, had an immediate impact on this process. Colonial violence and the
takeover of indigenous territories made large-scale migrations unviable. Hence,
“closed from praxis, the Guarani desire for eternity found its outlet in the elabora-
tion of the Word; it flowed to the side of logos” (1974:10).

Clastres’ hypothesis replied to the question that first puzzled Cadogan: What
was the origin of these Beautiful Words explaining the origin of our First and
Last Father (Nande Ru Pa-pa Tenonde), of Him who gave birth to Himselfin the
primordial darkness and who, through His wisdom, engendered human language
and love, even before creating the first earth, which He cteated only to destroy,
commanding another divinity to build it anew, but now suffused with sorrow?
Its origin, said Clastres, was Guarani religion folding in on itself, provoking the
replacement of mythology by metaphysics.

Thus the problem of conversion that haunted the seventeenth-century Jesu-
its was transformed into a twentieth-century anthropological problem of con-
tamination and identity. While ethnographic studies have correctly shown how
contemporary Guarani religion lacks a series of dichotomies typical of Christian
soreriology, it has tended to exclude any transformation whatsoever in favor of a
pure and impermeable nucleus of Guarani religiosity." This essentialism—already
expounded by Nimuendaji—was reinforced by the “discovery” of the Mbyi of

the Guairi, immediately depicted as the last representatives of an untouched
“Guarani-ness.”

Histories of Un-conversion

The conception of culture and rtradition underlying the ideas of purity and au-
thenticity in Guarani “religion” is difficult to sustain in light of contemporary
Amazonian ethnology. It is particularly difficult to match this conception with
SttUcturalist-inspired ethnographies, whose empbhasis on alterity and affinity pro-
vide a non-identity-centered formulation of indigenous societies and cosmolo-
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gies. How are we to reconcile this perspective—which has proved highly produc-
tive in ethnographic terms—with the portrayal of the Guarani as a people closed
in on themselves, resistant and impermeable to the otherness of the whites?

Thisimpermeability appears in stark contrast to what we read in sixteenth- and
seventeenth-century chronicles. Here we find numerous passages exemplifying
the complex appropriation and reworking of Christian symbols by Guarani chiefs
and shamans. As early as 1594, Father Alonzo Baranza mentions rebel movement
led by Indians claiming to be the pope or Jesus Christ (apud Meli2 1986:39). Thi
same themes surface in Barco de Centenera’s poem (1602) that recounts the revol
in 1579 of Guarambaré, commanded by Oberd, a messianic leader who claimed
to be the son of God, born of a virgin. The poem tells of a baptized Amerindian
who, having lived in a village subjected to the encomenderos, left it to preach
throughout the land, promising liberty to the natives and ordering them to sing
and dance. The most common of these chants was “Obera, obera, obera, pay
tupa, yandabe, hiye, hiye, hiye,” which can be rranslated as “Splendor, splendor,
splendor of the priest, God for us too, let us pray, let us pray, let us pray” (Melia
1986:36, 113).1¢ i

The Jesuit reductions provided the setting for various conflicts between priests
and Guarani, confrontations in which each side made use of the other’s weap-
ons."” In the case of priests, this was usually a ploy to curb a “magician™ or “sor-
cerer.” But in general the two sides converged, albeit equivocally, in terms of their:
imagery of the supernatural and the intervention of extrahuman powers in the
human lived world. Chiefs and shamans, for their part, were avid consumers 0!
Catholic rituals and liturgical objects, prompting accusations by the Jesuits 0
their “pretending to be priests.” Father Antdnio Ruiz de Montoya narrates how
the cacique Miguel Artiguaye, “donning a small cape made of beautiful feathers
and other adornments, simulated mass. He placed some towels upon a table and
on them a manioc pie and a vase, elaborately painted and flled with maize wine,
and, talking through his teeth, held many ceremonies™ ([1639] 1985:57).

Although these religious conflicts were often dissipated through threats and
derision, occasionally they escalated into actual violence. In 1628, for example,
after initially permitting missionaries to enter his lands, Negu, a Guarani cacique
and shaman, ordered them all to be killed. After their deaths, Negu, “to show he
was a priest, albeit a false one, donned the liturgical paraphernalia of the priest
and, thus attired, presented himself to the people. He summoned the children
before him and proceeded to eradicate, through barbaric ceremonies, the indel-
ible character which baptism had impressed upon their souls” (Montoya [1639]
1985:201—202). This “debaptism” seems 1o have been just as important an act t0
the Guarani as baptism was to the priests. They scraped the rongues of children
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who “had tasted the salt of the sapient spirit,” as well as their backs and necks to
“smudge the holy ointments,” and inverted the ritual, washing the children from
their feet up to their heads.

This use and abuse of Jesuit imagery indicates that, from the native point of
view, what was at stake was not a conflict between two “religions” in the sense of
two mutually exclusive orthodoxies or creeds (see Greer 2003)."* As Viveiros de
Castro {1993) has shown, the Tupi-guarani style of religiosity was opposed to any
kind of orthodoxy. Unlike the Catholic missionaries’ beliefin God and the Scrip-
wres, their faith in their shamans was entirely provisional, a credence based on
trial and error. Moreover, the reduction system did not consist of two watertight
worlds divided by an impermeable frontier; it formed a social network involving
not only the circulation of goods but also a constant Aow of reinterpreted signs.
The missionaries had no control over the meanings produced in their interactions
with natives: once placed in circulation, their ideas acquired autonomy (Grifhiths
1999:9). In fact, this process was already under way in the adapration of native
categories required in translating the catechism into indigenous languages—a
task that relied on the aid of bilingual informants and continued from one ritual
event to the next.

'The main problem for the Guarani was not how to return to a lost identity but
how to appropriate the powers that the Europeans, especially the priests, seemed
to possess.” And here the reworking of rituals and the use of sacerdotal cloth-
ing and liturgical objects played an equally crucial role. Such practices were not
simply disrespectful parodies of Christianity or artifices of the devil, as the Jesuits
thought. Nor were they mere subterfuges te conceal a pure “Guarani-ness,” as
Nimuendaji would conjecture centuries later. These objects and habits were like
the masks used in indigenous rituals to make a spirit present, or the jaguar skins
worn by shamans to metamorphose into the feline (Fausto 2003, 2004). At issue
was not representation in the dramatic sense but transformation. The intention
was to appropriate the special capacities that priests seemed to possess—an idea
that the missionaries reinforced by likewise attributing mystical powers to the
habit that went beyond its institutional function.?® Here we can take literally the
saying that the habit makes the monk.

Native appropriation of the imagery and power associated with the missionar-
tes rarely took the form of actual devouring, which was otherwise one of the clas-
stc Tupi-Guarani methods for capuuring external identities and subjectivities. The
Jesuits were not a favored target for anthropophagy. Much the opposite: eating
them seems to have been avoided, this fate being reserved for native neophytes
(see Montoya [1639] 1985:83, 165166, 235). Ar the start of the seventeenth cen-
tury, the martyrs of the Company of Jesus killed by the Guarani had their bodies
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dismembered and burned, insinuating it was necessary to reduce them to noth-
ingness in order to avoid shamanic vengeance and deny them the posthumous
immortality they had proclaimed in life. There is a notable similarity berween the
way in which the priests were killed and the way in which, in indigenous myths,
a demiurge is put to an end”—the diff erence being that, in the latter narratives,
the bodies of primordial shamans are indestructible, a sign of their power and
their immortality.?

Montoya’s account of the dialogue betsveen priests and their killers prior to
their execution suggests that immortality was one of the disputed issues, although
native and European conceprtions of it diverged ([1639] 1985:202—203, 234-235).
Faced with his imminent death, the missionary would affirm thar his captors
could kill his body but not his soul, for this was immortal. Concerned as much
with the soul as with the body (or maybe because they did not postulate this di-"
chotomy), the Guarani procecded to tear the victims apart before burning them.-
They separated their members, cut open the torso, and removed the heart. This
was the fate of Father Cristéviao de Mendoza, whose heart, “which burned with :
love for them,” was shot by “obstinate archers” who pronounced: “Ler us see if
your soul dies now” (Montoya [1639} 1985:234—235)-

If God Were a Jaguar

We do not know if the priests’ souls were immortal or not. But did their wordsand
deeds leave their trace in the religious discourse of the Guarani? As we have seen,
most ethnographers have answered this question with a simple denial, or have
appealed instead o the dichotomy betveen essence and appearance by asserting
that Guarani religion (culture) remained self-identical over time. Conceived as a
set of firmly interiorized and zealously protected beliefs, this religious essence was
identified as the core of Guarani existence and identity: an inner nucleus prevent=
ing them from dissolving into an amorphous state of syncretic indifference. But
here we must pause to ask whether transformation has to be denied in order ©
affirm the identity of a culture and hence its distinctiveness. Is it really necessary
to conflate the problem of individuation with the problem of the Same and the
Identical? And finally, “whar does it mean to remain the same through time?”
(Ricoeur 2000:98). From a structural point of view, duration over space and time
implies transformation, and the problem becomes one of recognizing the limit
beyond which a structure ceases to be itself. From a phenomenological point of
view, the question is, how can one become an other and still think of oneself as
the same? Let us leave this last question pending and turn first to the problem ©!
transformation at the structural level.
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"This question brings us © what | have dubbed “dejaguarization”: the negation
of cannibalism as the general condition of the cosmos and as a mechanism for
social reproduction. Contemporary Guarani cosmology is characterized by an
antichesis berween people and substances that are otherwise closely associated
among other Tupi-Guarani peoples, including the diametrical blood/tobaccoand
warrior/shaman oppositions. This disjunction is manifested in various areas of
Guarani thought, beginning with their concept of the person, where we encoun-
ter a dichotomy between two animating principles that can be roughly identified
asa "divine” soul and an “animal” soul.?* The first is normally called ayvu or 7e'e
and glossed as “word-soul.” Tts origin is divine and it falls to the shaman to deter-
mine its exact source during the naming ceremony. This he undertakes through
chants, quizzing the various divinities about the origin of the soul and its name
(Nimuendajt 1987:30).

This preformed heavenly soul is followed by another, gencrally called acygud,
aword that, Nimuendajts tells us (1987:33). derives from acy, meaning “pain” and
“lively, violent, vigorous.” Acygud is both what causes pain and something that is
vigorous. The literature betrays a fair degree of ambiguity in characterizing this
soul. Sometimes it appears as a regressive animal-soul responsible for sexual urges,
violent impulses, and the desire to eat meat. At other times it is identified as the
soul of a specific animal whose qualities determine the character of the person,
such that the a¢ygud of a butterfly will not pose the same threat as that of a jaguar.
Nonetheless, the jaguar seems to correspond to the ideal-type dominating the
symbolism of the acygud, and to become a jaguar is the fate of every human being
who fails to behave in a properly religious and generous fashion.

This dichotomy between distinct animating principles is expressed in two ex-
tceme configurations of the Guarani male person: on the one hand, the man who
allows himself to be dominated by the animal soul and the desire to eat raw meat,
and whose fate is to become a jaguar; on the other, the ascetic who dedicates
his life to achieving a state of maturity-perfection (zguyje) and whose fate is to
become immortal. As Héléne Clastres has shown (1975:113—134), this dichotomy
possesses both ethical and alimentary implications: the first is the selfish hunter,
who eats his prey in the forest so as to avoid sharing its meat; the second is the
generous hunter who hands over all of the game to his kin and abstains from
eating meat.** Vegetarianism is an essential condition—along with dancing and
chanting, accompanied by manioc beer drinking—for joining the gods. “Because
of this way of life,” the Apapocuva say of the great shamans, “their bodies became
light: the acygud . . . has been subjugated, while the gyvucué returned whence they
¢came: duting shamanic dances their souls left the earth and returned to Nandecy
[®ur Mother], Nand eryquey [Our Older Brother] or Tupa. At times, one found
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their dead bodies, at other times they ascended in their living body” (Nimuendaji
1987:62).

Tameness, generosity, avoidance of meat, participation in rituals—all these
should guide the conduct of a Guarani man so that his word-soul controls his
animal-soul. Finally, at death, these two components of the person are defini-
tively sundered. The ex-word-soul (ayvu-kwe) returns to the sky after a journey

lictered with obstacles, while the acygud becomes a dreaded specter, the anguéry.

This kind of posthumous duality is also found in various Tupi-Guarani groups
in Amazonia, but the Guarani case reveals a crucial permutation: the eclipsing of
cannibalism as a central operator associated with death and shamanism.

For the sake of comparison, we can take the Araweté case as an example. Here -

we also find a verticalized cosmology and an emphasis on shamanic relations with
divine beings. The Araweté postulate the existence of a single soul called 7, naming
both the vital principle and a person’s shadow. At death, this soul splits into two
components: a posthumous projection of the shadow (a specter known as t@'owe)
and a spirit (also referred to as i), which ascends to the sky. This spirit is then de-
voured and made immortal by the gods, whose epithet is “eaters of the raw”—that
is, jaguars. Araweté shamanism occupies precisely the mediatory space between
humans and these jaguar-gods (Castre 1992:90, 201-214).

Similar ideas are found among the Asurini of the Tocantins with, however, an
interesting twist. ‘They postulate the existence of a single soul during life known
as sunga, which is deposited in women by the divinity Mahira. As death ap-
proaches, it splits into a celestial aspect and a terrestrial one: the first joins Mahira

in Tupana, while the second becomes a specter known as asonga, a cognate of the -
Tupinambd anhanga, a cannibal spirit associated with the dead. The spirit that

ascends to Tupana ceases to be of any importance to the living, while the specter
remains earthbound and becomes an auxiliary spirit for dreamers, playing a key

role in the encounters between shamans and the celestial jaguar, the ultimate

source of all shamanic power (Andrade 1992:217~249).

In both cases—and despite these permutations—the jaguar-operator is posi-

tively associated with shamanism. Indeed, this is the case among most Amazonian
groups, where the most powerful shamans are those who have fearsome predarors
as their spirit familiars, eaters of blood and raw meat (see Fausto 20e2¢). But this
articulation has been severed in the case of the contemporary Guarani: the sha-
man is an anticannibal and the spirits who supply him with chants are either the
divine souls inhabiting the “country of the dead” or themselves divinities lacking

predarory traits. While initiating the anthropologist Miguel Alberto Bartolomé, -

the Chripd shaman Avd Nembiara asked him to remember the animal he had last
killed. He then described the vegetarian diet the anthropologist was to follow
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thereafter and advised Bartolomé w allow himself to be guided by love alonc
(Bartolomé 1977:103). Cannibalism as a model for a person’s relation with the
QOther seems to have been substituted by another relational form whose central
category is love (mborayhu).?®

The disjunction between shamanism and predation—as well as the exclusive
association of the first with an immortal, divine soul-—opened up the way for a
transformation in the Guarani notion of the person and the emergence of the
concept of the acygud: the jaguar-parr of the person, representing the Other of
the gods and the human desire for immortality. Thus acygud is what traps us in
this existence of misfortunes (¢¢ko achy) and prevents us from reaching the Land-
without-Evil (H. Clastres 1975:114). As constitutive alterity, the animal-soul must
be denied and controlled through a vegerarian diet, a particular aesthetic (witness
the productivity of the concepts of beauty and adornment), and through what
various authors, perhaps under the influence of Ignatius Loyola, have termed
spiritual exercises. The male ideal is not the warrior who captures an alien subjec-
tivity by killing his victim, thereby acquiring knowledge and creativity. Rather it
is the shaman who strips himself of his alterity in order to become divine in the
image of a god who is not a jaguar.

Maize Religion

Let us return to corporeal immortality, a condition that elides the experience of
death. As we have seen, this destiny is reserved for the great ascetics who achieve
maturity-perfection (aguyje) rather than for the killer. A Chiripd shaman explains
that “our ancestor left the living world without dying. . . . As a result, we must
not eat meat when we dance; wecan only eat the food that Nanderu [Our Father]
sent us” (Bartolomé 1977:87). But what is this food that Our Father left for us?

In the case of the Chiripd studied by Bartolomé, part of the answer can be
located in a mythical episode inserted into the sagaof the twins—a variation of a
myth found throughout South America, but one that, to my knowledge, has no
counterpart among the Amazonian Tupi-Guarani peoples. The Chiripd myth tells
us that every time Kuarahy—the sun, son of Nanderti Guazii (Our Great Father)
and the older of the twins---created/raised an animal, the Tupi-Guarani demon
Afang invented a way of hunting it. Here predation emerges not as an  priori
given, nor as a condition set down by the demiurge, but as an artifice employed
by his cannibalistic rival. The myth stresses the absolute disjunction between di-
vinity and predation. The shamans establish relations with nonpredatory divine
beings, whose pacificity contrasts with many of the spirit familiars of A mazonian
shamans.
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W hile meat should be avoided, other foods must be consumed. These include
white maize, the core clement of one of the main contemporary rituals: avari-
kyry, frequently glossed as “baptism of the white maize” but literally meaning
fermented maize drink. This is a beer festival, bur one very diff erent from those
practiced by the sixteenth-century Tupi-Guarani in the run-up to their cannibal
feasts, or those held by the Parakani as a means of acquiring the speed and agility
to track game. Rather than transform drinkers into agile and voracious predators,
Guarani maize beer makes them light enough to approach the divinities.

The Guarani feast is held 10 baptize the new crop of maize and resembles vari-
ous Amazonian rituals that aim to desubjectify animal prey to make them edible.
Maria Kaiowd, a Guarani woman, explains: “we need to love [the maize}, because
it is a child, we need to sing for it to ripen . . . so that when we eatiit . . . it doesn’
make our bellies swell or make us angry. We have to pray so as to prevent it from
killing us” (quoted in Chamorro 1995:91; see also Schaden 1954b:57).2¢ Maize is

for the Guarani—as game is for Amazonian peoples—a person, and it needs to

be shamanized to become safe for daily consumption. Eating it without praying

firse, failing to treat it with due love, would be tanramount to a form of cannibal-

1sm.

Although use is made of crosses, altars (mba'e marangaru), kneeling and even
mention in the songs of biblical figures like Noah, the crucial idea is that the
ritual represents the baptism of Jakaira, the divinity who created the second earth
after the flood—a function that other Guarani groups attribute to Kénxu Kiritu
(Schaden 1969:109, 110, 125). The ritual’s central theme is the renewal of the maize

and takes place at the end ofits period of ripening: this corresponds to the divinity’s -

departure. The body of the maize remains behind to be eaten, while its “master”
(avati jdra) leaves for the heavens, from where he returns with each new crop.

If we imagine this cycle to contain an echo of Christ’s saga and the maize 0
be his body, it is perhaps safe to assume blood corresponds to the “indigenous

wine” or maize beer. Indeed this appears to be the finction of the fermented

beverage, which causes drunkenness but makes the drinker well-behaved and
tame: precisely the opposite of Tupinambd beer and other substances—frequently
associated with the blood of victims and menstrual blood—which in Amazonian
rituals inspire a violent and creative energy in people (see Fausto 1999). For the
Kaiowd, maize contains a vital force called jasuka, which guarantees its conrinual
renewal. Paulito Kaiowd explains thisconcept: the beer “is the first juice of Jasuka.
. .. Jasuka is for us what the motor is for whites, with the difference that jasuka
is natural rather than ardificial. . . .
people are so rencwed by Jasuka that they no longer die, they remain new like a
child who has just had his lip pierced” (Chamorro 1995:99).

it serves to give us life and renew us. Some
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"The fermented drink also appears in another Kaiow4 ritual, the boy’s lip-pierc-
ing rite, also known as mitd ka'n, “the child’s drunkenness.” The purpose of the
ritual is to “cook” the boys to prevent them from becoming violent and angry
(Chamorro 1995:115). Those who fail to have their lips pierced stay raw and tend
to become either predators or prey, since they “smell more pleasant to the jaguar”
(Schaden 1954b:111). Prohibited to women, the ritual aims to induce a pacific
disposition rather than instill a predatory potency in the young—the goal of
Tupi-Guarani rites in the past, and of the initiation of boys among the Barasana
(see C. Hugh-Jones 1979) or the arutam quest among the Jivaro. By donning
ritual clothes and adornments, which likewise enter seclusion, the boys are said
to “become true son(s] of Tupa,” children “without evil” (maraney) (Chamorro
1995:111, 118).

The “boy’s drunkenness” ritual involves cooking and cooling the novices.
The feast “makes them cold” (emboroy) and prepares them to live according to
the nonviolent, “cold way of being” (reko r0¥), a theme developed in the prayer
chants:

My father cools our mutual body, bringing joy to the earth;
My father cools our mutual word, bringing joy to the earth;
My father cools anger, bringing joy to the earth.

{Chamorro 1995:115—116).”

Perhaps this idea of “cooling” was already present in the universe of the sev-
enteenth-century reductions, when Montoya compiled his Vocabulario y tesoro de
la lengua guarans, lustrating the entry for the word roi, “cold,” with the expres-
sions “Roi¢id hdpe ahaih(i Tipa” (I coolly love God) and “Cheracubo clie Tapa
raihlbari iroi imi” (I cool myself in God's love).

The Work of Forgetting

Let us now turn ro my second question, concerning the problem of transforma-
tion and temporality, which [ expressed in phenomenological terms as follows:
How can one be different and yet continue to think of oneself as the same? Or,
to adapt this question to our present topic: How did the Guarani make theirs a
religious discourse that bears the marks of an alien discourse? How can they truly
be the “sons of the Cross of the Good Word™

The religious universe of the Guarani is filled with symbols, ritual routines,
and figures derived from Catholicism. Various authors, Schaden in particular,
have dedicated themselves to identifying these elements. The cosmic sequence
of divinities commences with a supreme deity called Our Father (Nanderu) or
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Our Master (Nandejara) who gives birth to himself in the primordial darkness,
adorned with a crown of flowers from which emerges the primogenital bird, the
hummingbird, who later reappears as the messenger of the gods (Cadogan 1959:14;

P. Clastres 197 4:18; Bartolomé 1977:105). In the Apapocuva version, Nanderuvugu

emerges amid the darkness and finds himself alone save for his antithesis, the
Eternal Bats, cannibal beings who fight endlessly among themselves. In his chest
he carries the sun (Nimuendaju 1987:143), the resplendent heart that permeates
Guarani religious imagery and can probably be traced back to the cult of the
Sacred Heart.”® The Chiripd say that when someone reaches the state of perfec-
tion (aguyje), when he is dry and incorruptible (kandire), “Hames [cmergc] from
his chest as evidence that his heart is ifluminated by divine wisdom” (Bartolomé
1977:84—8s). This is the same wisdom that enabled Namandu Ru Eté to produce
the light of the lame out of himself and create the foundations of both human
language (ayvu rapyta) and love (mborayi rapyta) (Cadogan 1959:19-20).
Turning to the saga of the twins that, according to Cadogan, inaugurates the
second part of the “religieus annals” of the Mbyi of the Guaird, we find that the
main protagonist is Kuarahy, the Sun, the older brother of the Moon. Among the
Mbyi of other regions, Kuarahy is conflated with Kétxu Kiritu and with Kerxuita,
personae frequently identified with each other.?? The Mbyé of Chapecé say that

after the first earth was destroyed by the flood, Kétxu Kiritu re-created the world

(Schaden 196 4:109, 123)—a world once again about to end since the cross hold-

ing it up will soon give way. The gods will then come with “ponchito, chiripd and

tembetd of destroying fire . . . [and] all the earth will burn” (Chamorro 1995:63)-

There will be a new flood. "Then the gods will change their fiery clothes for cold

clothes (ro%) and prepare a new earth, perfect and eternal, “that nothing petty
could ever change” (P. Clasrres 197 4:140).

The version of the twins saga found among the Guaird Mby4 reveals an im-
portant transformation. This Pan-American myth recounts the adventures of twe
brothers—sons of the same mother but different fathers. Among the Tupi-Gua-
rani, the elder brother is the son of the demiurge Maira and represents shaman-
ism and immortality, while the younger is the son of Opossum, symbol of death
and decay. In the First Beautiful Words, however, the Sun creates the Moon from
himself after the jaguars kill his mother. He makes a companion, whom he calls
brother, but denies they are twins since they did not share the same uterus.*
Perhaps we can extract a more general observation here, bearing in mind tha,
according to Lévi-Strauss, the myth of the twins deals with the impossibility of
a perfect identity and expresses the “opening toward the Other” (1991:16) typical
of Amerindian cosmologies. Perhaps the Guarani have been drifting toward this
identity-based temptation, this “self-folding” (pli sur soi-méme) mentioned by
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Pierre Clastres. If so, wasn't he right, except for the fact that the Beautiful Words
were not “sheltered from all stain™?

Despite all the marks of an alien discourse and these multiple signs of trans-
formation, the Guarani were not led to think of themselves as others, for they
made this alterity entirely their own. This meant forgetting the process through
which they appropriated and transformed an alterity that simultaneously trans-
formed them. But how do we define this other form of forgetting? [s it simply a
failure to remember typical of a society withouthistory and without writing—an
unfortunate pathos that blocks any conscious recognition of the fact that human
acrivity is a making that unfolds over time? Or are we faced with an active-pas-
sive phenomenon that implies a specific mechanism for producing a sociocultural
world and a collective memory?

Analyzing a similar processamong the Yanesha, Santos-Granero in this volume
suggests that such a mechanism results from a combination of mimesis and for-
getting, which works to revert or neutralize relational asymmetries by appropriat-
ing the power of the other as if this had always been one’s own. Extending this
idea, perhaps we can see in this process, as Severi (2000) suggests, a paradoxical
mode of social memory, one capable of simultaneously obliterating and record-
ing a traumatic histery in an imagetic and ritual form. This may explain the
sadness that the Guarani say pervades maize baptism, an emotional tene difficult
to understand within the more general context of Amazonian rituals, frequently
translated by Amerindians themselves as fiestas.*

Appropriation and forgetting haunted the sixteenth-century Jesuits. For them,
the difficulty in converting the Tupi-Guarani lay in the fact that their memory
and will were incapable of retaining God’s word. Theyavidly consumed the Good
News, only to forget everything soon afterward. As Viveiros de Castre suggests,
“the problem is thus one of determining the meaning of this blend of open-
ness and stubbornness, docility and inconstancy, enthusiasm and indifference
with which the Tupinambi received the Good News—ene of understanding the
meaning of this “weak memory” and “defective will” of the Indians, comprehend-
ing this modality of believing without faith, fathoming the object of this obscure
desire of being the Other, but in their own terms” (1993:371).

While this blend was a structural feature of the relationship berween Tupi-
Guarani peoples and whites, the historical situation also favored such mixture.
Epidemics, forced migrations, the collapse of social networks, mestizd je, and new
interethnic contexts in which people of different origins were brought together—
all of these factors disrupted the tradirional networks of cultural transmission,
While simultaneously expanding the possibility of cultural reinventions. The very
discontinuity of the colonial process—which alternarely advanced into indigenous
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territories and withdrew from them, either attraccing or repulsing indigenous
populations, in response to economic cycles and political variations—strength-
ened the work of forgetting.>? This dynamic flow and counterflow allowed native
societies a degree of autonomy in reelaborating and re-creating contents produced
and circulated during periods or within regions of denser interethnic interaction
(see S. Hugh-Jones1996:52—53, for example). Rarely documented, these facts have
tended to remain overlooked. Ethnohistory has focused its attention on those
moments when the world system expanded and on those areas were there was a
continuous interaction between whites and Amerindians. This creates the false
impression that indigenous history is history only within this relationship and
that only two ways of conceiving this history therefore exist: either a gradualand
inexorable imposition of an external dominant model (in which case indigenous
history is simply the history produced by others), or the repetition of the Same
against the alterity of history (in which case indigenous history is merely an af-
firmation of the identical, irrespective of the passage of rime).

Conclusion

In order to found a new ethic of love (méborayhu)—which was probably buile

on native concepts of generosity and reciprocity, and nurtured by the “love thy

neighbor” ethic of the Christiari message—the Guarani concealed the footprints
of the jaguar. They either turned the jaguar into pure negativity or shrouded it
in silence. Although the shaman-ascetic’s zoomorphic stool (apyka) frequently
represents the feline, the head is nonetheless absent, for “one should neither see
nor recognize the jaguar, nor even say its name” (H. Clastres 1975:133).
Indigenous people living in the missions were taught to imitate the pathos
of Christ (and the priests) while simultaneously refraining from any attempt to
appropriate the agency of the jaguar. As Guillermo Wilde notes, the Jesuits’ an-
nual reports (cartas anuas) reveal a recurrent association between “forest tigers,”
sorcerers, and the devil. For the]Jesuits, this was all the same battle. God-made-as-
man subverted the predatory logic of indigenous ontologies (Castro 1993; Fausto
20e1): the divine pole became the pole of passive prey, a role played out in each
act of communion.? Moving from the enemy eaten publicly in the central plaza
to the divinity devoured in the mass involved a profound shift, unleashing a series
of tiansformations. This explains the notable absence of blood in Guarani rituals
and cosmologies, a symbol ascentral to indigenous cultures as it is to Christianity.
The blood of Jesus—rtoken of a sacrifice that the missionaries yearned to emu-
late through marryrdom-—could not be appropriated. The ethic of tameness and
ascetic shamanism implied a new combination of three basic substances: blood,
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beer, and tobacco. The Guarani assimilated the last two and negated the first. It
is no accident that Jakaira, the owner of rhe maize used ro make beer, is also the
creator of tobacco, a substance meant to protect humans from misf ortune.

This process of transf ormation was neither random nor amorphous, as might
be imagined. Although unfolding in a context of sociodemographic crisis, these
appropriations and reappropriations, interpretations and reinterpretations, did
notjust evolve into an array of disparate cosmologies. Much the opposite: today
we can speak of a contemporary Guarani cosmology and recognize versions of
one and the same structure through its variations. We can also identify various
Christian motifs that have been particularly productive, like the concept of love.
As Montoya would say, the missionaries conquered the Amerindians, “with love
and gifts” ([1639) 1985:208)—accompanied, of course, by the armed interference
of the Spaniards and converted Amerindians.?* But we should not overlook the
love of the devoted missionary who, as he is executed, asks of his killers: “sons,
why do you kill me?” (200). The imperative of love had a longer-lasting impact
on Guarani thought than the threat of punishment and hell, a response similarly
found among the Yanesha described by Santos-Granero (1991 and this volume).

This does not imply the disappearance of all figures of devoration, but most
likely the channeling of cannibalism into magical forms of aggression and sorcery.
A “religion oflove” may be accompanied by extreme levels of violence, as we can
see in the Yanesha complex of child sorcery accusations and executions (San-
tos-Granero 2002), or in the eruption of factional conflicts among the Kaiowa-
Nandeva at the beginning of the twentieth century, which led to the dissolution
of political unities and the death of many people accused of witchcraft (Mura,
2000).

Be that as it may, I would argue that, in the Guarani case at least, we observe a
replacement of familiarizing predation as the hegemonic scheme of relating with
others by love as the basis of power and religion. And here we can seea real shift in
point of view: persons and collectivities are no longer perceived to be constituted
through an identification with the predator position but, on the contrary, with
the position of familiarized prey. Such perspectival inversion may serve asa form
of resistance in contexts of great asymmetry of power, as Rival (1998, 2002) and
Bonilla (2005) have similarly argued **

Bur what breach allowed the Christian message of universal love, peace, and
brotherhood among human beings to penetrate into the indigenous lived world?
It appears to have resonated precisely where predation is projected onto social
relations among kin—where an ethic of reciprocity and generosity is continually
assailed by cannibalism as an essential mechanism for social reproduction. The
qQuestion is: How can predation of the outside be prevented from becoming the
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measure for relationships on the inside? How can one be a jaguar without eating
one’s own kin?> Wherever this paradox was acutely posed, we can obsetve a series

of transf ormations in the notion of the person, in the diet, and in ritual practices, -
These did not always result from Christian influence or even from the presence -

of Europeans—at least not directly. In the case of the upper Xingu, for example,
this appears to be the product of an Arawak cultural base and a historical neces-
sity to absorb peoples with distinct linguistic and ethnic origins in the wake
of the territorial pressure caused by the European Conquest (see Heckenberger
2001, 2005; Franchetto and Heckenberger 2001; Fauwsto et al., forthcoming). In
the case of the upper Rio Negro, on the other hand, the diminution in the space

of predation involves a long history of contact with colonial agents followed by -

periods of isolation, likewise in a context of accommodation between diff erent
ethnic groups (S. Hugh-Jones 1994, 1996:145; Wright 1998).

Although { shall have to develop these points another time, I wish to conclude

with an observation concerning what Stephen Hugh-Jones (1994) has called “dual

shamanism”—that is, the distinction between two types of religious specialists,
who occupy complementary poles of Amazonian shamanism. The disjunction [ -

discussed in relation to the Guarani has been emerging as a constitutive element
of the shamanism of upper Rio Negro peoples from at least the nineteenth cen-
tury, actualized in the figures of the payé (the jaguar-shaman: morally ambigu-
ous, concerned with relations with the outside, and associated with hunting and

warfare) and the -4ubu (the divinity-shaman: pacific and generous, concerned i

with relations with the ancestors, and associated with collective rites of passage
and the baptism of first fruics).

In contrast to the Guarani case, this dichotomy implies the complementarity
of shamanic functions rather than the negation of one of the poles. Nonetheless,

we can observe the progressive decline of the jaguar-shaman in the upper Rio
Negro, after a flourishing during the messianic movements that spread through-
out the region from 1857 onward. According to Hugh-Jones, the leaders of these '

movements, the “pajés of the cross,” were people who had some contact with
national society and who blended jaguar-shamanism with Christian elements.
Following the decline in propherism and the eff ective installation of new Carholic
missions in the region by the beginning of the twentieth century, we witness a
growing rejection of jaguar-shamans, whose position was associated with both
warfare and hunting (1996:145).

The sixteenrh- and seventeenth-century Guarani shamans who led large or
small revolts againse the colonial system were, evidence suggests, warriors and jag-
uars too: they sang and danced, drank beer, prophesied, favored hunting and war-
fare, and may well have continued to eat human flesh. Perhaps like the Santidades

|

Cannibalism and Christianity among the Guarani 95

of the sixteenth century, they also continued to wish that the invading Europeans
could be converted into game so they could eat them (Monteiro 1999:1012). All
of them were ultimately defeated through violent repression, missionary activ-
ity, epidemics, internal rivalry, or growing disbelief. The contemporary shamans,
perhaps “closed off from #is praxis,” founded their action and authority upon an-
othersource, love (mboraybu), and another practice, asceticism. As a result, today
they are able to reprimand whites for not possessing what the shamans were once
told they lacked: “if this world is going badly and heading toward destruction,”
said #anderu Fernando Taper to the anthropologist Egon Schaden (1969:1:8), “it
is because civilized people are not very religious.”
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Notes

1. Today the Guarani number approximately 125,000 people. They are divided into
feur major blocks: the Kaiowa or Pai-Tavitcrd, with about 30,000 individuals living in
Brazil and Paraguay; the Mbyd, with abouc 20,000 distributed along the Brazilian coast,
in Paraguay, and in Argentina; the Chirip:i or Nandeva, whose 15,000 people live in Bra-
zil and Paraguay; and finally the Chiriguano, most of whose population of 60,000 live
in Bolivia (Assis and Garlet 2004). 1 do not deal with the Chiriguano case in this essay,
and hardly take into consideration the internal differences among the Guarani peoples. 1
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hope to overcome these shortcomings in a future work. The opening quote is taken from

Chamorro 1995:35; I changed the translation of arz from “universe” to “time.”
2. The idea that the Guarani were more susceptible to catechism than the Tupi began
to circulate among the Jesuits in Brazil around the 1550s, especially in Sao Paulo where

the border zone between these two large Tupi-Guarani blocks was located (Monteiro

1992:487). As Liduardo Viveiros de Castro suggests (1993:419), there was a large degree of

idealization in this judgment.

3. A common mistake is to take the ethnological literature relating to the Guarani as

a descriprion of the Guarani pre-Conquest and, therefore, as a ground zero providing the
basis for measuring post-Conquest transformations. This ethnographic projection onto

the historical past creates a vicious circle in which later facts end up explaining earlier

facts; see, for example, Bailey’s characterization of pre-mission Guarani (1999:148-150)
as well as Ganson’s portrayal of Guarani culture (200312-24). Another common error
|

is to collapse the sparial and temporal, as when a Tupi migration begun on the coast of

Pernambuco in the mid-sixteenth century is used as evidence of the originary nature of
the search for the Land-without-Evil by the Guarani, which was observed only from the
nineteenth century onward.

4. Hence, I fail to distinguish with due care the different ethnographical and histori-

cal situations involving the distinct Guarani groups. Furthermore, I limit myself to the

hegemonic view of shamans and religion, though I suspect that there is much more to

be said about contemporary shamanism in relation to accusations of sorcery and magical
violence; see, for instance, Mura, 2006, on the Kaiow4 and Lowrey 2003 on the Guarani-
speaking Izocefio of Bolivia.

5. The system assigned the entire Guarani population living within a 250-kilometer
radius of Asuncién to some three hundred Spaniards, called encomenderos, who had the
right to demand services from them (Necker 1979:31).

6. On Guarani resistance, see, among others, Susnik 1965:215-228; 1980:164—172}
Necker 1979; Melia 1986:31—41; Ripodas Ardanaz 1987; Roulet 1993.

7. Reduccion (henceforth “reduction”) was the term applied to designate the mission’s

physical location and its fiunction, since the missionaries were said to “reduce” the Indi-
ans to “civit and political life” (Montoya [1639] 1985:34). At the start of the seventeenth
century, new legislation regulating the relations between natives and non-natives helped
strengthen the power of the religious orders and restrict the activity of the encomenderos.
Of particular importance are the Ordinances of Alfaro, published in 1611, which ended
up codifying these relations for much of the colonial period (see Necker 1979:118 et pas-
sim).

8. In the eighreenth century, large oscillations occurred between 1715 and 1720, and
between 1735 and 1740, as well as after the Madrid Treaty (1750) and the so-called Guarani
war (1754—56) (Ganson 2003:108-112).

9. Thirty years after their expulsion, the population of the thirty Jesuit missions in the
Parand-Paraguay basin, which amounted to almost 90,000 people in 1768, had collapsed
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to half that number. This depopulation resulted from the combined effect of epidemics
and migrations. Many Guarani headed to the towns, while some found work in the coun-
wryside. They temporarily or definitively entered the local economy as unskilled workers,
cowboys, artisans, bakers, and the like (Ganson 2003:125-136). Others—about whom we
know very little—returned to the forest, becoming monteses once more. For a description
of the social transformarions in the wake of the expulsion of the Jesuits, see Wilde 2003a,
chap. 5.

10. This is how Nimuendaj(i explains his translation: “. . . Land Without Evil, Yoy
mardey. Mari is a word no longer used in the Apapociva dialect; in ancient Guarani it
means ‘disease,’ ‘evil,’ ‘slander,” ‘mourning-sadness, etc. Y#y means ‘land,’ and ey is the

”

negation ‘without™ (1987:38). Melii (1986:106) suggests that the meaning of yu:y maraney
in the seventeenth century was the one given by Montoya (1876), “intact land,” and that
it acquired a religious connoration only in the nineteenth century when the migrations
studied by Nimuendajiitook place (Melia 1990:45; see also Noelli 1999 and Pompa 2000).
It isalso important to note that the term marane’y was an extremely producrive concept in
the missions, designating the virginity of Nandesy (Our Mother), the chastity of priests,
purity, and the absence of sin. In Parakani we find the cognate -ma»on y ym, which appears
in warfare narratives and means “not injured,” “untouched.”

11. Some Mbyi groups identified this place as the Land of the Ketxuita, or Keexu
K'ritu (Schaden 1969:125). Schaden relates the tragicomic episode involving the Mby4 of
the coast of Sao Paulo who, in the 1940s, met with Brazil’s president of the republic “in
the hope of obtaining tickets to travel by sea to Portugal, which they believed to be closer
to paradise” (1954b:178). In vain. Instead they were transferred to the village of Pancas,
which, ironically enough, lay in the state of Espirito Santo (Holy Spirit).

12. 'This is due to various factors, some of them internal to anthropology;, others ex-
ternal. In the 1940s and 19505, we can observe—at least in Brazil—higher value being
attributed to the notions of tradition and cultural preservation, which led to important
changes in the indigenist policies of the Brazilian state.

13. An analysis of Pierre Clastres’ hypotheses, which was based on scarce historical and
archaeological evidence, lies beyond my present scope.

14. It would be interesting to analyze how this ideal of resistance, identity, and spiri-
tuality approximated the views of the new Christian missionary tradition (post—Vatican
1) to the ethnology of Guarani peoples. This tradition took the Guarani to be a privileged
expression of Auman religiosity (if we take seriously the Christian theory of the divine soul,
religiosity is necessarily internal to every human being and anterior to the Gospel). The
centradiction inherent in this tolerant posture is that it cannot deny the unique and true
character of the Christian Revelation without also denying the institution itself. Another
kind of “tolerant” posture has recently appeared in evangelical missionary work. ‘The Fale
network of evangelical organizations nowadays campaigns in favor of the “religious free-
dem of indigenous peoples” as part of the “right to free choice” (see www.fale.org.br). In
encofirs pamphlets we can read, alongside phrases by indigenous pastors, a declaration by
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Marcolino da Silva, identified as a “Guarani shaman™: “| replied [to a pastorwho appeared
in my village]: No, I'm sorry. You can take yourBible and your car and leave. . . . I have
my own religion . . . and I cannot swap my religion for another one.” Plus ¢a change, plus
cest la méme chose: the Guarani continue to be the only Indians in the South American
lowlands to whom Christian churches (and some ethnologists) like to attribute a wue
religion.

15. See, however, Anne-Christine Taylor’s analysis in this volume of the two diffetent
regimes of relating to the outside found among the Jivaro.

16. It is important to note the presence of mestizos among the followers of @beri. Mes-
tizos and Amerindians with experience in the reductions had a noteworthy participation
in various “messianic” movements, suggesting that they occupied an important mediatory
position in the circulation and digestion of new ideas (see Hugh-Jones 1996:53). Examples
include the figure of Juan Santos Arahuallpa, who commanded the uprising of the pre-
Andean Arawakan groups in the eighteenth century (Santos-Granero 1993), and Venancio
Cristo and his successors who made themselves into prophets among the Baniwa in the
nineteenth century (Wright and Hill 1986). See also Vainfa's analysis (1995) of the San-
tidade do Jaguaripe, which emerged in the Recdncavo of Bahia in the 1580s, and whose
imagery appears to have been gestated in the Jesuit missions.

17. This is a phenomenon observable throughout the New World, since the conver-
gence between the functions of missionaries and of shamans inevitably led to rivalry. As
Gruzinski (1974) has pointed out, whenever a priest sought to show his superiority over
the shaman as a religious specialist, he admitted to confronting him in his own field and,
therefore, facilitated his incorporation into the native cosmology. The Jesuits, in particu-
lar, knew how to make use of this convergence, in both South America (Hauhert 1966;
Fausto 1992; Castro 1993) and North Ainerica (Griffiths 1999:15-18; Steckley 1992).

18. The Amerindians did not show themselves to be resistant to matters of faith, but
rather to matters of custom. In the seventeenth century the greatest impediment to con-

version, at east in the eyes of Montoya, was no longer anthropophagy but polygamy, par-

ticularly thac of “chiefs.” The Spanish Crown recognized the chiefs’ special stats, giving
them titles and the staff of office, exempting them from obligatory services to the Crown
and the encomenderos, and entrusting them with the organization of the encomienda sys-
tem at the local level (see Ganson 2003:57—68 on the cabildo system). In the reductions,
frequently excluded from the nerwork of encomiendas, the priests conquered local leaders

hy means of “gifts of litcle value” (Montoya [1639] 1985:197), but demanded that they

take only one woman in legitimate matrimony. It was not rare for the chiefs to rebel and
mobilize not only treeps but also shamans (actually, many caciques were also shamans)-
19. As Wilde points our, this appropriation had a paradoxical eff ect in the eighteenth-
century missionary context, when it secved as a “potent means of symbolic absorption into
the dominant society” in conditions of subordination (2003b:2t8). Here Wilde is referring
to the staffs and other insignia of office conferred on the indigenous cabildanies by the
Jesuir priests. Icis difficult to ascertain whether symbols of power existed among the Gua-
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rani before the European Conquest. We know for sure, though, thatthe “staffs of power”
had a considerable impact on Guarani religion, appearing for example at the beginning
of the Beautifil Words, where Nanderu is said to carry the “insignia rods” (yuyra) in
his hands (Caddgan 1959:14). The chirz (crosses and insignia rods) of the contemporary
Kaiowd can be traced back to the same context. The assistants of current Kaiowd shamans,
who must protect the chiru, are called yuyraija, the “rod owners,” just like those who oc-
cupied the position of bailiff in the missions (Mura 2004; Wilde 2003b:220).

20. In his Cronica Franciscana de las Provincias de Pers, Diego de Cordova Salinas tells
of a Spaniard who, on seeing his expedi tion surrounded by fire on the pampas, made use
of Father Bolaros’s robe to calm the flames, leading the fire to reeognize “la virtud que
Dios habia puesto en él y, prestando a su poder obediencia, se apagé todo, dejando a los
circunsrantes tan maravillados como tiernos, de ver el respcto que el fuego tuvo al manto”
([1651] @pud Necker 1979:49).

21. In a Guarani version of the saga of the twins, for example, the grand mother-jaguar
tries in vain to roast them but is incapable of destroying their bodies, and ends up raising
them as pets (Cadogan 1959:73-74). Likewise, in the Gé myth of Auké, the protagonist
becomes white after being incinerated by his maternal uncle, who had already tried to kill
him many times because of his constant meramorphoses (Nimuendaji 1946:245—246).

22. Montoya appears to believe that something similar occurred to the bodies of the
martyts of the Church (even though they died): when the Guarani killed Fathers Afonso
and Roque, “so as to eliminate all traces of the martyrs, they made a great fire, in which
thev threw the two bodies and the heart of Father Roque. This, however, remained whole,
the fire of charity winning over the flames which burned from the material log, the purity
of that hcart remaining as gold purified in the fire, that heart which is today keptin Rome
with the same arrow that pierced it” (Montoya [1639} 1985:203). Father Roque’s bones
were kept at the Concepcion Mission. @n the eve of the Guarani War, which followed
the Treaty of Madrid (1750), a group of seventy armed Indians headed there in order to
ask for his protection (Ganson 2003:95). @n the importance of Father Roque as a Gua-
rani symbol of the alliance between Jesuits and the Indians in the teductions, see Wilde
2003b:98—99.

23. Important variations exist among the various Guarani subgroups. Here I use the
Mbyi data, recorded by Nimuendaji at the start of the twentieth cencury.

24. With the exception of the meat of the white-lipped peccary, an animal designated
as “the fine pet” of the divinities (sec H. Clastres 1975:127; Ladeira 1992; Larricq 1993).

25. I lack the dara to carry out an in-depth analysis of this category among the con-
temporary Guarani. | am unaware of any dense phenomenological description of this
affectin the licerature. Montoya used the term in the seventeenth century to translate the
Christian notion of the loving God and God’s love into Guarani. Cadogan translates it in
the Beautiful Words as “love (those near to you).” Pierre Clastres corrects him, suggesting
thac the original meaning of mborayhu was “ibal solidarity” (1974:27). Héléne Clastres
prefers “reciprocity” (1975:16). It would be interesting to look for evidence of the appro-
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priation/transf ormation of the concept of love in the historical records, focusing not only
on the repressive and pedagogical practices of missionaries burt also on the ambivalences
and anxieties lived by indigenous peoples. Such experiences may be inscribed in bas-relief

in the less edifying chronicles and the description of particular cases.

26. The prayer is a dance-chant performed under the auspices of a shaman, a Aanderu,

It describes the cyclical process of maize renewal, which ripens but never dies, adorns
itself with “liturgical” clothes and feathers, and makes itself into seed again (Chamorro
1995:79—81).

27. “Che ru ojoeté emboro’y embohory ywy / Che ru ofiofie’¢ emboro’y emborohy
ywy / Che ru piraguii emboro’y embohory ywy” | have altered the translation slightly.

On cooling and warming in the context of producing the rod-insignias (chiru), see Mura

2004.

28. The cult of the Sacred Heart—whose iconography typically involves depiction of
the organ on the chest or in the hands of Jesus, from where it emits rays of light in all
directions—dates from the end of the seventeenth century, following Jesus’s appearances
t Saint Maria Margarita Alacoque. The Sacred Heart is strongly associated with the
Catholic notion of love. In his appearances, Jesus told the future saint: “This is the Heart
which so loved man; which spared nothing of itself in showing them its love until it was
finally expended and consumed. And in recognition I receive from most of them nathing
but ingratitude through the contemprt, irreverence, sacrilege, and coldness that they have
for me in this Sacrament of love” (Carolicismo, July 2004. www.catolicismo.com.br). We
know thart the iconography of the Sacred Heart was adopred by Jesuits in the eighteenth
century; the Chapel of the Sacred Heart in the church of Saint Ignatius in Rome dates
from this period. We also know that nine hundred engravings of Jesus’s heart were sent to
Argentina and Paraguay in 1744 in a single ship (Bailey 1999:164).

29. Other versions suggest that the Kerxuita was not a god, bur a Guarani frem Para-
guay who had reached a state of maturity-perfection (Schaden 1969:109).

30. One of Cadogan’s informants explained this absence of rwinness in the myth by

saying that the birth of ewins is a divine punishment on the couple: “the young indian
who revealed the belief told me that it would be a great inconsistency for the Mby4 to
worship twin gods, if they themselves believed twins to be an incarnation of the devil and
did away wich them at birth” (Cadogan 1959:7@-71).

3t. A Guarani man said ro Chamorro, “Those who are not Kaiowd think that che jerasy
is all feasting and happiness, but the jerosy is pure sadness!” (1995:94).

32. A two-sided forgetting, by the way, since it also enabled whites (including anthre-
pologists) to “rediscover” populations who very often had already been under missionary
infuence, traded with the colonizers or resisted them centuries earlier. The rubber boom
that swept Amazonia after the 1860s was one of these key moments of “redi'scoveries,” and
left us with many of the ethnic designations that today make up the ethnographic map
of the region.

33. | thank Wilde for personal communication about the cartas anuas. On the use of
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images of Christ and martyrs in the South American Jesuit missions as a way of “incit-
ingpat/mf," see Bailey 1999:147; 167-169. On the active-passive makeup of relations and
persons in Amerindian ontologies, see Fausto 2002¢.

34. Epidemics also played an important role here. Missionaries exploited the idea of
divine punishment, associating it with the diseases (Montoya [1639] 1985:2#8). Since those
born and raised in the reductions were probably less susceptible to Western diseases than
the unreduced population, it is possible that epidemics claimed more victims among
resistant souls: “Ihe other delinquents, the pestilence exiled from thislife. . . . It was very
visible that the pestilence claimed victims only among them, for it forgor the remaining
populations, who kept their health and life” (191).

35. Bonilla shows how the Paumari of Western Amazonia tried co control nonindig-
enous predation by identifying themselves as “familiarized prey,” that is, as clients adopted

by “good patrons.”
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Animal Masters and the Ecological Embedding

of History among the Avila Runa of Ecuador

Eduardo O. Kehn

The Runa, Quichua (Quechua)-speakers from the village of Avila in Ecuador’s

upper Amazon, interact with nonhuman realms in a variety of ways. Through a
creative use of language that accentuates particular semioric modalities, they cap-
ture sensations and qualities of rhe biotic world, thereby creating vivid simulations
of forest experience in such a way that signs become thoroughly entangled with
materiality (Kohn 2005). In other contexts their concern is the challenges that
ensue when treating forest animals as “persons,” who possess their own intentions,
motivations, and subjective perspectives (Kehn, n.d., chap. 2). But in such marters
as success in the hunt, danger in distant forests, and the realm of the afterlife, the
Runa’s interest turns especially to who controls the animals, processes, and events
of the forest. This question is a decidedly sociological one, and its answer requires
understanding Runa interactions with forest beings within a social context that
extends spatially beyond the local community and temporally beyond the present
to include the regionwide legacy of a long colonial history. This chapter, then,
focuses on those beings that exert contrel over the forest as a way to understand
how interaction with them reflects the impact of history, Runa notions of historic-
ity, and the diverse ways in which multiple temporalities come to be embedded in
ecological practice. Describing these intersections is an important aspect of a his-
torical ecology (see Crumley 1994) in that it recognizes how history both is visible
in landscape and structures the possibilities for interaction with that landscape.
Whereas rhe Runa live “above” (jahuata), these beings who control the forests
and the animals that inhabit it live “inside” (ucuza). The Runa call these the forest
lords (sacha curaga), game animal lords (aicha curaga), or, more commonly, sim-
ply the forest beings (sachagunia), the lords (curagaguna), or the bosses (amuguna).
Here I call them animal masters. These masters arc extremely imporrant to the
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Runa because they control game animals (as well as many other forest creatures)
and it is only by establishing relations with them that one can successfully hunt.
Furthermore, they control the weather, especially in distant forests, and they can
thus cause harm to hunters. Finally, theirs is one of the domains where Runa souls
go after death.

The difterent ways in which the Runa and animal masters perceive the forest
are aligned by means of metaphoric correspondences that assume a perspectival
logic {see Castro 1998; Kohn 2002a). What the Runa see as wild, the animal
masters see as domestic. For example, what the Runa see as jaguars are rhe hunt-
ing and guard dogs of the animal masters. Peccaries are the domestic pigs of the
masters. What the Runa see as gray-winged trumpeters, guans, curassows, and
chachalacas—all prized game birds that are primarily terrestrial—are chickens of
the animal masters. Where the Runa see lethargic leaf-eating sloths clinging to
tree branches, the animal masters see furry urticating caterpillars that inch their
way along the rafters of their houses. Armadillos, with their bony armor plates,
near-blindness, and curious lack of incisors and canines, are seen by the animal
masters as squashes—hard-rinded and innocuously sessile. Similarly, the forests
that the Runa walk are the fallows of the masters. Just as the Runa return to their
long-abandoned gardens to harvest fruit from their planted stands of trees such
as peach palm, guava, and patas, and to hunt the wild animals that are atrracted
to these, the animal masters draw on the resources of their “fallows” to feed their
own “pets.” And when the Runa find peccaries eating fallen Auapa, or virola
fruits,? this is because the animal masters have released these “pigs” from their
pens into their fallows to forage.

Animal masters are a central part of the forest landscape, even if they are not
always readily visible. At times, however, their presence becomes acurely manifest.
Being caprured by them is something that, on occasion, happens to people; I have
heard several firsthand accounts in Avila of such experiences (see Kohn 2002a).
Besides the gifts of game provided by these beings, small hints of their domain
are visible in everyday life. Sometimes when walking by waterfalls the Runa will
catch the scent of food being cooked by the forest lords “inside,” and the early
morning sound of distant water can signal that the animal masters are bathing.
Shamans can readily converse with these beings, and sometimes they appear in
People’s dreams as well.

Among the Runa, there is one set of social norms that governs all relations
among beings; animals, masters, and people all interact among themselves and
with each other according to the same logic of sociabilicy. Philippe Bescola (1996a),
on the basis of his extensive research among the Achuar, calls this particular mode
'finteracting with the nonhuman “animism.” The origins of these social norms,
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however, are not just human (see Ingold 2000:107—108). They also have roots in
nonhuman forms of sociability such as the jaguar’s solitary predatory nature and
the dominance hierarchies visible among dogs (Kohn n.d.). Furthermore, in the
Runa case at least, those roots that are grounded in the human reach well beyond
the domain of local sociability. The Achuar have maintained relative autonomy
from the outside world and, accordingly, the forms of sociabiliry this group ex-
tends to the beings of the forest correspond to images of society that are primarily

local and indigenous. The Runa, by contrast, have had sustained contact with

colonial and national society since the sixteenth century (see Oberem 1980; Mura-
torio 1987; Hudelson 1987; Kohn 2002a), and this has had a great impact on Runa
“animism.” Despite the importance of cash markets, colonists, and state presence
in Avila, virtually all food is gardened, gathered, fished, or hunted, and hence an
intimate relationship continues to exist with the forest and its beings. However,
this relative economic autonomy does not mean that the forest is imagined as
some separate domain of traditional indigenous lifeways divorced from greater
political economic frameworks. The social template that the Runa extend to the
forest realm is one that encompasses not only local relations of sociability—those
related to local kin relations, the household, the house and garden—but also the
way in which that intimate sphere of domesticity is inserted into a regional and
even national web of social, economic, and political relations.

What form does animism take when the social world is not limited to the lo-

cal and, moreover, when that greater social world constrains, in many ways, the

conditions under which local modes of social interaction are possible? Whereas
the Achuar social template is the autonomous household and it is this “domestic”
image of society that these people project onto nature (Descola 1994), the Runa
one posits local sociability as part of a much larger regional system that stretches
well beyond the indigenous. In keeping with this more expansive image of the
social, the Runa describe animal masters as wealthy white priests and estate own-
ers who drive pickup trucks and fly airplanes and live in cities deep inside the
forest. It is with these powerful beings that the Runa must establish appropriate
relations in order to access the forest and its goods.

In examining historically laden images and the ways in which they have come
to inhabit parts of the ecological landscape, this chapter is part of a larger con-
cern with the ways in which ecological activity is undertaken within the context

of colonial legacies; nature and history are intimately “entangled” in this part of

the world (Raffles 2002). Elsewhere I explore how historically contingent con-

ceptions of personhood have been adopted and are extended to animals (Kohn, -

n.d., chaps. 4, 6), how certain elements of ecological cosmology emerged through
interaction with foreigners and the constraints of landscape that locals and for-
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eigners share (Kohn 2002a:316-335; Kohn, n.d., chap. 5), and how dialogue with
the animal masters of the forest is part of a broader set of strategies for negotiating
with powerful outsiders (Kohn 20022:336-390). Here I wish to examine the con-
cours of the world of animal masters and its relation ro histoity and local notions
of historicity. In the first pare of the chapter, I examine how the animal master
realm exhibits qualities captured from a variety of historical periods—evidence of
the way in which it changes with changing historical circumstances. In the second
part, I demonstrate that although such relations clearly reflect historical change,
Avila animal master cosmologies appear to the Runa, in some contexts, as stable.
1 also argue that this particular modality of engagement with the animal master
realm interweaves with other modalities. Some of these appear in dream images
that are quite sensitive to current social realities. Others are preserved in biological
nomenclature and have a deeper time-depth. Each has its own susceptibility to
difterent moments of sociopolitical and economic configuration. What emerges
in this process is a variety of parallel temporal flows that interweave in ecological
practice.

The Animal Masters and Their Realms

The most prominent inhabitants of the domain of the animal masters are those
described as curaga. These exhibit attributes of a variety of figures: the pre-His-
panic and early colonial indigenous leaders of the ®uijos chiefdom that included
under its jurisdiction the region that is now Avila; a traditional auca (non-Chris-
tian indigenous) “big man”; and, perhaps most important, a white priest or estate
owner.

Cwraga (or curaca) means “lord” in Quechua (see Gonzélez Holguin [1608]
1952:55). During the early colonial period, the Spaniards used the Arawakan syn-
onym cacique to refer to the leaders they found in the Quijos region.? Caciques
were hereditary leaders associated with specific geographical regions (Ordéfiez
de Cevallos [1614] 1989:431). Their position of authority became important pri-
marily in times of crisis. They were also hierarchically nested; groups of lesser
caciques would unite loosely under the temporary command of paramount
ones (ibid.:429; Oberem 1980:225). At the time of contact, the Quijos region
Wwas united into approximately five such higher chiefdoms. One of these, called
either Avila or Sumaco, was composed of thirty or so caciques that inhabited the
northern and western slopes and adjacent areas of the Sumaco Volcano, includ-
ing the region where present-day Avila is locared. During the important uprisings
against the Spaniards of the late 1570s, these were uniced under a cacigue princi pal
o chieflord named Jumande (Martin (1563] 1989:119).* The Spaniards dismantled
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this system of chiefdoms or cacicazgos toward the end of the sixteenth century
and supplanted them with indigenous officials they appointed, known as varayu
(Oberem 1980:226—-227).

The animal master lords, as rhey are imagined today in Avila, share a number

of features with the sixteenth-century curaga. They are organized in a nested
hierarchy and the apical curaga is associated with Sumaco Volcano. Indeed, rhe
early colonial administrative unit known as the provincia de Sumaco corresponds
roughly to the modern-day territory of the animal master lord. These similari-

ties can be seen from the following myth that explains the scarcity of game in

Avila:

There used to be a lot of game in the Avila region. Then a curaga from
Terere {a mountain island on the Napo River, downriver from Avila) came.
He tricked the Sumaco curaga by getting him drunk. He made him sleep
and then stole his horn. Then he went back downriver and sounded the
horn to call all the animals. At that time there were no large animals, such
as the white-lipped peccary, downriver. There were only small animals. At-
tracted by the call, all the game went down to Terere while the Sumaco
curaga was still sleeping. That’s why there’s a lot of game down there. Even
the woolly monkeys abandoned this area. YWhen the Sumaco curaga awoke,
he called the game with another horn, but only some of the small game,
such as agoutis, collared peccaries, and curassows, came back. Very few of
the large animals, such as the white-lipped peccaries and woolly monkeys,
came back.

This Sumaco lord is thought of as paramount in relation to the lesser animal
masters from whom the Avila Runa attempt te procure meat. The Avila Runa
explicitly recognize this relation, and it is also implied in the myth; the loss of the
Sumaco lord’s herds affects the abundance of game in the entire tegion.

Because animal and human societies share the same social attribuces, the Runa
also recognize lords in animal “societies.” In troops of coati (mashu), dominant
males are called lords of the coatis (mashu curaga). And a large species of stinkbug
(pacu) is referred to as the curaga of smaller stinkbug species. Other animals la-

beled curaga have qualities that specifically match those related to the political ¢a= -

ciques of the sixteenth century. For example, the cinereous antshrike (cuchiguirs)
is considered a “lord of the small birds” (pisheu curaga) because of its propensity
10 lead mixed flocks of ancwrens and flycatchers as they flit about in the low lev=
els of the forest canopy in search of insects (see Hilty and Brown 1986:389). This
antshrike is known in Avila for warning the flocks of approaching raptors. Since
“it leads around lots of small birds,” as one person explained to me, the cuchiquiré
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shares some qualities with the sixteenth-century curaga. In a mixed flock, with
different species that all forage for their own food and thathave no readily appar-
ent hierarchy, this bird, by alerting the flock when predators threaten, emerges as
a leader and protector—much as the sixteenth-century lords of the Avila region
led loose confederations, sometimes including people who spoke differenr lan-
guages, that united in moments of crisis.

The animal master curaga also shares attributes with the “big man,” the leader
or household head still potent, at least until recently, both as a political figure of
the various auca (non-Christian indigenous) groups and as a model for a power-
ful Runa shaman. For example, in Avila the animal masters are thought to sit on
benches or thrones consisting of caymans and turtles.* Lucas Siquihua, a powerful
Avila shaman who died many decades ago, recounted to Juanicu, a man now in
his sixties, how he had once gone to live in the world of the animal masters for
wo weeks. Upon first entering the house of the animal masters, he was afraid to
sit down because, instead of the usual improvised bench of stacked huama sleep-
ing planks,® he saw a large cayman and, instead of the carved wooden benches, he
saw a terrestrial turtle. The Runa of Archidona by my own observation, as well as
those from the Canelos region according to Norman Whitten (1976:149), see such
animal benches as sources of shamanic power. Household heads of the Canelos
Runa receive visitors while sitting on such benches (1976:67), as do the Achuar
{Descola 1996b:34).

In Avila the animal masters not only embody the characteristics of powerful
indigenous leaders, they are also “white.”” What does it mean to say that a curaga
is white? 1t would be inaccurarte, I think, o see the world of the animal masters
as a rigid caste society with Indians in one role and whites in another. True, it is
believed that the animal masters employ Runa workers who live in this realm as
field hands. And the masters are also thought to conttol modern technology usu-
ally associated with whites, such as airplanes and pickup trucks. In other contexts,
however, the animal masters are portrayed as if they were Runa without focusing
particularly on their “white” attributes. The wives of animal masters tend chickens
in the same way that Runa women do, and animal masters drink manioc beer, a
beverage that many outsiders do not drink. They also have hearths, live in thatch-
covered houses, eat game meat, and hold weddings similar to those of the Runa.
It must be remembered that attributes of whiteness are just some of several pos-
sible indices of power in a perspectival system in which shamanic metamorphosis
can allow the Runa to capture some of the bodily attributes, and hence power, of
diff erent kinds of beings, including Europeans (see Vilaca, this volume). Animal
masters, then, are not “white” in a racial sense; they are powerful and they oc-
cupy a certain place in a hierarchical organization, and this status, in pare, has
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come to be associated with the authoriry that white attributes confer (see Kohn
20022:265-315).

The abodes of the animal masters are found deep in the forest, and rheirenrry
portalsare of ten striki ng features of the natural landscape, especially the waterfalls

found at the headwaters of rivers and streams. Although deep in rhe forest, these
spaces are decidedly urban (see also Mercier 1979:139; Wavrin 1927:325; Mutatorio
1987:236). In Avila, people say that the paramount curaga lives in a large city. The
Runa refer to this as Quito and generally locate it inside the Sumaco Volcano.
Lesser animal masters live in cities and villages akin to the smaller towns and cities
that make up the parish and provincial seats of Ecuador’s Amazonian provinces.
These correspond to other features of the landscape such as smaller mountains
and hills.

Underground roads connect these metropolises, and the animal masters travel
back and forth by car, motorcycle, bicycle, even by airplane. One man, Hilario,

in his mid-hfries, was able to observe evidence for these links between animal

master abodes as they are inscribed in the landscape. In his youth, he was one
Ao . o |

of several Avila men recruited to serve as guides and porters for members of the

Ecuadorian military who were intent on building a heliport and erecting a set of!
relay antennas near the volcano summit. This volcano, in whose foorhills Avila is
nestled, forms a near-perfect cone. Although it is readily visible from Avila, it took
the expedition ten days to get to the top. From the barren conical peak, many
of the major rivers of the region originate. At the top, however, these headwaters
are nothing more than empty streambeds carved into stone that fan out radially
like spokes from an axle. Describing these, Hilario matter-of-factly remarked
that these canals are the carreteras (roads) of the amuguna {lords). His sister Luisa
added that these are where the lords drive their cars.

The “Quiro within the jungle” is a place that people, on occasion, are thought
to visit. The mother of one man with whom I worked in Avila became lost in the

forest. After she miraculously emerged five weeks later, emaciated and infection-

ridden but alive, she told how a boy who resembled one of her teenage grandsons

led her “halfway” to the underground city she called Quito. Shc later commented '

to her relatives that this city was beautiful and opulent like “the real Quito.”
The possibility of a Quito in the forest, and the opportunities for exchange that

it might afford, has a long history in the Avila region. In the early colonial period -

there was a concerted effort on the part of residents of the Quijos region, includ-
ing the ancestors of the Avila Runa, to persuade Spaniards to build a “Quito” in
the Amazon: in 1559, as part of peace negotiations with Spaniards, leaders from
this region met in Atunquyxo with the governor of Quito, Gil Ramirez Ddvalos,
and supplicated him to “make another city like Quito” (Ramirez Dévalos {15591
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1989:50, see also 39). Their reasoning, it seems, was economic. They were “so
impressed by the gifts that the governor gave them that they asked him to found
in their territory a Christian setdlement like Quito, where they would gladly
serve, given that through it, commerce would improve tremendously” (Oberem
1980:74—75)-

Of course, this “other” Quito was never founded in the lowlands and, to the
continuing chagrin of local inhabitants, the region remained an economic back-
water largely isolated from broader networks of trade. To this day, the descendants
of the Quijos lords who met with Ramirez Diévalos lament this “failed Quito” in
the Amazon. In Oyacachi, a cloud forest village that once formed part of one of
the Quijos chiefdoms (Oberem 1980:226), people recount that if their ancestors
had not caused a miraculous image of the Virgin Mary to abandon them—it was
moved to El Quinche in the highlands by the bishopric of Quito in 1604—Oya-
cachi would have become an important city like Quito and there would have
becn no mountains separating Oyacachi from the prosperous populations of the
highlands (Kohn 2002b). One man in Oyacachi explained to me, “If a Quito had
been built here, Oyacachi would have become a real city.” People in Avila roday
recount a myth that plays on similar chemes:

A king passed through the Avila region coming, possibly, from downriver.
He crossed the Suno River and continued upriver to a place called Balsiti
near the Sumaco Volcano. There he began to establish a city by first throw-
ing stones in every direction using a huaraca (sling).® The Sumaco lord
became angered and stopped him from making the city, so the king left
for the highlands. On hisway, however, he made Huamani Mountain (the
high Andean peak by which Amazonian travelers to Quito must pass before
rcaching the temperate inter-Andean valleys) and also made it very rainy
there. Then he went to Quito and builr his city there because the cwaga
of the Pichincha Volcano wanted it so. Again he threw the stones with the
sling in all directions, and there was enough space for a large city (see also
Wavrin 1927:330).

Some people can discern the remnants of chis failed “Quito in the jungle”
in the landscape. On a plain ro the nocth of the Suno River headwaters, several
people say, there are remnants of “cement” steps and a stone road. Ventura, a man
inhis mid-forties who saw these as a teenager, feels that these are all that remain
of the city that the king failed to build. Ventura concluded that if Quito had been
built there, Avila, because of its proximity, would have also become a big city,
and by now its inhabitants would have become hispanicized like the highlanders
(abhuallacta).®
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These examples illustrate how people of the Quijos region, past and present,
explain their economic and geographical isolation from a wealthy metropolis jn
terms of a failure to reproduce that metropolis locally. [n all these cases, local
decisions and acts—the inability to properly care for the Virgin in @yacachi, or
the Sumaco lord’s rejection of the king and his city—explain why Quito does not

exist in the lowlands. Such personal investments in bringing a Quito “home” have

made this city a potentially tangible presence today in the forest.
Quito seems to have been imagined by the Runa as a kind of worldly paradise
of opulence and freedom to which whites, such as priests, had privileged access.

Emilio Gianotti, a Josephine missionary, wrote in 1924 of encountering a Runa
peon on one of the oppressive rubber estates of the Napo River, which was ironi-

cally named La Liberrad. The peon wanted to escape with the priests, thinking
that he would thus be able ro live in this idealized Quito:

Arriving on a dark and rainy night at Belleza . . . we found a poor In-
dian (indieciro) soaked and shivering with cold and hunger. “Who are you?
Where do you come from? Where are you going?” we asked.

Wirh great effort he managed to answer that he wanted to go with us to
Quito.

“But, do you know were Quiro is?> We live in Tena and nor in Quito.
Where did you escape from?”

“From Libertad.”

“Your master doesn't love you?”

“No.”

“And why do you want to come with us?”

“Because the padres love me.”

Then I remembered that in Florencia, after having gotten some forty
kids to sing and pray, | taught them to dance the tarantella. Poor fellow,
he thought that with us he would go to sing, pray, and dance forever."
(Gianotti 1997:60—61)

In response to the priest's “do you know where Quito is?” the Runa peon
would respond, I think, with an emphatic “yes.” Quito is a place of tremendous
wealth and power located in regions that are difficult for the uninitiated te ac-
cess—places like the cities in the deepest reaches of the forest, or those in the high
Andes.

From the mid-nineteenth century until well into the twentieth, the inhabitants
of Avila, along with those from the nearby Runa villages Loreto and Concepciéns
made occasional treks to Quiro to trade products such as pita fiber,” and ro meet
with government officials {Villavicencio [1858] 1984:389). Marcos, rhe father of
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Hilario and Luisa, was one such man. Born at the turn of the twentieth century,
as an adult he was appointed capitdn by the government and would make regular
trips to Quito to settle disputes and sell pita fiber. Hilario and Luisa accompanied
him once, making the eight-day trip barefoot to marvel at the wonders of this
city. These trips were another way by which Quito became a tangible presence in
people’s lives.

The status of Quito as a uropia coexists uneasily with an image of this city as
a source of suffering. It is said that an epidemic illness known as #urbui, which
killed many Runa, originated in Quito and that it is still there, locked away in a
suitcase somewhere. People in Avila say that this illness killed half the population
at some time bef ore the rubber boom. Indeed, an anonymous document written
by a rubber boss in 1913 refers to a smallpox epidemic that swept through the
Runa communities of the Upper Nape in 1896 as muwrauy (possibly from morir cf.
murrain) and says it killed “65 percent of the population” (in Porras 1979:28).

The abundant references that the Runa make to fallows and pens, to farm ani-
mals and patrones in speaking of the animal master world indicate that another
important influence on the architecture of this realm is the Amazonian hacienda.
As Blanca Muratorio (1987:186) has shown, the hacienda of the upper Napo,
especially in its heyday between approximately 1915 and 1950, when the patrones
were the undisputed political authorities in the region, is a unique institution,
adapted to specific local culture and economic features of the upper Amazon.
The Amazonian hacienda was much more like rhe colonial encomienda (Taylor
1999:215) than the Andean hacienda in that the status and wealth of the patrdn
depended more on the coercive control of people than it did on the control of
land as property.

Ecological, economic, and sociological factors dictated that these estates be
extractive. Their wealth was not a product of converting the Amazonian jungle
into arable land. Such a feat would require extensive amounts of labor. More
important, the region’s isolation made it impossible for perishable products to be
transported to the markets of the highlands. Rather, these estates focused primar-
ily on creating debt obligations among the natives through the forced distribution
atinflated prices of commercial goods such as clothing, beads, and steel tools in
exchange for extractive products. These products included rubber, gold, and pita
fiber. Although the agropastoral aspect of the estate itself, for which native labor
Wwas also used, was symbolically important, it was primarily for the subsistence of
the hacienda (Muratorio 1937:186).

The haciendas of the upper Amazon were nodes in a vast network. These were
Seurces of wealth and power from which manufactured goods originated and
spread throughout the region through rhe networks of Indian debtors that were
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drawn in. At these nodes, rubber from widely dispersed trees was collected, as was
gold panned in the tentaclelike network of streams and creeks. Pita fiber was pro-
duced in the distant secondary residences to which Runa families often retreated
(Villavicencio [1858] 1984), and it too was brought to these collection points.

Some of the unique properties of this economic institution are reflected today
in descriptions of the animal master world. The animal masters’ wealth is concen-
trated in enclosed areas; their animals are kept on their estates in pens. Yet, like the
hacendados, their presence can be felt throughout the forest. Furthermore, their
relationship to the forest is not one of extensive transf ormation through labor but
one of usufruct. In this sense it is ficting that the Runa refer to the forest not as the
pastures of the animal master—for these would require extensive upkeep-—but
as fallows. Like Runa fallows, the forest for the animal master and hacendado is a
source of wealth that requires labor only in collection and extraction and not in
maintenance. In the same way that manufactured goods are stockpiled by patrones
in the hacienda even though only a small portion is ever allowed to reach Runa
hands, the animals of the animal masters are overly abundant in the pens even
though they can only occasional be spotted and hunted in the forest after they
have been let out of the pens by their masters. This is how Juanicu, frustrated
when the animal masters gave us no game on our hunting trip, explained to his
son-in-law the discrepancy between the wealth of the masters and the scarcity of
game in the forest:

for no good reason [the masters keep them] shut up, in their overfull [pens]:
white-lipped peccary, collared peccary, woolly monkey, curassow. What
else? Trumpeter. What else? Tinamou. And a whole bunch of other things.
Until they’re completely overfilled. Keeping them only for themselves, they
don’t send them out. They’re just stingy for no good reason."

Although the Avila Runa have been economically self-sufficient in many
respects, their attraction to the estates of rubber merchants and other patrones
stemmed in large part from their desire for certain manufactured goods. In Avila,
some people refer to the period lasting until approximately the early 1970s as
nativu uras, native times. What distinguished that period from the present was
that the Runa used minimal amounts of purchased goods. A few men had crude
muzzle-loading shotguns. The rest used blowguns. Cloth and some clothing was
purchased, but these were colored using local plant dyes.”” Cookware and stor-

age vessels were made locally from clay. Many of the goods thar are purchased
today—rubber boots, nylon fiber and rope, cookware and tableware, firearms and

ammunition, flashlights and batteries—were not part of everyday life in nativs
uras. Nevertheless, items such as clothing, steel tools, blowgun poison, salt, and
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glass trade beads, were central to Runa lifeways, and these were mostly acquired
via relationships with the patrones.

The dependency that the Runa had on the hacienda for manufactured goods
mirrors their dependency on the forest for meat. In terms of food, Runa house-
holds are for the most part self-sufficient. Gardens produce plantains and manioc
year-round, and orchards provide a variety of other products on a more seasonal
basis. Yet the Runa must complement these by venturing into the forest to acquire
other resources, especially meat.

The haciendas never occupied vast areas of land, and they rarely displaced the
Runa permanently. Unlike the peons of the highland hacienda, the Runa gener-
ally retained access to their own land-based resources. They were rarely forced
to live on the hacienda and therefore did not become dependent on it for access
to land, as the highland system tequired (Muratorio 1987:187). In this sense, the
patrén was like the historical lerds of the early colonial period and, by extension,
like the animal master lords that populate the forest today. The relationship with
a particular pawrdn was dependent on residential kin group (muntun) affiliation.
About fifty families were usually within the sphere of influence of a single patrdn
(186). This is similar in many ways to the relationship of commoner to cuwuga as
recorded in early colonial times. A local curaga had one hundred or two hundred
people under him (Oberem 1980:224). As a demographic ratio, this number cor-
responds to the extent of a patrén’s influence over the Runa at the height of the
estate system.

The Runa were often quite dependent on alliances with patrones. In the 1920s,
especially in the region of Tena, Archidona, and Puerto Napo, practically all the
Runa were affiliated with a patrén (Oberem 1980:117).' In this sense too, these
patrones are like powerful lords. The entire local population is aligned with one or
another, and the parrones are able to allocate these people as they see fit. A patrin
could pursue the Runa aggressively and mercilessly unless the Runa managed to
ally themselves with another master (Gianotti 1997:132). Similarly, animal mas-
ters that do not “know” the Runa that are passing through their domains can be
extremely aggressive, They can cause dangerous wind and lightning storms, for
example.

The animal master realm is a space of marked hierarchy, and this is rooted in
patrén-Runa relations as well as earlier ones between government officials (co-
lonial and, later, republican) and the Runa. In the 1840s, for example, Gaetano
Osculati observed in the Puerto Napo region that the possessions with which
the Runa were buried included the wooden troughs (batea) with which gold is
panned ([1850) 1990:114). At the time that Osculati wrote, the Runa of Puerto
Napo panned gold in order to fulfill tribute requirements to the government.
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Tribute, it seems, also had to be paid in the afterlife. This is why the dead were
buried with the tools they needed to procure payment. Similarly, in Avila, Runa
souls, particularly those of older men and women, are thought to inhabit the bod-
ies of jaguars after death. Although the jaguar is the most awesome Amazonian

predator, it is simultaneously seen as the obedient dog of theanimal master; Runa

werejaguars, then, become servants of white masters in the afterlife. That the Runa
werejaguars are both top predators and servants captures something important
about Runa life: people can be simultaneously autonomous in their households
and subservient to more powerful masters in other contexts (see Kohn, n.d.).

Just like Quito, which is imagined both as a paradise and also as a source of ]

suffering, the hacienda-inflected imagination of the animal master space is seen
to reflect not only the hierarchy inherent to patrén-peén relations but also its uto-
pian qualities. The Runa who go ro live there are free of earthly torment. People

in Avila often remark thar “the dead are free” (huasiuguraca luhuar). By this they

mean specifically that in the world of the animal masters, the dead can escape

Judgment Day (juiciu punja). The term lubrar is derived from the Spanish word

lugar. Its primary meaning in that language is “place.” It also is used in the phrase
tener lugar, to have the time or opportunity to do something. This phrase is in-
frequently used today in Ecuadorian Spanish. However, the meaning of lubuaris
related ro tener lugar. Lubuar often refers to having a period of respite from labor
or work obligations (¢7rabaju). In Avila, work can of ten be seen as a source of suf-
fering. In this context the term turmintu, from the Spanish tormento, meaning an-
guish, oppression, suffering, is used. The afterlife, above all, is seen as a time and
place where one can be free of suffering, free of torment. The world of the animal
masters has spatial and temporal qualities that differentiate it from the world of
everyday life. It is both a distant place and outside temporality (people never age
there; for example, old women who go there after death revert permanently ro
a nubile state). These qualities are brilliantly captured by /zhuar, a Spanish loan
that, in its original meaning, alludes to a place outside time.

The idea of escaping worldly turmintu by going to the afterlifc is illustrated by

the following legend:

A pasrén came to Avila to exchange clothing and cloth for pita fiber. He ad-
vanced a large amount of these items to onc Runa family, saying, “Become
indebted to me” (debiachibuar). "The family accepted and incurred a debt
much larger than they would ever be able to pay in fiber. Meanwhile, in
order to improve his fishing abilities, the Runa man had been cultivating a
relationship with the riverlords (yacu curaga) by ingesting a variety of river-
bank herbs. These masters live underwater and look just like people. They
have abundant food and drink and live in Runa villages. At night, however,

Animal Masters and the Ecological Embedding of Histery 119

they take off their clothing and turn into anacondas. They also keep pet
jaguars. Because of his debrt, this man, however, ingested the herbs a fourth
time-—onc more time than is usually prescribed for proficiency at fishing.
He additionally gave it to his entire family with the exception of two boys
who were out bird hunting. When the trader returned to collect his debt,
loud thunder was heard and the entire house site turned into a lake. Only
the coals of the fire, now floating, remained. The trader was unable to find
the family, so he dove undeiwater to search for them. There the anaconda
ate him. All that remained of him were his lungs, which floated up to the
water’s surface. The two boys that had been hunting went to another lake,
each imploring, “Father, take me with you.” They then also went to live
with their family underwater. Nobody dies in that realm.

Although the animal master world is seen as a paradise free of suffering, most
people are not willing to give up their worldly lives to move there permanently.
‘There are, however, some exceptions. On a visit to San Jos¢ de Payamino in 1997,
I was told that a woman from the community had disappeared in the forest about
three years before to escape her abusive husband. Her departure was sparked by
this incident: One day she found a giant land snail, a sacha churu” When she
presented him with the snail for dinner," her husband angrily asked, “Is that all
you give me to eat?” The woman was so enraged by this remark that she aban-
doned her husband and went instead to live with the animal masters. Since then
she has appeared twice in her husband’s dreams, still upset about his remark. In
these dreams she repeats to him that “we, the animal masters, will no longer give
you meat.”

The Runa of Avila, along with the Runa of Lorcto and Concepcién, were
heavily impacted by the rubber boom. Colombians and Peruvians came up to
these villages to capture slave laborers (Muratorio 1987:107). Udo Oberem, who
visited Loreto in the 1950s, recounts how, in the generation of the parents of his
informants, more than a thousand people were sold to rubber bosses in Peru as
well as Brazil and Bolivia, most of them taken by force. Of these, he was told, only
forty returned (Oberem 193e:117).!* Paradoxically, however, the hacienda of the
rubber-boom era is imagined in Avila today as an idyllic space. This may be due
in part to the fact that those that suffered most under the rubber bosses never re-
turned. They either perished or settled permanently in the region of their reloca-
tion, primarily downriver in Peru. Another factor accounting for this idealization
seems to be that the patrones consciously cultivated the idea that these estates
were utopian. The names of their estates were taken from afluent or distant and
exotic-sounding countries such as Bélgica or Armenia, or from utopian terms
connected to progress or religious themes---Oasis, Libertad, Providencia (Gianosti
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1997). For example, the Hacienda Arcadia, on the Napo somewhat upriver from
the Aguarico confluence, was reputed to be the most productive hacienda of the
region and was clearly depicted by Gianotti in utopian, self-sufhcient terms:

It has one hundred eighty Indian families and five white ones, in addition
to the [owner’s] large family. Arcadia is an important center for work and
progress, where the Indians are like our workers [in Italy], well dressed,
educated, and fluent in the Spanish fanguage. The Indians are paid here in
excess, given that they have everything: clothing, sewing machines, soap,
pots, salt, meat, shoes, hats, caps, etc. 53)

‘These utopian images were aimed primarily at the society of colonists, and their
establishment was a step toward fulfilling their own ideals of wealth, home, and
stability. Some hacendados also tried overtly to incorporate the Runa into their
vision of utopia. The teniente politico of Coca, who had a hacienda known as
Coronel Montufar on the Napo, told Gianotti of his plans to

build and settle, on the other side of the river, a town of free Indian servants
with a church, plaza, and bell tower; he already gathered the Indians from
the hacienda that belonged to Pérez who were left without a patrén after the
death of the aforementioned Mr. Pérez, and now he wants to resettle there
the Indians from Loreto, Avila, and San José de Payamino. (43-44)

In sum, Runa ecological cosmology is not unchanging. Rather, it is a product
of specific historical circumstances. At least formally, however, Runa ecological
cosmology is very similar to the more traditional Achuar system in that in both
the same social norms govern conduct in human as well as forest realms. Descola
has argued that this “animistic” way of understanding nature tends to lead to a
stable, unchanging way of life because the Achuar representation of nature, as
well as their relation to it, is modeled after a specific form of social organization.
Any change in this organization would necessitate a major realignment of the
conceptual model and a concomitant change in the ways in which the Achuar
actually manipulate and adapt to nature. This is why, Descola argues, production
systems like that of the Achuar “continue unchanged over long periods of time”
(1994:329). In light of Descola’s comments, the Runa case is very interesting, for
these people have experienced tremendous socioeconomic and political change,
and this is reflected in the ways in which they describe the domain of the animal
masters. Yet, in formal terms, the animistic quality of this domain has changed
very litcle. A tension exists in Avila between an ideology of fixity and a world in
flux (see also Hugh-Jones 1989). And it is to tracing the multiple temporalities
made evident by this tension that I turn in the next section.
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The Forest and its Histories

Even though the realm of the animal masters clearly reflects changing political
economic institutions, it is also portrayed as unchanging. Elsewhere (Kohn, n.d.,
chap. 5) I try to explain why this might be. Here Isimply want to describe some
of the discrepancies between these different ways of understanding temporality.
‘(hat the master realm can be understood as static is possible because the images of
society the Runa extend to the forest do not exactly correspond to contemporary
sociopolitical realities. Rather, these are of ten drawn from the past. There is a his-
torical time lag between such images and present reality. For example, although
demons in Avila are described as wearing priestly habits, modern missionaries in
the region no longer wear these. In addition, the opulent haciendas on the Napo,
which serve so prominently as models for the animal master realm, were in a state
of ruin by the mid-r920s (Gianotti 1997:119). Powerful landowners still exist, but
the majority of outsiders in the region are now poor colonists who do not fig-
ure prominently in the animal master realm. Clearly, Avila ecological cosmology
would be seen as having changed tremendously if it could be compared to its
precontact equivalent. Yet these systemic transf ormations also reveal a continuity
of structure (Gow 2001), and the maintenance of a kind of stability seems to be
important to this.

Such stability is evident in plant nomenclarure. To my queries about the ety-
mology of a particular plant name, people would usually respond with something
to the effect that “that’s what the old-timers would call it.” Many people state
that all plants were originally named by God our Father (}zya Byus). Naming
is ahistorical; people do not name plants, and these designations do not change.
Etymology, then, is not a locally relevant concern. The fact that many plants are
unnamed does not prompt people to come up with names for them. Although
younger people may admit ignorance of the names of some taxa, older people will
feel that they know all plants that are named. Confronted with a tree for which
they do not have a name, they might say, as Juanicu did, “It’s just a plain-old tree.”
People consider names ro be attached permanently to taxa, and this relationship
is unchanging.

Yet other elements of plant naming seem to suggest a much more malleable
system. For example, people will often taste leaves or bark slash of an unknown
plant. If they deem these bitter (jaya), it is supposed that the plant in question
“might be suitable as a remedy”; bitterness, according to local understanding, is
equated with medical potency. @n a plant-collecting trip in premontane forest
with Ascencio, a man in his early sixties, I came across a small midcanopy tree of
the genus Coussarea (Rubiaceae). Ascencio at first said he did not know the name.
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Then he smelled the bark and commented, “(It’s good} for making medicine.”

Ascencio felt it could be used to make vapor baths to treat aches and pains and

began calling it juya yura, the vapor bath tree.

Even though theyarc not thought of as such, the names of many organismsare
tied to historical moments, events, and eras. For example, the praying mantids are
often called huangana caya, callers of the white-lipped peccary, because the direc-
tion in which they point their raised forelegs is thought to indicate the location
of white-lipped peccary. This name persists despite the fact that herds of white-
lipped peccary have not passed through the region for at least twenty years.

"The aya martillu (hammer of the dead) is a kind of nocturnal cricket that
occasionally finds its way into houses, where it rubs its forewings to produce a

series of chirps that the Runa imitate as “tin tin tzn.” The presence of this cricker

is an omen that a relative will die, for its call resembles the sharp metallic ring
of a hammer striking a nail firmly planted in the hardwood lid of a cotfin. This
cricket, with its name and attributes, is thought to be an unchanging part of a
stable biotic universe. Yet its name and meaning are derived from a specific his-
rotical moment. The use of hammers and nails has been adopted only in the last
generation or so. Before this time, the dead were buried in a sheet of bamboo-like
huama slats that was tolled up around the body.

Other names can be linked to specific historical events, as with several organ-
isms that arc named after Catholic feasts. For example, of the folk genus cara caspi
(Guaiteria, Annonaceae), whose fruits are primarily eaten by large game birds,
one species, navidad cara caspi, is distinguished from its congenerics because it
fruits around Christmas (Navidad). Similarly, navidad pacai is a species of Inga
(Fabaceae-Mimosoideaee) that fruits in December. Another /nga species fruits
during Easter (Pascua) and is therefore referred to as pascua pacai. The fruits of
Gustavia macarenensis (Lecythidaceae), coveted for their edible oily fesh, ripen
around Easter (Pascua). This tree is therefore known as pasu (Quechua for Pascua).
Because the white-necked thrushlays eggs during Easter, its name pasu pishcu also
refers to this feast. Of the folk genus of understory trees known as anduchi caspi
(primarily Miconia spp., Mclastomataceae), whose berriesare eaten by a variety of
birds, sajuan anduchi caspi is known as such because it flowers and fruits around
the dia de San fuan, St. John’s Day, June 24.

I have been unable to document from written historical sources the process
by which taxa acquired Catholic feast-related names. It is, however, likely that
missionaries renamed these plants in an attempt to align local yearly calendars—
based on the fruiting of important resources, fish migrations, and the mating
flights of edible leaf -cutter ants—with the festival cycle of the Catholic calendar
they wished to impose. Through linking of local phenology with important Cath-
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olic festivals, Catholicism becomes naturalized and, more practically, the Runa
are reminded—in the absence of a resident priest—when they should reconvene
at the community center for the festivals.

Although the plants mentioned above retain their association with Christian
holidays, some with similarly derived names have lost these links, owing to a shift
in Catholicism over recent decades away from processional celebration and feast
days to focus on individual worship. Whereas Catholic ritual in Avila was ori-
ented around the fiestas as late as the 1970s (see Hudelson 1987), this system has
now disappeared completely. For example, curpus is an understoty shrub of the
genus lalicourea (Rubiaceae) whose very showy inflorescences generally bloom in
May and June. It is replaced ecologically, according to local thinking, by similar
flowery shrubs in different regions: urai curpues (lowland curpus, Ruellia colorata,
Acanrhaceae) at lower elevations east of Avila and wrcu curpus (mountain cur pus,
Coussarea sp., Rubiaceae) in the premontane forests to the west. The names of
these are derived from Corpus Christi, a movable Catholic feast held in May or
June. Many know this plant but do not remember that its name once referred to
a Catholic feast that is no longer celebrated in Avila.

Other taxa refer to specific, datable events. In Avila I collected a specimen
of Tetrathylacium macrophyllum (Flacourtiaceae). This is a tree with a cascading
paniclc of translucent dark red fruits whose Quechua name, sualca mu yu, means,
appropriately, bead necklace. Rather than resembling the opaque glass necklace
beads of Bohemian origin that have been a mainstay of Amazonian trade for the
past century, these fruits bear an uncanny resemblance to an earlier Venetian trade
bead, dark red and translucent, that circulated in Ecuador around the time of the
presidency of Ignacio Veintemilla (1878—-82) and was therefore called veintemilla.
"The passage of a trade item through a local economy can be marked by a plant
name even after people have long forgotten it.

One kind of grasshopper—probably Eumastax sp. (see Hogue 1993:163 and
plate 1c)—has a body that is streaked with iridescent stripes of green, blue, and
yellow. It is referred to as soldadu jiji, the soldier grasshopper.?® The long hind
wings, when tucked back, and the bright colors resemble the rails and epaulettes,
respectively, of the uniform of nineteenth-century soldiers. Although the mem-
bers of Ecuador’s armed forces seen today in the Amazon all wear camouflage
fatigues, the guards that stand at attention in front of the presidential palace in
Quiro continue to wear the tradirional uniform. Forty years ago, when the Avila
Runa still traveled to Quito and the city was sinall enough that life was organized
around the Plaza Grande and its presidential palace, these soldiers and their uni-
forms would have made quite an impression.

Local attitudes to plant names reveal an attempt to deny change, even though



124 Eduardo O. Kobn

their names can exhibit accretions of hiscory. Animal master cosmologies, by con-
trast, do not exactly deny history, but chey do reflect social reality with a certain
time lag. The Runa tendency to understand the forest in terms of categories that
extend beyond local relations of sociability is also evident in the hunting omens of
dreams. These, however, arc different from the images of the animal master realm
| have discussed in that they reflect a sense of the Runa’s place in the larger society,
which is much more sensitive ro current social vicissitudes. For example, early one
morning when I was staying at Juanicu’s, his son Adelmo suddenly bolted our of
bed, announcing loudly for all to hear, “Nuspani™ (I've dreamt), bef ore grabbing
his shotgun and rushing out of the house. Later that morning he returned with
a collared peccary. When I asked him what dream had prompted him to rush
out into the forest and kill a peccary, he responded that he had dreamt of buying
new leather shoes. The shoe stores in Loreto, the nearby colonist town, filled with

shelves of leather shoes and rubber boots of all sizes, colors, and models, provide

an apt image for the profusion of tracks left by a herd of peccaries at a mud wal-
low or salt lick. Peccaries, with their threatening canines, musky odor, fondness
for mud baths, gregarious propensity to travel in herds, and omnivorous habits,
of ten represent outsiders or enemies for Amazonians. Like “real” people, theyare
very social. Yet they also seem to ignore the kinds of taboos that distinguish such
“real” people from their enemies (see, for instance, Rival 1993; Fausto, n.d.). In
Avila, dream images of peccaries are now, fittingly, represented via the hypersocial
image of the town, and its goods and inhabitants.

Similarly, during a visit to his parents’ hunting camp in the foothills of the
Sumaco Volcano, a young man commented to me that he had dreamt of a well-
stocked general store filled with things like rice and cans of sardines and tended
by a young priest. He explained that this augured killing woolly monkeys. These
travel in troops deep in the mountains, far away from Runa settlements. When
found, they provide a veritable cornucopia. They are relatively easy, once spotted,
to hunt—usually several can be taken—and they are coveted for their thick lay-
ers of fat. Like the forests that these monkeys frequenr, the well-stocked general
stores are at some distance from Runa settlements. And, like the troops of mon-
keys, these stores offer a bonanza of food. Both the storc and the monkey troops
are controlled by powerful whites, and the Runa, by establishing appropriate
relations with them, can gain access to some of the wealth of both.

Conclusion

I have traced elements of Runa ecological cosmology especially as these pertain
to the world of the animal masters. Although this cosmology is very traditional
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in logic, it is outward-looking in content. In “traditional” Amazonian societies,
people socialize nature by extending local ideas of the social order to the realm of
nature. The Runa view of society, by contrast, includes the greater nation-state
in which Avila is inserted, and this greater society is what is projected on the for-
est realm. A study of Runa ecological cosmology is rhus also a way of studying
history:

An exploration of the animal master realm indicates how environment and his-
tory become aligned. It is not that an environment is historically constructed, but
that certain meaningf ul historical relations have come to be mapped onto features
of the environment. Yer this is more than a process of mapping social relations
onto an inert nature. The nonhuman world has its own properties, and modes of
sociality, and these also constrain what kinds of relationships are possible. Both
estate owners and the Runa have had to make a living from the same environment
in much the same way; amassing gold and rubber is similar to hunting and fishing
in that these are all extractive activities. As such, they all require similar relations
to the environment. It is nor enough, then, to say that the animal masters are
reflections of a larger political and economic order, for such orders have had to
respond to the same environment that hunters encounter. And these orders are
impacted by environmental factors. That the animal masters see forests as fallows,
and not as pastures or gardens, says something about the nature of an extractive
economy that must engage with a landscape that imposes its own constraints on
social possibilities.

History is visible everywhere in the landscape, but the forest does not provide
some objective mirror of political economic circumstances. Although the land-
scape exudes history, it is not always interpreted as such—indeed, the Runa often
portray it as unchanging. My aim here has been to point to how this tension be-
ween fixity and fluidity, visible in the world of the animal masters, plant names,
and hunting dreams, reflects upper Amazonian attempts to engage wich a chang-
ing world and to harness its powers, and how this changing world is brought into
alignment, via a series of ecologically embedded histories, with the myriad social
relationships that gave rise to it.

Notes

1. The cacao relative 7heobroma bicolor (Sterculiaceae).

2. Virola spp. (Myristicaceae).

3. The term curnga (as cteraca or curacka) seems to have been adopted later in Amazonia
to refer to indigenous leaders (see Magnin, in Maroni 1988:477). in the mid-nineteench
cencury, the varayu indigenous leaders appointed by government authorities to mediate
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between Runa communities and the state were also referred to by this term (Osculati
[185@] 199@:113).

4. Jumande was also known as Jumandy or Jumandi.

5. The authority of sixteenth-century caciques of the Quijos region, such as Senacaro,
was based in part on their right to sit atop wooden thrones (Obcrem 1980:225).

6. While not true bamboo, huama—{Guadua sp. (Poaceae)—is functionally and raxo-
nomically closely related.

7- ‘This has important antecedents in the upper Amazon. For example, by the eigh-
tecnth century the Tupian Cocama of the Huallaga River region already had a vision of
an afrerlife pcopled by powerful whites (Maroni [r738] 1988:193).

8. “Oyacachipi @uituta ruashpa . . . prepio llacta canman carca.”

9. The meaning of the term /wuaraca is all but forgotten in Avila. Ventura, one of
the people who recounted this myth, knew the term only from the myth until he re-
membered that as a child, playing, he would use a nct bag to hurl stones and that this
was called a huaraca. The Tupian Omagua of the sixteenth century were described as
using slings as weapons. They are also from “downriver.” (Oberem 1967-68:153). The
Omagua, then, may be an additional source from which the image of the mythical king
is drawn.

10. This plain is the location of the early colonial chiefdom known as Mote, which
survived as a village by the name of San José de Motc at least until the late nineteenth
century. The present village of San José de Payamino is populated in part by people of this
region.

11. This man had his wish fulfilled; he went o live with priests. Unfortunatcly, however,

instead of traveling to Quito, he ended up as a servant of the Josephines in onc of their

lowland missions: “now he is onc of our charges (criadito),” wrote Gianotti, “and very
useful” (1997:61).

12. Aechmea sp. (Bromeliaceae).

13. In Tena, the hold of the patrones ended in the 19505 with the completion of the road

connecring this region to the highlands. At this time itinerant Sierran merchants setcled

and cstablished a merchant middle class (Muratorio 1987:217). Although the hold of the
estate owncrs seems to have always been more tenuous in distant Avila, the era of the pa-

trones there ended somewhar later. Roads did not penetrate this region until the 1980s.

14. “Yanga tapa jundaranun, huangana, lumu cu- sahinu, cutu, paushi imata, yacami

ima, yutu ima, mas jundarallapicaman, paiguna mitsas mana cachamun . . . yanga mika-
nun.”

15. These included sani—Picrammia sellowii subsp. spruceana (Simaroubaceae)—which
produced a dark blue color.

16. The estates with which the Avila Runa had most contact were primarily those on
the Napo River. For example, the wealthy hacienda La Armenia was known to employ
many people from Avila as well as from Loreto and San José in the first decades of the
twentieth century (Gianorti 1997:44133)-

17. Bulimusspp. (Bulimulidae).
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18. Among the Runa of Avila and San José, resources that are collected in the forest
such as snails and mushrooms are seen ambiguously as both dclicious snacks and deni-
grated famine food; people enjoy these in the intimacy of their homes but are reluctant to
share them with guests.

19. The Runa of the Archidona region, by contrast, owing to their proximiry to ad-
ministrative seats and their distance from the more easily navigable portions of the Napo
River, were largely ablc to avoid enslavement in the rubber-boom era.

dids, crickets, grasshoppers, and their ilk.
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Sick of History

Contrasting Regimes of Historicity in the Upper Amazon

Anne-Christine Taylor

‘This chapter is abour a regional system of the upper Amazon embracing the large
ethnic ensemble of theJivaro, their predominantly Quechua-speaking indigenous
neighbors, and the white colonists settled throughout the area. It focuses on two
contrasting ways of relating to change and to the nartrative construction of histo-
ry: the one favored by the Jivaroan Indians, centered on the intraethnic dialectics
of vengeance and seemingly oblivious to the texture of interethnic relations, the
other typical of the postconquest lowland Quechua formations and focused on
cheir echnogenesis as hybrid cultures. I will argue that these modes of construing
the past are in fact interdependent, as are the culwres that produce them. The
nature of Quechua societies is incimately tied to the existence both of colonist
settlements and of “wild” Indian tribes, just as the persistence of the latter de-
pends on the development of indigenous buffer groups mediating between them
and non-Indian outsiders. Likewise, the kind of history experienced and told by
Jivaroan speakers is tightly linked to the quite distinct history lived and narrated
by the bearers of lowland Quechua culture; each one is sustained by the other. My
aim is to present a brief outline of the system and dynamics underlying the play
of these complementary regimes of historicity, as they existed between the late
eighteenth century and the early 1980s. For reasons of space, [ will not attempt
here to deal with earlier or more recent developments.

Much recent work on Amerindian ways of construing the past, and in par-
ticular che history of relations with dominant non-Indian outsiders, focuses on
the mimetic appropriation by Indian societies of elements of Western culture,
and lays stress on the way processes of apparent “acculturation” come to form,
and be seen as, indigenous tradition. This approach developed in reaction to a
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view—long entrenched in anthropology—of cultural change as loss of “authen-
ticity,” as a negative mode of alteration of a supposedly pristine way of life. Such
a conception was open to criticism because it implied a static and essentializing
vision of culture, and because it denied the Indians any form of historical agency.
However, as Carlos Fausto points out in his contribution, the contemporary ap-
proach to Indian forms of historicity also feeds on the structuralist heritage, in
particular on its emphasis on the assimilation of the Other as a mode of social
reproduction.’ From this latter perspective, the appropriation of various items of
foreign culture as indigenous tradition can be seen as an extension of the principle
of “ouverture a 'Autre” (Lévi-Strauss 1991) held to be a basic pactern of Amer-
indian cultures. Thus, Fausto suggests that the notion of “love™—apparently of
Christian origin—that has become a central tenet of the traditional moral uni-
verse of the Guarani is in fact a structural transformation of the cannibal relation
to the Enemy that formerly shaped many Tupian cultures, most notably that of
the sixteenth-century coastal Tupinamba. Likewise, Aparecida Vilaga argues that
the startling claim by the Wari’ that they are whites rests precisely on their equat-
ing of whites to enemies, whose being and point of view can then be invested
through shamanic modes of dual selthood. The contributions of these authors,
and of Fernando Santos-Granero, attest to a distinctively Indian way of being or
becoming “white.”

Against this background, the Jivaroans constitute an unusual case, though by
no means a unique one. Rather than incorporating aspects of Western culture to
maintain their own identity by changing, the Jivaro seem intent on insulating
their tradition from ouside influences, and on ignoring the history of their in-
teractions with non-Jivaroans. Further, while social reproduction and the creation
of proper Jivaroan selthood are assuredly linked to a structural relation with en-
emy partners, these Others are internal: not whites, but fellow Jivaroans. Indeed,
becoming another kind of “Other” is tantamount in their view to falling ill, to
experiencing an unwanted metamorphosis of personhood. Yer such a negative
stare is also the gateway to a new identity and form of selfhood, premised on a
distinctive way of representing and living the history of those interethnic relations
so radically excluded from the Jivaroan view of the past. At the same time, this alter-
natc identity and the culture in which it is embedded are entwined, both historicalty
and structurally, with the Jivaroan societies. At one level, the “wild” Jivaro and their
presumably “acculturated” Quechua-speaking neighbors are entirely separate and
different social formations; at a deeper level, they are interdependent and mutually
constitutive. “Being Jivaro” or “being Runa” (Quechua) are alternative choices, a
matter of building up a certain kind of selthood and engaging in the array of prac-
tices it is geared to, each one implying differenc ways of relating to the past.
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Thus, while Jivaroan forms of historicity seem, if they are viewed in isolation
from those prevalent among their indigenous neighbors, to belie the idea that Na-
tive American cultures thrive on change and the assimilation of traits of foreign
origin, as soon as they are replaced within the regional system they belong to
they clearly reveal their kinship to the configurations described by Fausto, Vilaga,
Santos-Granero, and others. The originality of this model of alternate regimes of
identity and historicity lies in the fact that it ultimately reses on a single variation
within a restricted domain, in a context of shared cultural premises about modes
of relating to nonselves. Each variant is made the core of a specific identity and
elaborated in such a way that, by successive implication, it blossoms into a cul-
wral universe quite distinct, in phenomenal terms, from that rooted in the other

variant.

“Wild” Indians, “Tame” Indians, and Whites: Classificatory
Practices in the Upper Amazon

‘[he Jivaro, or more properly Shuar,? presently number some 80,000 to 90,000
people and straddle north-central Peru and southeast Ecuador. They are divided
into several subgroups each claiming a specific identity. The two largest of these
are the Shuar proper, most of whom live in the eastern foothills of the Ecuadorian
Andes, and the Aguaruna (or Awajun), spread over the basins of the Maranon,
the Cenepa, and the Rio Mayo. The Huambisa (Wampis) of the Sandago and
Morona valleys are closely related to the Shuar in terms of language and social or-
ganization, but they now consider themselves a separate tribe. The Achuar dwell
in the lowlands east of the Shuar and north of the Huambisa and are more or
less evenly distributed between Ecuador and Peru. A smaller group known as
the Shiwiar, located along the course of the Rio Corrientes in Peru and linguisti-
cally proximate to the Achuar, has emerged as a distinct subgroup within the last
decades (Seymour-Smith 1988).> Finally, the Candoshi and Shapra of the lower
Pastaza basin arc now usually classified as Jivaroans: though their dialects, belong-
ing to the Candoan subfamily, are quite distinct from those of the other Jivaroans,
asis their kinship terminology, their cultural profile is virtually identical to that of
the Achuar, Shuar, and Aguaruna (Payne 1981; Amadio 198s; Surraliés 1999).

It must be stressed that, apart from the case of the Shiwiar, the division of
the Jivaroan ensemble as it stands today is not a recently evolved phenomenon.
Border conflicts between the Andean nation-states, the spread of religious mis-
sions, and the wane of intertribal war and headhunting have certainly contrib-
uted to a stabilization of the frontiers between Jivaroan subgroups as well as to
heightened rribal closure and self-definition, a process accentuared in recent years
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by the proliferation throughout western Amazonia of NGOs each in search of |

the proper kind of “tribal” clientele. Still, while tribal limits and territories have
certainly shifted considerably over the past four centuries (Taylor 1986), as have
tribal denominations, there is strong archival evidence that by the early eigh-
teenth century at least there were already four or five clearly separate blocks of
Jivaroan speakers corresponding roughly to the present Aguaruna, Shuar, Morona
Huambisa, Achuar, and Candoshi.

This culturally homogeneous set of tribes is circumscribed by a belt of pre-
dominanily Quechua-speaking groups locally labeled—in contrast to the “fierce”
or aquca Jivaroans—as indios mansos, “tame Indians.” Auca is a Quechua word
meaning “wild, savage”; as used by the mestizo settlers of the upper Amazon,

the term serves to designate any group of non-Christianized, purportedly hostile -

Indians,* as opposed to the “domesticated” or “civilized” Indians who observe ele-
PP

ments of Christian practice and are subseivient to whites. These circum- Jivaroan

“tame Indian” groups are hybrid formations of multiethnic origin formed around

small colonist settlements or Jesuit reducciones during the late seventeenth and

eighteenth centuries. They developed as the remnants of distinct Indian tribes,
decimated by epidemics and slave hunting and gathered at mission posts, came to
share the common language, territoriality, sociopolitical organization, and mode
of articulation to mestizo settlements imposed by the missionaries and by the
secular colontal authorities. Examples of such societies are the Canelos Quechua
of Ecuador, the Andoas (mission Indians of mixed Zaparoan and Jivaroan origin,
now absorbed into Canelos society), the Lamistas of the lower Huallaga valley,
and the Xeberos and Chayawita of the upper Marafion.

So-called manso Indian groups are not to be confused with the class of Ama-
zonian inhabitants called mestizos or riberesios or, in Brazil, caboclos. The mansos
are distinguished by their claim to a specific tribal identity, and by outsiders’
recognition of this claim: “tame” Indians are seen to belong to a social entity
bounded both in territorial and cultural terms, and clearly labeled as “Indian.”
In southeast Ecuador, there is no clear distinction between “whites” (Ecuadorian
or foreign) and half -castes or mestizos. Amazonian non-Indians usually identify
themselves simply as 6lancos (whites).> “Whiteness” has little to do with skin
color: the defining characteristic of 6/ancos is that they live in an urban environ-
ment, in ciudades (cities).® More recent and poorer immigrants, usually of Andean
origin, call themselves racionales (cationals) and live in centros—towns in the mak-
ing, as it were---connected to the “historic” cities founded in the nineteenth or, in
a few cases, the sixteenth century. The important point is that there still are few
non-Indian forest dwellers in this region. Consequently, there is no intermediate
category between “tribal” Indians of the forest, whether wild or “domesticated,”
and city-dwelling “rational” whites.
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Throughout the Peruvian Oriente, classificatory practices are more complex,
because the social and spatial separation of the diverse types of Amazonian inhab-
irants is less clear-cut. The many settlers living in isolated homesteads along the
riverbanks may identify themselves as nativos but are of ten labeled mestizos by
oucsiders because of their lack of tribal ascription (Gow 1991, 1993). In short, the
far eaclier and more dynamic expansion of the colonist frontier in this region has
worked to produce a large body of mixed-blood forest dwellers poised between
nativo and mestizo identities. Moreover, the pull toward the non-Indian pole of
identity hasuntil recently been much stronger in Peru than in Ecuador. The an-
cient ternary racionales-mansos-aucas classification forged in the early eighteenth
cenrury and still used in Ecuador has theref ore modulated here toward an opposi-
tion between blancos, or virachochas in indigenous terms, who are urban-dwelling
(the closer to the center of cities, the “whiter” their population), river-dwelling
“mixed-bloods” (mestizo or natiio, according to context) and tribal indios bravos
(ferce Indians) inhabiting the hinterfand.

From the Indians’ point of view, matters are more straightforward, at least at a
superficial level.” Jivaroans , regardless of their tribal affiliation, refer to themselves
as shuar, persons. Other Jivaroans are called either shuar or shiwiar, a term mean-
ing “enemy Jivaroan.” Or they may be designated by a place-name; for instance,
kapavinmaya means “{person] from the Kapavi river.” The same usage applies to
non-Jivaroan Indians: they also ate named either shuar or aens (person) along
with a geographical specification, or simply referred to by a place-name followed
by a suffix denoting origin; examples are saracnumia, “[person] from Sarayacu,”
and puywmnaya, “[person] from Puyo”—that is, Canelos Indians from Sarayacu
or Puyo. More distant Indian groups, known by hearsay, are called by ethnonyms,
including Kukam’ (Cocama), Tawishiur (formerly the Zaparoans, now the Hua-
orani), and Ramista (Lamistas). All non-Indians (indeed, at a more inclusive level,
all non-Jivaroans) are apachi, “grandfather” (lit., “liccle father,” from Shuar and
Achuar apa, “father” + dim. -chi). However, when contrasted to kirinku (gringo),
apach denotes Ecuadorian or Peruvian nationals specifically.?

The polysemy and contextual lability of these modes of classification indicate
that all these categories, both the Indians’ and those used by non-Indian Amazo-
nians, have little to do with objective, on-the-ground social groups. Rather than
referring to fixed classes of beings, they designate positions, defined by cosmo-
logical, spatial, social, and economic correlates, within an integrated network
of dependencies.® "[hus, being an auca or bravo Indian is to be sited within a
social and ecological environment (embedded in a web of kinship, inhabiting the
interfluvial “deep” forest), to repel relations with outsiders, and to live on forest
produce without producing wealth. Being a “tame” Indian or a riberesio is 10
domesticate this wildness by initiating its transformation into money and proper
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sociality, and to inhabit the loci~—rivers and, increasingly, roads—thar articulate
forest and city spaces. Being “white,” finally, is to be “urban,” at a remove from

the forest and its inhabitants, in a world where relations, including kinship, are
entirely monetarized.

The Genesis of “Tame” Indian Societies and Their Relation
to “Wild” Indians

Although many Jivaroans, particularly the Shuar and the Aguaruna, have in fact
been living close to colonists since at least the nineteenth century, the Jivaro are
still considered by Amazonian whites and manso Indians as archetypal aucas. This
is largely because, until very recently, the Jivaro did nor interact with whites in
ways that correspond to local definitions of a social relation. Contacts berween
the two groups were seen by borh parties simply as a succession of random en-
counters, hopefully peaceful from the whites’ point of view, hopefully productive
of Western goods from the Indians’ point of view. Fear, suspicion, and bravado
formed the dominant tone of such interactions, because these were not integrated
into the flow of a shaped and recursive type of relationship; they remained, in this
sense, outside history. Social and economic ries between the aucas and the colo-
nists were in fact almost enrirely mediated by the manso Indians. A brief sketch of
the genesis of these indigenous buffer groups will help understand rhe historical
role they have played in the making of postconquest western Amazonia.
One typical example of such formations are the Canelos Quechua of Ecuador,
a culrure that emerged from the interaction of small groups of refugee Zapa-
roans, Andean Indians, Quijos (Napo Quechua), and Jivaroans loosely gravitat-
ing around rhe Dominican mission of Canelos founded in the late seventeenth
century (Whitcen 1976). By the mid-eighteenth century this small network,
united by repeated intermarriage and a shared bond of nominal obeisance to
the Dominicans, gained tecognition by missionaries and colonial authorities
as a distinct tribe. In the following decades it began to spread eastward, creat-
ing new settlements along the Bobonaza and Curaray rivers as it drew in more
families or individuals of Napo Quechua, Achuar, or Zaparoan origin. Each new
Canclos community eventually developed exclusive economic and pseudokin-
ship ties with one or two mestizo families inicially based in the historic frontier
towns and dealing in forest products—gold dust, palm fiber, false cinnamon,
various resins-—<ollected by the Indians in exchange for paltry stocks of salt and
manufactured goods, mainly tools, guns, ammunirion, and cloth. Because of the
Quechua’s ramifying sertlemenr pattern and their symbiotic links to white trad-
ers, the eastward spread of the Canelos carried with it an expansion of the colo-
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nist front: as Canelos kin groups branched out from their natal villages to found
new settlements in uninhabited forest tracts, so too did the mestizo traders who
exploited them." This process lies at the origin of many of the towns founded
since the nineteenth century in the northern upper Amazon. Until the 1970s the
Canclos were the main source of Western goods for the Achuar, who acquired
them either by taking over part of the debrt in produce owed by a Quechua fam-
ily—in exchange for a share of the latter’s possessions---or by trade against tra-
ditional goods, such as blowguns, feather headdresses, hunting dogs, and curare,
items sought after by the Canelos to maintain and reproduce the “forest Indian”
facet of their identity. Quechua shamans also provided highly valued shamanic
services to their quca neighbors, and built up powerful kin groups by attracting
Achuar sons-in-law; reciprocally, Jivaroans occasionally served as contract killers
for their Quechua kinsmen (Whitten 1976).

Another case of post-Columbian ethnogenesis as “tame” Indians is that of
the Jeberos of Peru, a Cahuapanan group now known as the Shiwilu. An Indian
group identified as Xeberos, neighbors of the (Jivaroan) Mayna and proto-Agua-
runa of the upper Martafion, were “pacified” in the early seventeenth century by
the colonists of Borja {Taylor 1986). The ethnic identity and linguistic affifiation
of these Xeberos remains in dispute. Both their colonial name and the modern
ethnonym rhey claim, Shiwilu, are close to Jivaroan names—Shiwilu sounds like
a quechuized form of shiwiru, a possible corruption of shiwiar—and in fact these
(ndians have of ten been confiised with the “Xibaro.” The Shiwilu’s own oral tradi-
tion hints insistently at a Jivaroan origin, despite the indisputably Cahuapanan
affiliacion of their language. Whoever they were, these Indians were first taken
into the encomiendas of the local colonists before being sercled by the Jesuits in a
reduccion, named Limpia Concepcién de Xeberos, along with families of Coca-
millas, Jivaro, Mayoruna, Cutinana, Parapurana, and Yameos. By the beginning
of the eighteenth century, this mission post had become a large multiethnic vil-
lage divided into distinct barrios or quarters, home to some 2,500 persons, most of
whom spoke Quechua as well as Xebero. Famed throughout the Maynas mission
for theirdocility and receprivity to evangelization, these hybrid Xeberos willingly
served firsr as “ethnic soldiers” in apostolic entradas or civilian slave-hunting ex-
peditions,” and later as guides, couriers, and oarsmen for colonial aurhoricies or
foreign visitors. The extensive traveling they undertook in the course of their du-
ties provided the Xeberos with opportunities for developing trade relations with
auca Indians, a practice in theory forbidden by the missionaries. After the expul-
sion of the Jesuits in 1767, and although the population of the former reduccién
sharply declined, the village remained closely linked to the local mestizo families,
who routinely commandeered its labor force. Following the virtual disappearance
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of the Marafion colonist settlements by the end of the eighteenth century, the
Xeberos fell prey to the colonos of Moyobamba, to whom they provided market-
able forest products in exchange for Western goods and patronage. However,
they also maintained and in fact intensified their relations with the Aguaruna and
other “wild” Indians of the hinterland, offering their shamanic mastery as well as
manufactured goods (Steward and Métraux 1948; Taylor 1986).

The highly dynamic Indian societies of colonial origin such as the Canelos and
Shiwilu are relatively diverse both in their initial ethnic conformation and in their
salient cultural traits. Nonetheless, they share a number of features that justify
treating them as a single class. They are all built around the linkage between their
dual “faces,” the one they present to nonindigenous outsiders as “tame,” Chris-
tianized, “civilized” Indians (@//i runa, in the idiom of the Canelos Quechua)
and the one they present to their auca Indian neighbors as knowledgeable and
powerful sacha runa, forest people” (Whitten 1976). Their major collective rituals,
combining elements of Catholic liturgy and of the Andean system of cargos, are
centered on the enactment of the mediating role that constitutes them as distinct
societies with a specific identity. These rituals explore the tension between, on
the one hand, the state of savagery incarnated by the indios bravos, who are also
presented as a metaphor of the mansos’ own past as projected in their historical
discourse, and, on the other hand, the mechanized, predatory world of white
men, representing an equally fearsome mythic future. Finally, all these “tame”
groups have a highly developed shamanic complex. Their form of shamanism is
of the “horizontal type,” to borrow a term from Stephen Hugh-Jones (1994) for
a kind of aggressive shamanism characterized by its practitioners’ reputed ability
to interact with foreign entities and enlist their help for offensive or defensive
purposes, in contrast to a “vertical” shamanism emphasizing esoteric knowledge
and ritual expertise in the reproduction of society. Among the Quechua, shamans
(known as yachaj) are also the major political figures; it is they who, by balancing
the threat of invisible aggression with the buildup of extensive affinal networks,
give shape to the entire field of social relations.

Given the dual, quintessentially shamanic nature of these “came Indian” societ-
ies, the political preeminence of the yachaj is not surprising. It is directly linked
to the pivortal role Quechua shamans play, by virtue of their professional cosmo-
policism (both real and imaginary), in the process of regulated combination of
wild, upriver jungle products and relations with those stemming from the “dark
satanic mills” of the great Amazonian cities, the white man’s heartland. Indeed,
because of thcir ability to be at the same time a human and a nonhuman forest
being (typically a gaine animal; see Vilaga, this volume), “horizontal” shamansare
a condensed, metonymical expression of Janus-faced manso culture asa whole. By
contrasr, among the Jivaroans, as in many auca societies, the power of political
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leaders or “strong men” (kakaram, in Shuar and Achuar) rests on the repute they
gain in warf are and hunting, fields of practice in which shamans are not actively
or directly involved.'*

All Jivaroan groups have over the centuries developed close connections with
such “tame” Indian societies. The Achuar are closely tied to the Canclos Quechua
of the Bobonaza-Curaray area, and until the 1920s they also interacted with the
Andoas, as did the Candoshi. The Shiwiar and Candoshi, in turn, are linked to
the Runa settled along the eastern tributaries of the Pastaza and the tributaries
of the Napo River. The Aguaruna interact with the Lamistas and Xeberos and
Chayawirta (the latter another Cahuapanan-speaking group now known as the
Shawi). The Shuar, in former times, were connected to Quechua-speaking groups
made up of Andean Indian colonists settled along the upper Upano and Bom-
boia valleys, and nowadays to Napo Quechua in whose traditional territory they
have formed over the past decades several thriving colonies. Going further back,
historical evidence suggests that the Jivaroans™ practice of forming buffer groups
along their frontiers, or at any rate of fostering peaceful relations of a distinc-
tive kind with neighboring indigenous groups, may not be linked solely to the
changes proceeding from the Spanish conquest. Certain ethnic groups who dur-
ing Incaic and pre-Incaic times occupied the northern Peruvian Andes, namely
the Guayacundos and Caxas, interacted with the Highland Paltas, a Jivaroan
population still extant in the sixteenth century who inhabited the mountains
south of Loja, in a manner highly reminiscent of the Achuar-Canelos association
(Hocquenghem 1989, 1998; Taylor 1986, 1992b, 1994b).

The settlement patterns, kinship systems, political structures, and ritual per-
formances of the mansos are quite distinct from those of the aucas. Yet while Jiva-
roans very rarely come to adopt a mestizo or non-Indian identity, they easily move
in and out of neighboring “tame” Indian societies. Many Jivaroans, particularly
along the periphery of the ensemble, are fluent in Quechua; some are married
10 incoming Quechua women; others have settled in Quechua groups and have
adopted their identities, durably or temporarily. Young men and even children
often spend several years among their Quechua relatives before returning to their
own group. Even when they are not ostensibly bilingual or bicultural and dis-
claim prior familiarity with the language and manners of their “tame” neighbors,
Jivaroan individuals seem to have no dithculty in adapting speedily to their new
social environment. Finally, nearly all important Jivaroan shamans have, at some
pointin their careers, been in apprenticeship with Quechuashamans. In any case,
their curing chants are invariably replete with oblique references to their mastery
ovet the Quechua language,”” and more generally over entities and techniques
associated with Quechua shamanic practice. |

The Jivaroans’ ability to slide into an alien Indian identity and way of being,
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despite the ostensible diff erence between their own cultural background and that .,

of the “tame” Quechua societies, is all the more striking as linguistic and social
fronriers between the various Jivaroan subgroups are, contrary ro those between

Jivaro and Quechua, strongly emphasized. While it is true that, from an objective -

point of view, cultural variation between the Jivaroan tribes is slight, each group
considers the others to be quite different from itself: the Achuar, for example,
claim that the Shuar are non-kin and that their language is “unintelligible.™¢
‘Thus, whereas Jivaroan tribal identities are mutually exclusive, dual macroethnic
afhliations are not seen as contradictory; and whereas limits between Jivaroans
are sharply asserted in terms of territory, language, kinship, and tribal “essence,”
frontiers between Jivaroans and Quechua are permeable, shifting, and generally
downplayed.

Jivaroan History: The Outside View

Clearly, the Jivaro are by no means an isolated ethnic group only recently affected
by the expansion of the colonization frentier. ‘They have in fact been exposed to
repeated attemprs to conquer and “pacify” them ever since the time of the In-
cas. While the Tawantinsuyo’s attempts to subdue the eastern montane Jivaroans
met with resounding failure,” the Incas did effectively incorporate the Andean
Jivaroans known as Paltas; as a consequence, these Indians had vanished as a
distinct ethnic group by the end of the sixteenth century. By 1560 the western
Jivaroans—the “Xibaros” and Bracamoros of the eastern Andean piedmont who
had routed the Inca’s armies, and the Maranon-Santiago Jivaro later known as
the Aguaruna—were confronting an invasion of their montane territory by Span-
ish capitanes intent on carving eut feudal domains for themselves. Hundreds of
encomiendas were distributed in the course of these expeditions," though most
of them remained purely nominal, as their grantees had no means of effectively
controlling their Indian ¢ributarios. More worrisome to the indigenous popula-
tion was the steady flow into their territory of foreigners—Europeans, half-castes,
fugitive or displaced Andean Indians—intent on exploiting locally abundant gold
placers and mines. This early gold boom collapsed by 1590, partly because of the
discovery of far richer gold mines elsewhere in the Andes, partly because of a
series of bloody local uprisings involving Jivaroan and Andean Indians as well as
disgruntled mestizos. Nearly all the encomenderosand most of the floating popula-
tion of outsiders drew back into the highlands, but the gold rush did leave in its
wake a scattering of small, isolated urban settlements such as Macas, Borja, and
Moyobamba, populated by a few dozen colonists.

Although the shriveled colonization front at the eastern foot of the equatorial
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Andes remained fossilized until well into the nineteenth centuty, the Jivaroans
had to contend, from the mid-sixteenth century on, with a new threat on their
southeastern flank: the spread of the huge Jesuit Mainas mission, initialty based
in the town of Borja, on the banks of the Marafon. The Jesuits never succeeded
in drawing the Jivaro into their network of reducciones, though several large, heav-
ily armed apostolic entradas were launched against them, notably in 1690-91'%;
and by the middle of the eighteenth cencury the missionaries were in fact close
to finally achieving the “pacification” of the Jivaro, with the help of a large group
of Muraros (Candoshi) whom they had settled in a reduccidn in 1757 and who
were expected to find and attract their more recalcitrant brethren (Veigl 1768;
Jouanen 1941—43). The Jivaro—in this instance the Achuar—were saved by the
abrupt expulsion of the Jesuits in 1767. From that date to the mid-nineteenth
century, the Jivaro enjoyed a period of reprieve, though a few peaceful expeditions
were sent into the western parr of their territory in the late eighteenth century
by Ecuadorian municipal authorities anxious to stimulate trade relations with
lowland Indians. Around 1850, however, the colonization frontier in Peru began
to expand rapidly, fueled by a series of extractive minibooms—-of cinchona (qui-
nine bark), of tagua (vegetal ivory), of sarsaparilla—and accompanied by military
explorations, such as that of Raimondi along the Morona in 1860 (Raimondi
(1876-80] 1905), and state-sponsored colonization projects {Santos-Granero and
Barclay 1998). As a result, the southern and eastern Jivaro once again abandoned
the major riverbanks and pulled back into the interfluvial hills.

‘This cycle of development culminated in the great rubber boom of 1880-1914.
‘The frenzied exploitation of hevea sap and of the Indian labor needed rto col-
lect it did not affect the Jivaro as dramatically as it did other Indian groups in
the western Amazon, partly thanks to their fearsome reputation, partly because
there was little high-grade hevea in their territory. The Candoshi and Achuar did
gather balata, a lower-grade rubber sap taken from the tree Castilloa elastica, for
minor Peruvian bosses, but they did so more or less on their own terms, and they
were not deported to work richer rubber fields. Still, the rubbet boom marked
the beginning of direct, sustained contact between white traders and Jivaroans.
Caught up henceforth in the debt-and-credit system prevalent throughour the
Amazon and locally known as habilitacién,®® the Jivaro (mainly the Candoshi and
southern Achuar) turned from gathering balata to collecting pelts and smoked
meat to trade for Western goods provided by their habilitados, and later to logging
(Gippelhauser and Mader 1990; Mader and Gippelhauser 1984; Surrallés 1999).
However, the hold of the patrones over the Jivaro always remained precarious. The
only way of truly binding the Indians to their obligations was to establish close
kin relations with them through in-marriage, but few Aabilizados dared vo do this,
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for fear of becoming enmeshed in local feuding, an inevitable correlate of in-law
status.”

Initially, the spread of the colonization frontier was limited to the south and
southeast of Jivaroan territory, but in the wake of the rubber boom it extended
rapidly northward, along with Peruvian influence, sanctioned by the much dis-
puted border settlement of 1941 between Ecuador and Peru. As a result, the Ec-
uadorian frontier began t develop as well, and from the 1930s on, the Jivaro
came under increasing pressure along both their northwestern and southeastern
limits. Within the last decades, the habitat of the Shuar, Aguaruna, and southern
Huambisa has been overrun by a steadily expanding population of Andean-based
landless immigrants. Most Indian communities in this area now have collective
rights over a portion of forest, but they share their former territory with colonists
scattered along the riverbanks or gathered in centros accessible by road. More
important, these Indians are almost fully integrated into the market economy;
in some cases they have even lost their subsistence base and must either sell their
labor—at best as bureaucrats, in indigenous federations or in municipal and re-
gional administrations---or live off development schemes set up by NGOs.

‘The Resilience of Jivaroan Culture

Yet this centuries-long and conflictive cohabitation with non-Indians has not
noticeably eroded the Jivaroans’ distinctive way of relating to themselves and to
others. Their culture has proved remarkably enduring and appears to have under-
gone relatively little change between the Spanish conquest and the middle of the
twentieth century. Comparing early colonial accounts of the historic Jivaroans,
often quite detailed, with the writings of the first professional ethnographers of
these Indians in the twentieth centuty—scientists such as Rafael Karsten (1935),
Matthew Stirling (1938), or Giinther Tessmann---one cannot fail to be impressed
by the close fit between descriptions produced at an interval of close to four
centuries, and relating to territorial implantation, settlement patterns, material
culture, styles of warfare, appearance, and attitudes. In this respect the Jivaro
contrast sharply with their Quechua-speaking neighbors, who not only emerged
as distinct tribes from the colonial encounter but whose cultures are constantly
adapring to social and economic transformation occurring in the dominant soci-
ety they are articulated to. And whereas the latter Indians have built their identity
on their very “mixedness,” the Jivaro have always, throughour their engagement
with outsiders, manifested a particularly strong and exclusive sense of ethnic be-
longing. Unlike, for example, the Wari’ (see Vilaga, this volume), Jivaroans never
claim to be “white,” either in private or in public. To the contrary, the more
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involved they are in the economic, social, and political relations typical of the in-
ternal frontier zones of the Andean nation-states, the more militantly they defend
their status as shuar, “Jivaroan persons.” Even in their manner of adopting non-
Indian objects, clothing, food, and behavior when in urban contexts, they afirm
their ethnic personhood by competing with the whites at their own game. Thus,
they make a point of being more elegantly and expensively dressed than the local
mestizos, of speaking Spanish more fluently and with more authority, of spend-
ing more ostentatiously. In their view, being better at “whiteness” than the whites
is just another way of being Shuar. Moreover, all the tribes have founded strong
political organizations over the past thirty years to negotiate collectively the terms
of their economic and political relation to the national society. They have built
up their own systems of bilingual schooling and health care, contracted helpers
to push through their land claims and set up economic development projects,
and raken over many of the state’s traditional administrative responsibilities. At
the same time, these new forms of organization become contexts for reproduc-
ing key aspects of Jivaroan tradition, most notably the link between positions of
social power and the disposition to engage in antagonistic relations, inciuding
homicide.?

The resilience of Jivaro society has little to do, however, with collective acts
of armed resistance to encroaching whites. For all their fearsome reputation, the
Jivaro did not in fact engage in concerted, organized warfare against non-Indian
intruders. Their very real bellicosity is geared to internal conflict, in the shape of
intratribal feuding and intertribal headhunting. In most cases, foreigners were
(and are) peacefully received, and if they seemed threatening the most common
reaction was flight, dispersion, and resettlement in more remote areas. This is
not to say that the Jivaro never fought against aggressive colonizers. During the
early colonial period and in the second half of the nineteenth century, frequent
skitmishes opposed rhis or that local group to Spanish or Creole forces. How-
ever, such acts of warfare were purely local and occasional. Moreover, they con-
cerned only whires; relations with non-jivaroan Indians, and in particular with
the neighboring lowland Quechua, were and remain ordinarily peaceful. This
configuration—internal relations marked by mutual hostility versus external rela-
tions marked by a disposition to engage in peaceful trade—stands in sharp con-
trast to the pre-Andean Arawak system of relations, based on a strong prohibition
of internal violence and a remarkable capacity to form extensive confederations
ready to take up arms against invaders, as these Indians did, famously, during
the eighteenth-century insurrection of Juan Santos Atahuallpa (Santos-Granero
1991, (19922, 1993; Renard-Casevitz 1992). Contrary to expectation, however, the
Jivaroans® disposition to fight each other rather than foreigners has not weakened
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them nor made them easy prey for colonists greedy for their land or labor force
and for missionaries avid for their souls; rather, it has sustained their identity and
the culture thar feeds it.

Jivaroan Selthood as a State of Health

The Jivaroans’ pattern of being in and making history—predicated, as | will claim,
on a distinctive way of dehning what is to be remembered and forgotten and by
whom—is a crucial factor in the persistence of Jivaroan culture. This form of his-
toricity is in turn intimately linked to the production of certain states of selthood
considered fundamental to Jivaroan identity, as opposed to Quechua identity
with its entirely different way of conceptualizing and living history.

Let me begin, then, by describing the subjective state of being defined by the
Jivaro as both normally healthful and morally proper—that is, defined as char-
acteristic of Jivaroan personhood. Among the features mentioned as constitutive
of this state are a sense of physical strength and well-being, sharpness of mind
and decisiveness, the capacity—indeed the urge—both to confront others and
to shape their feelings with regard to oneself, and the ability to live correctly, to
be or become aware of the rightness of values and norms perceived as specifically
Jivaroan. Note that this subjective disposition is as much within the individual
as outside, since it can be defined only in relational terms. This state of being
and relating to the social environment is deemed “natural” in the sense chat it is
regarded as the proper Jivaroan “defaulr state,” buc it is very far from being innate
or given. Instead, it must be achieved.

Visionary experiences are a crucial factor in this process. Visions, obtained

through fasting, dreaming, or consuming hallucinogenic drugs, are considered -

both health-giving and pedagogic, so that children, particularly boys, are encour-
aged to undergo these experiences and forced to if they persistently misbehave.
‘There are many kinds of visions, but the most salient of these are encounters with
an entity named aruram, literally “an old or used thing.” Arutam are in fact avatars

of the dead; they are what the recently deceased are transformed into by the pro-
cess of funerary treatment and mourning (Taylor 1993b, 1998). During the ritually .

constructed encounter with this kind of ghost, the aruzam transmits to the seeker
a short verbal or visual message usually concerning the outcome of a conflict OF
of a planned raid, more generally the future relational status of the individual
experiencing the vision. The content of this message as well as the identity of the
dead Jivaroan who issued it must henceforth remain shrouded in urmost secrecy:
The message is in effect a metonymical forecast of a significant destiny, and It
imbues the receiver with a sense of invulnerability, heightened awareness of self,
and a kind of energetic anger feeding an impulse to kill. In shore, it confers on
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the secker a strong sense of existential “health” and directionality. Most of these
visionary experiences are built on a common scheme, in which a positive message,
visual or verbal, concerning the lif e course of the seeker and delivered by the spiri-
tual entity is framed by a traumatic and therefore highly memorable context of
antagonistic confrontation. The confrontation is set up either between the seeker
and the spirit—for instance, the aruzam might appear as a threatening figure thac
must be approached and touched in order to receive the message—or berween
wo “aspects” of the entity itself, perhaps taking the shape of two predators, such
as jaguars or anacondas or harpy eagles, locked in mortal combat.?*

Experiencing such visions is deemed vital for proper socialization, but it is also
a cumulative process; men go on seeking visions throughout their lives in times of
crises, in particular each time they actually do what theexperience primes them to
do, namely kill an opponent. Each killing causes a man to lose the force acquired
from the previous one and therefore leads to further vision quests. Pragmatically,
the kind of selfhood shaped by these experiences is manifested in heightened
competence in the use of speech to persuade or exhibit power, and in particular
to engage in full-blown ceremonial dialogue (another highly salient and valued
ritualized agonistic relation), willingness to take up arms against whoever hap-
pens to be the focus of hostility at any given time, the adroit exercise of marriage
strategies to establish relations with the right afhnes (which also means choosing
the right enemies), and mastery at shaping others’ attitudes (which also means
the capacity to assume a leading role in organizing war parties). In sum, by high-
lighting the relation between exemplary destiny and agonistic stances, these ex-
periences are instrumental in producing a disposition in which feelings of self, of
worth, and of health, as well as a reflexive awareness of this state, are inextricably
linked. The more you achieve in the game this complex is geared to, the greater
the web of relations you vectorize, the more people you pull into your sphere of
influence, and the more you kill, directly or by association; and as your repute as
a “strong person” grows, so too does your sense of self, and the “angrier” you get.
This mechanism is what shapes and defines a Jivaroan identity, and therefore the
social and cultural system it is embedded in. Both for these Indians and for their
indigenous and white neighbors, it underlies stereotypic views of what being a
Jivaro is all about, though of course not everyone livesall the time in a condition
of honed predatory intentionality.

History in the First Person

The state of being rooted in the relation between health, moral rightness, and bel-
licosity has another dimension. It is intimately tied to a discursive genre, namely
autobiographical war stories, yet another instance of framing of adversarial rela-
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tionships. The ability to tell such stories is of course a function of the kind of ex-
istential trajectory the narrator has forged; to become one’s own historian, one has
to have lived a life worthy of recounting. The telling of a full-blown biography of
self as “strong man” (kakaram) is therefore limited to experienced older men with
some repute as warriors.?” Individuals claiming shamanic abilities do not engage
in such narratives, any more than they participate in overt acts of war. To the con-
trary, shamans are ostensibly reticent to speak of their life history (Taylor 1993a);
their version of autobiographical narrative is to be found in their curing chants,
replete with oblique hints to the experiences of interethnic traveling underlying
their shamanic capabilities. Women, on the other hand, do tell autobiographies,
but their accounts differ sharply from those of &akaram in several aspects. First,
feminine autobiographies are destined for a purely domestic audience—their own
household—and they are recited in monologic form without any expectation of
back-channel response, whereas men’s accounts are typically delivered, in mark-
edly dialogic form, during visiting sessions between households and local groups.
Second, their dominant tonality is one of complaint; whatever the objective cir-
cumstances of their lives, women tend to speak of their past in terms of personal
suff ering, loss, and displacement (Juncosa 2000). Masculine stories, by contrast,
stress the narrator’s anger and fierceness; they are also rich in black humor, offer-
ing grimly ironical descriptions, and even imitations, of the fear and confusion
felt by the narrator and others during the battle.

Autobiographies play a very important part in building up the Jivaroan regime
of history. They constitute in fact the only kind of discourse in which experience
of the past is given narrative shape.? The Jivaro do nor tell stories about bygone
collective exploits, like the pre-Andean Arawak (Renard-Caseviiz 1992), or about
dead heroes, like the Yagua (Chaumeil 1992, 1997). Among other reasons, this is
because testimonial narration can only be in the first person. It is unthinkable
to tell a story in the voice of someone else, or indeed about someone who is not
the speaker. Segments of reported speech may occur in the narrative, but they
are always brief and strongly marked with quorative indices, to avoid any hint
of ambiguity as to speaker’s identity.”’ The narrator’s single voice remains clearly
dominant throughout the telling. Moreover, these stories are invariably centered
on warfare. Typically, they detail the narrator’s reasons for taking up arms—usu-
ally a prior killing and the debt (tumash) this homicide entails for surviving close
kin—and various or all episodes of the raids and counterraids in which the speak-
er participated as a result of this initial aggression.

War autobiographies are thus narrowly tied to the cycles of feuding and head-
hunting associated with intraethnic relations. They are not concerned with even-
tual acts of violence committed within the framework of interethnic relationships;
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because such events do not fit into the narrative scheme fueled by the momentum
of reciprocal vengeance. For these reasons, the Jivaro preserve no oral record of
the history of their relations with whites. More generally, the Jivaro tell almost no
myths about whites or Western goods, with the exception—and this is a point 1
will return to—of those relating to shamanic capacities. Of course, myths do not
relate to their “subject” in a transparent way, and therefore need not mention for-
eigners explicitly to be “about” whites and interethnic history (see Gow 2001 fora
good example). Still, in such cases the connection betwveen ostensible content and
implicit meaning is of ten suggested by metonymy.”® Thus, in the variants of an
Andoke myth discussed by Landaburu (1993), the new name given by a narrator
to a traditional mythic hero is understood by all (except the anthropologist) to
refer to a white man, because it applies to a bird associated with a downriver loca-
tion where Westerners are thought to reside. Jivaroan mythology, however, offers
few clues that might point to an underlying discourse abour relations with whites.
To be more precise, while the processes inherent in such relations may be taken
up in myth, the Jivaro seem to take great care to keep the terms of such relations
as vaguely defined as possible, by expunging from their narratives any evocation
of the whites, of their tools, of their gifts and threats. Even the pictures drawn
by school-educated Jivaro to illustrate published editions of their mythology are
devoid of the guns, dogs, poultry, and metal tools that have been for centuries
part of the fabric of daily life (see, for example, Garcia-Rendueles 1996).

In broader perspective, ties to past states of the Jivaroan collectivity are rarely
aobjectified and recognized. Significantly, the archaeological remains found in
abundance throughout Jivaroan territory are not considered to bear any relation
to present society; they belong instead to hostile alien spirits (iwia). Collective
history is a foreign country. Perhaps more important, links to the past are always
translated into particularized relations to specific individuals.?® This is the case
both in ritual arutam quests and in mythic narration, wherein speakers invariably
begin by naming the deceased relative who told them the story they are about to
recount. At the same time, it is from the dead that the living Jivaro acquire both
the unique bodily shapes they inhabit and their potential destiny or biography.
However, the gift of reproduction can be obtained from the dead only by forget-
ting them, because human forms are finite in number and must be constantly
recycled for new people to appear. This implies cleansing the recently deceased,
through funerary treatment and mourning—a process of disremembering the
dead and stripping them of any trace of evocability—of the shared affective
memory that individualized or personalized the singular shape they acquired at
conceprion. What remains of the dead is a kind of empty “memorability” devoid
of any visual or biographical detail that would allow reminiscence (Taylor 1993b).
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This memory of a memory is precisely what consritutes the aruzam who confer on
the living the ability to make histery. The greater the repute of a person, the more
arduous is the work of forgetting his appearance and his biography, and the more
potent is the ghost he will become. Therefore the more compelling is the potential
destiny he will hand down and the greater the capacity to make histery and tell
it. This is why one must not evoke one’s own dead, and why one can speak only
in first person, from one’s own perspective.

Being Remembered by One’s Foes

But this is not the whole story. While you must erase from memory your deceased
relatives to go on living and producing children, you must never forget that they
have been murdered. Whatever the cause of their death, it is always attributed
to malignant human intention. Indeed, any and all acts of aggression committed
by an individual are reactive, considered to be justified by the need to “defend”
oneself and one’s family, because enemies are a given in the texture of the world
one comes into. This is precisely why one has to build up the kind of subjectivity
[ described initially. Thus autobiographies, at the same time that they recount the
narrator’s own feats, exhaustively detail the names and acts of his adversaries. In
short, the explicit, socially circulated memory of one’s own forgotten dead is del-
egated to one’s enemies and kept alive in their perspective, as enemies, in a fashion
reminiscent of the Tupinamba temporality of vengeance described by Manuela
Carneiro da Cunha and Eduardo Viveiros de Castro. In the Jivaroan version of
this mode of structuring history, individual memory is redistributed to build up
a collective memory of adversarial relations, which means that one’s enemies are
reproduced at the same time as oneself. The end result is a highly self-centered
form of hisrory, oblivious ro engagement with anything that does not feed it, and
in particular with outsiders who do not enter into the proper adversarial relation-
ship, or whom the Jivaro choose not to consider enemies.

Jivaroan naming practices closely mesh with this economy of memory. Persons
receive a single name at birth, usually that of a recently deceased ascendant of one
or the other parent. At the same time, great care is taken to avoid homonymy
with any living individual belonging to the same neighborhood. However, adults
are almost never addressed by their names: proper names are used only for young
children and by their close relatives, or for adults by their enemies. In fact, the
greater the repute of a man as a warrior, the more his name is spoken by his ad-
versaries in their own autobiographies, and rhe less it is used by his own kin and
allies. A sure sign of a man’s status as a kakaram is the care taken by the members
of his group to avoid mentioning his name even in his absence. His social weight
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is such that he becomes a nameless but ever-present delocutor for his kinsmen;
meanwhile, his name crops up in more and more enemy war stories. Not surpris-
ingly, it is considered a sign of weakness for a man to change his name during the
course of his life.

The stability of Jivaroan culture, then, can be explained to a large extent by
the fact that it is built around a tighe set of linkages between identity as a certain
kind of relational disposition and a distinctive way of organizing memory. It is, in
a manner of speaking, carried forward by the history it is predicated on and pro-
duces. Thus, Jivaroan culture as tradition is not an objectified body of knowledge
or set of explicitly held representations, nor is it concentrated in material things or
institutions; itis primarily the means of achieving a certain kind of selthood. This
is why the Jivaro are, or rather were until recently, largely unconcerned about “los-
ing their culture.” So long as the confrontational stance they—and others—feel
to be inherent in their identity finds contexts in which it can be activated, they
will go on existing. To be a Jivaro, in short, all you need is to believe that the
world contains figures intent on becoming enemies. Nor do these figures neces-
sarily have to be “Jivaro” in the sense of belonging to a specific, bounded ethnic
or cultural group; anybody willing to play the same game over a period of time
sufficient to produce vindicatory memory becomes ipso facto Jivaroan.*®

History as Illness

However, though Jivaroan culture as a system is extremely resilient, the state of
being defined as paradigmatically Jivaro is fragile. As in any competitive social
structure, the hierarchy of individuals is very unstable and their relative positions
are constantly shifting. Jivaroan selfhood is thus highly vulnerable to erosion,
through death or disaffection, of the web of relations that constitute it. Such a
condition induces felt weakness, both social and physical-—a kind of sociological
anemia that translates into symptoms of illness and claims of being an orphan, a
state that is tantamount to being sick.

This is where the history of interethnic relations comes back with a vengeance.
As I stressed, none of this aspect of the past figures in the highly introverted Ji-
varoan forms of history I have dealt with so far. ‘There is, however, one discursive
register in which neighbors, whites, and foreigners in general figure prominently.
"This is the register of shamanic curing chants and the myths concerning the
origins of shamanic power. In this type of discourse, forcigners as well as their
objects and icons are very much foregrounded. Typically, the officiating shaman
will describe himself as located in some markedly white location (a town, a mili-
tary garrison, an air control towers), dressed in foreign accire (boots, uniform,
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helmet), speaking the foreigners’ language and manipulating the most significant
objects of their environment: pens, motors, books, swords, tanks. Likewise, the
myths relating to the aquatic spirits named #sunki who are the ultimate source of
shamanic techniques describe them as living in underwater cities and seated on
turtles figured as cars (Pellizzaro 1978). The world that shamans build up through
their healing songs is thus a strange, dreamlike bric-a-brac mixing elements of
different times, types of outsiders, and ontological status. This is of course a fea-
ture of shamanic practice thar has often been noted. Given the shamans’ position
as managers of alterity, the proliferation in their ritual chancs of indices of their
familiarity with the white man’s world has often been interpreted as a symptom
of a discourse of resistance to domination and cultural dissolution, through the
mimetic appropriation of white power” However, this understanding does net
address the question of why this type of discourse is developed solely or primarily
in the contexr of a therapeutic intetvention, in the face of illness.

‘The answer is to be found not so much in shamanic discourse and practice
per se as in the indigenotts conceptualization of illness. Among the Jivaro, as
in most lowland groups, illness is not seen as the reflection of an underlying
cause. Instead, it is the experience of the symptoms themselves; it is suffering as
such rather than its presumed cause. To this should be added that pain probably
consritutes one of the most common perceptions of temporality as duration, of
a time ordinarily fragmented in the unreflective chaining of daily activities and
their qualitatively different rhythms—the more so as, among Jivaroans at any
race, illncss manifests itself by a more or less acute state of prostration, a brutal
disengagement from the world and from orhers. As | have already suggested, the
suffering characteristic of the kind of illness requiring shamanic intervention—es-
sentially diffuse internal pain, and more generally existential states of malaise that
we would call anxiety or depression—is rooted in a degradation of the relations
linking a person to his social environment and shaping him as a subject. Such a
modification of selfthood is experienced as parhology. This means that illness is
essentially a negative experience of qualitative change of selfhood. Indeed, it can
be shown that the unwellness dealt with in the context of shamanic healing is a
reversed image of the magnified sense of self brought on by the ritual encounter
with the aruram. It is this unwanted meramorphosis—as opposed to the valued
change induced by the encounter with a Jivaroan ghost—thac brings on the trans-
formation of the healing shaman into a polyglot generic foreigner.

I believe the reason for these parallel processes lies in the fact that the histoty of
contacts with white men is itself conceptualized as a prolonged and painful pro-
cess of transformation, and not art all as a series of “events” connected by a narra-
tive thread. Rather than a series of causally linked delimited siruations—"because
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the whites (under whatever guise) did this, we then did this,” and so on—the
histoty of interactions with Westerners is construed as a process of unwanted
change, analogous to the transformation of the feeling of self brought on by
illness. This view of history accords with the Jivaroans’ emphasis on the achieve-
ment of enhanced individuality and with their “presentist” or, more accurately,
forward-looking stance. The Jivaro do not see themselves as a “society” endowed
with a durable identity or tradition, but as a collection of like but unique persons
striving each to forge an exemplary life-course. Accomplishing this aim depends
on men’s ability to magnify their selves by killing enemies, and by absorbing lesser
kinsmen’s subjectivities into their own personhood through the social influence
they wield. The capacity to be fully Jivaroan hinges in turn on encounters with
arutam, forgotten, singular dead Indians, precisely the kind of spirits they will
become posthumously, thus ensuring the transmission of new potentialities of
making history in the Jivaroan manner. Given these Indians’ preoccupation with
the quality of selthood, and with the threat of others’ power to modify it by
inducing unwanted change, the conceptual conflation of history and sickness is
understandable: both modes of being are negative experiences of metamorphosis.
History is the memory of repeated attempts at global conversion*?—and not only
in the religious sense—just as illness is the perception of an untrammeling of
the tissue of relations underpinning healthy selfhood. In both cases, these shifts
of selthood are the consequence of delibetate malevolence. Enemy shamans and
whites wreak their havoc in thesame insidious, invisible way. For this reason, and
because relations with whites have to do with qualitative, continuous processes
of change rather than with discontinuous events, interethnic history cannot be
encompassed by narrative. Social memory relating to it is instead encapsulated in
the paradoxical images created by the shamans’ ritual singing.

In this respect, the Jivaro closely resemble the Cuna of Panama, whose sense
of history has been acutely analyzed by Carlo Severi. Like the Jivaro, these Indi-
ans have survived and actively resisted persecution by the whites for more than
five centuries; like the Jivaro, the Cuna are both socially introverted, repelling
sustained relations to outsiders, and fiercely attached to their ethnic idenrity. For
them, post-Columbian history is a permanent nightmare heavy with the threat of
loss of tradition. Bur it is not spoken abour; rather, it is condensed in the “white”
spirits evoked by shamans, pathogenic agents causing sickness and madness. 1ll-
ness and spirits, according to the Cuna, share the same mode of being as entities
whose presence is felt but remains invisible. By refashioning the supernatural
world ro include spirics of whites, Cuna shamans assimilate foreigners to mala-
dies; conversely, to fall ill is to come under the shadow of history. Further, suffer-
ing bodies and the suffering world become interchangeable; thus, to experience
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pain is to perceive a shift in the texture of the world wherein the proper balance
between the seen and the felt or heard is upset. By building up complex visual
representations of this experience, Cuna shamans inscribe the trauma of history
in a ritual tradition that is constanrly reinforced by the very “illness” it is meanr
to deal with (Severi 1993, 2000).

In sum, for theJivaro as for the Cuna, iliness is the major mode of conceprual-
izing interethnic history, because it is a striking experience of painful temporality
and because it involves the perception of a negative alteration of the web of rela-
tions underlying selfhood. This is why sickness triggers, in return, a specific kind
of discourse on the history of interaction with foreigners. Taussig (1993) is surely
mistaken, then, in asserting that Indians strive, through mimesis, to “become
the Other.” Clearly, neither the Jivaro nor the Cuna have any wish to become
white; to the contrary, these Indians are deeply attached to a certain model of
personhood and strongly resist forced conversion, which is to say, illness. But
their adherence to a certain kind of selfhood is not antithetic to “being white”
in an Indian way. As | have said, the Jivaro achieve this not by imitating but by
competing with whites, a style of relation that is highly salient in the traditional
mode of enhancement of selfhood. Like the Wari’, the Jivaro see no contradic-
tion between treating the whites as enemies and adding a “white skin” to their
embodied selves. However, switching from an auca to a “tame Indian” identity is
an entirely diff erent matcer.

The Taming of the Wild: Exiting from a Jivaroan Identity

I need not stress the obvious contrast betwveen, on the one hand, the introverted,
war-centered Jivaroan mode of making history, immune to change and linked
to wellness of being, and, on the other hand, the shamanic mode of extroverted,
transethnic hisrory as a painful process linked to conditions defined as illness.
What does need pointing out is that such states of unwellness are also the most
common point of departure of a trajectory of transculturation, of moving out of
a Jivaroan identity and into a neighboring Quechua identiry.

Clearly, becoming and remaining an exemplary (and live) Jivaroan male is a
demanding vocation. It is therefore not surprising thatmany individuals undergo
occasional periods of breakdown, moments during which they feel unable to live
up to the demands of their environment and hence disengage from their social
ties. Persistent or repeated bouts of misfortune and depression, and the isolation
they bring on, often lead to an exir from Jivaroan identity. Thus, when an Achuar
man feels himself bereft of supportive social relations—therefore in deficit of self-

hood and unable to defend his family—and he or his wives and children fall prey
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ro chronic sickness, he will usually embark on a series of shamanic healing ses-
sions, a course leading from one shaman to another and eventually to those sha-
mnans considered the most powerful, namely those outside Jivaroan culture and
territory; more particularly the neighboring Quechua shamans. During his stay
with one such healer, he may choose to start a shamanic apprenticeship and/or
establish kin ties with the Quechua shaman’s local group, often by martying into
it or by calling on previously established kin ties to settle with a given Quechua
household. In shorr, from theJivaroan point of view, moving into a “tame Indian”
identity is a process of shifting from a position of sick patient to a position of ac-
tual or potential shaman. The connection established between illness and switches
from auca to manso identiries is not confined to the Jivaro and seems in fact ro
be widespread. Writing from the perspective of the Curaray {Canelos) Runa of
Zaparoan descent, Mary-Elizabeth Reeve says that “the strategy always cited by
Runa when they seek to explain the motive behind the desire of other peoples to
“become” Runa is that of biological survival—to increasc themselves following a
period of devastating disease or intergroup warfare” (1993-94:20).

Whether a person opting out of an auca identity becomes a recognized sha-
man or not, moving into a so-called manso society is not just a matter of adopting
a different set of cultural practices, of language use, of developing new kin ties
or reactivating already established relationships. It is also, crucially, a matter of
mastering and reproducing a type of historical discourse quite distinct from thar
of the Jivaro, and shifting into an equally distinct regime of historicity.

A remarkable trait of all these “domestic” circum-Jivaroan groups, however
distant and different from each other they may be, is that all of cthem share a
linear, periodized historical narrative structure, according to a ternary scheme di-
viding the past into sharply contrasted “times”: a time of wildness, a more recent
rime of slavery, and a present time of “civilization” (Gow 1991; Muratorio 1987;
Whitten 1976; Reeve 1988). The labeling of these periods varies somewhat from
one group to another, but the threefold structure remains censtant. Among the
Curaray Canelos of Zaparoan origin, for example, the first period of history, that
of being fully and exclusively Zaparoan, is called «na4i, glossed as “mythic time-
space,” a phase during which animals were human or consorted with humans by
disguising themsclves as such; the intervening callari uras or “times of beginning”
(called “rimes of slavery” among the Peruvian natives and “times of the grand-
patents” among the Puyo-Bobonaza Canclos) corresponds to the period of the
rubber boom and the demise of the Zaparo as a distincr ethnic group; “present
times” refers to the Curaray Quechua’s situation both as Quechua-speaking Runa
linked by kinship to other Canelos subgroups, and as Zaparoans “hidden” among
the Runa for purposes of survival (Reeve 1988, 1993-94:21).
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Each of these periods can easily be related to actual phases of the historical
past. However, as specialists in these eminently transformational societies have
shown, this threefold structure also reflects a purely static view of states of imag-
ined sociality. Thus, “times of wildness” can refer to a given tribal group—for
example the Zaparoans before they were assimilated into manso culture—but
at the same time it refers to a stereotypical vision of auca culture as marked by
ignorance of the outside world, absence of proper mediation, chronic bellicosity,
and extreme linguistic and social self-containment. Intermediate times or “times
of slavery” refer usually to the rubber boom, or to the period during which manse
groups were tied to lowland haciendas or pazrones, but more generally it evokes
the forced apprenticeship, under the rule of powerful white men, of ethnic mixity
and of proper systems of production and consumption: for example, the exchange
of forest products for manufactured goods and the right combination of imported
and wild foods; the transition from bilateral, close cross-cousin marriage to dis-
tant marriage between unrelated people.” “Time of civilization,” finally, denotes
the living out, in conditions of individual freedom and political autonomy, of the
henceforth internalized knowledge concerning the processes of interethnic and
intercultural mestizaje (Gow 1991, 1993).

This type of historical narrative aptly illustrates the complex nature of these
social formations, because such stories are both local traditions underpinning
a particular tribal identity through shared reference—nucanchij yachana, “our
cultural knowledge,” as the Curaray Runa phrase it (Reeve 1993—94:21)—and a
generalized discourse about processes of cultural hybridization common to a set
of distant and unrelated manso cultures. In this respect, they clearly reveal the
dual character of lowland Quechua groups as specific ethnic groups and, simul-
taneously, as general templates of change and transculturation. ‘These narrative
traditions also reproduce the Janus-faced character of such societies by setting
up a dual reading of history, since they juxtapose an apparently Westernized (or
at least Andeanized), chronologically linear register and an underlying register
focusing on the process of change as such. This latter reading is much closer to
the feeling of history as illness evoked in shamanic healing contexts among “wild”
Indians, and it is also expressed and transmitted in ways similar to those current
in auca cultures, being encoded in “commentary and allusion interspersed in
conversation, in art forms, in ritual, in geography, in genealogies and in rights to
territory” (Reeve 1993-94:22).

‘This is a crucial point, because there is a firrther dimension to these Quechua-
style narratives. They are not only “phylogenetic” accounts, they are also onto-
genetic accounts. In other words, they serve as templates for structuring an indi-
vidual experience of transculturation. Because the states of sociality they describe
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can easily be mapped onto the phased experiences a person goes through when
moving from an auca to a manso identity, these narratives of a collective history
become at the same time the narrative of a personal history. lllness as weakness,
disorientation, social isolarion, communicative breakdown is thus easily woven
into evocation of “wild” sociality, a markedly pathological state characterized by
introversion, compulsive aggression, fear, and a limited range of interaction and
communication; “times of slavery,” insofar as they stress a position of positive and
necessary subordination, come to frame not only the experience of being an in-
coming in-law—a highly asymmetric relation perfectly familiar both to Jivaroans
and their Quechua neighbors—but also shamanic apprenticeship, another rela-
tionship in which pedagogy and asymmetry are sharply foregrounded. “Times of
civilization,” finally, serves as a metaphor both for the condition of being healed
and for participation in the process of producing autonomously proper kinds
of mediation; in short, for the state of being cured of history by history. Con-
versely, structuring one’s personal trajectory in terms of this temporal framework
also inherently carries with it adhesion to a type of social practice and discourse
strongly marked in terms of ethnic identiry, and closely bound with tradition as
it is locally construed. The script underlying Quechua historical narrative, which
is in fact poor in specific knowledge about the past and is essentially a framework
that fosters and allows for the reorganization of elements of memory that are
shared by everyone throughout this region, thus offers an idiom for constructing
a representation of a trajectory of transculturation. At the same time, coming to
use this idiom implies learning and reproducing a conceptualization of history
thatis a central feature of Quechua identity.

In shore, chronic sickness as exit from a Jivaroan identity is also the gateway to
a manso or dual Quechua identity, because che state of “orphanhood” implied by
sickness as viewed from the Jivaroan perspective corresponds to, or at any rate eas-
ily translates into, a condition of sociality and postulated selfhood that, from the
Quechua manso perspective, has to be absorbed into the civilizing process. At the
same time, as it allows for this process since it is the starting point for a change of
ethnic identity. To go on producing “civilization”—that is, being a proper forest
Runa—jyou need sick wild auca, just as to go on being a shuar you need personal
foes.

Conclusion

In synchronic as well as in diachronic terms, the Jivaro and their indigenous
Quechua-speaking neighbors constitute mutually implicating cultures. The forms
of selfhood as well as the kinds of memory that sustain their identities are closely
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connected and indeed interdependent. The “acculturated” manso groups are in
some sense an organic extension of the auca societies; their persistence depends
on the ongoing existence of “traditional” hinterland tribes. At the same time,
the latter have remained “wild” only because of the development of these hybrid
buffer groups, and their “traditionality” and postulated primitiveness are there-
fore shaped by the same historical forces that have fueled the ethnogenesis of the
“domestic” indigenous societics of the upper Amazon.

This suggests that, in terms of what is usually defined as “culture,” the two
groups in fact share a great deal of common ground, a kind of “zero degree” of
habitus, the commonality of which goes largely unperceived because it is, in a
sense, meant to go unperceived: it is salient neither for the Indians nor for cheir
ethnographers. This invisible backdrop of similar bodily techniques, work habits,
mythic narratives, diets, ways of using and understanding language, and manners
of interacting is what allows forest Q uechua and Jivaroans to move in and out of
each others’ socieries with such facility. Conversely, the differences between auca
and “domestic” cultures are rooted in sharply contrasted ways of contextualizing
and elaborating, in a few restricted domains, the same cultural stuff and the same
sorts of knowledge.

The move from a Jivaroan to a Runa identity is, in essence, a shift from war-
riorhood to shamanic dual selfhood, thtough an intermediate state qualified as ill-
ness. The permeability between auca and manso identities clearly involves shared
premises concerning the relational forms that underlie these kinds of person-
hood. Among the Jivaro, shamanic ways of relating to Others are opposed to, and
largely insulated from, the “predatory stance” thatlies at the core of their “ethnic”
identity. In “tame Indian” cultures, by contrast, multiple selfhood is generalized:
yachaj are merely exemplary or magnified versions of a type of selfhood common
to all members of the society. At issue in these distinctive ways of framing identi-
ties is a hidden but decisive modulation in the relation ro alrerity constitutive of
Self.

In the case of the Jivaraons, this basic relation is defined by a permanent ten-
sion between ego and an a/ter defined as “enemy”—that is to say, as maximally
different from self. The axiomatic diff erence between the terms of the relation is
both presupposed and reproduced by exacerbated antagonism. In abstract terms,
“antagonism” is anti-identification, a process blocking the incorporation or as-
similation of one term by the other: while the polarity of the relation is revers-
ible—-"killer” can become “prey” and vice versa, a transformarion central to many
Asmazonian rituals*—neither of its terms can be subsumed in the other, short
of annulling the relation. This is precisely the relational form designated by the
concept of predation, as it has been defined by Eduardo Viveiros de Castro (1992,
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1998), and further refined by Carlos Fausto (2001) through his exploration of the
means whereby alterity is transmuted into sociality through the mechanism he
calls “familiarization.”

In the case of shamanic multiple selthood, by contrast, the relation between
ego and drer is predicated on a process of identification rather than on one of
diff erentiating antagonism. In such a process of identification, each term of the
constitutive relation is poised to subsume the other, instead of being opposed to
it. “Self” can thus slide into an “alter” fragmented into a multiplicity of instantia-
tions—animals, other humans, spirits—and become a congeries of “I's” since it is
no longer dependent, to exist, on its continued predatory stance vis-a-vis a unified
Other, the Enemy. Note, however, that the polarity of a process of identification
is just as reversible as in differentiation: Self can either subsume or be subsumed
by Alter; it may, in other words, become irrevocably “white” (or animal, or ghost)
just as it may pull “whiteness” (or animality or ghostliness) into itself.

In light of this, it is easier to understand why sickness constitutes the no-man’s-
land an auca Jivaroan has to cross to become a manso. “lllness” is a hinge state
between twe ways of relating to Others. The enfeeblement of the “antagonistic”
mode of relationship necessarily causes a diminishing of the self that is sustained
by it: “social” weakness, conceptualized as orphanhood, and “existential” weak-
ness are intimately connected. A diminished sense of self opens the way to iden-
tification with powerful others—that is, to the possibility of alienation. This, as I
have shown, is what the Jivaro define as illness. Insof ar as identification is intrinsi-
cally reversible, however, illnessas a process of unwanted assimilation carries with
it the shadow of its converse, the transformation of the Other into Self, namely
shamanic mastery. Shamanism is the mirror image of alienation: it is the ability
to control the polarity of the process of identification, and to suck foreign beings
into one’s own selfhood instead of the other way round. This is the source of the
causal connection between states of illness and the move toward a kind of per-
sonhood epitomized by shamans bur also intimately linked to a specific “ethnic”
identity, that of manso Runa. Provided that a person’s sense of worth and power
has been restored through this process of transculruration, nothing then prevents
him from reverting eventually to the “predatory” mode of relation that formerly
shaped him, thereby assuming once again a Jivaroan identity.

Notes

1. The topic of “constitutive alterity” has wichin the last decades been amply explored
and theon'zed by Amazonist ethnologists, most notably by Eduardo Viveiros de Castro
{1992), Aparecida Vilaga (1992). Philippe Erikson (1993, 1996), and Carlos Fausto (200t).
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2. The term fivaro is a hispanicizarion of the vernacular word shiwiar, denoting roughly
“enemies from another Jivaroan tribal group.” Because of its Western origin and the heavy
load of connotations it bears, most Indians belonging to the Jivaroan language family
strongly object to being labeled as Jivaro. They refer to themselves instead as shuar, “per-

oy . . 5 ) .
sons” in most Jivaroan dialects. However, this usage conflicts both with contemporary
tribal politics and with ethnographic habits. @n the one hand, the word shuar is not used
by some Jivaroan speakers, for example the Aguaruna; on the other hand, when used as an

ethnic label it is of ten understood to refer to a specific subgroup, namely the “true” Shuar

of the Ecuadorian and Peruvian montana, a fact strongly resented by the Achuar and the .

Aguaruna. In short, there is no generally accepted term to designate the cultural unit
formed by all these subgroups. Like most contemporary anthropologists, I have therefore
chosen to restrict use of the term fivars to denote the ensemble—the set of peoples claim-
ing use of a Jivaroan and/or Candoan dialect—as opposed to the tribal subgroups.

3. The Shiwiaremerged, as a Jivaroan tribe claiming a distinct identity, from the coales-
cence of a few Achuar families, separated since 1941 from the main body of this dialectal
unit, and of other small groups of diverse origin: Andoas, Quechua, probably Candoshi,
many of them uprooted and displaced during the rubber boom. Such loose admixtures of
heterogeneous Indian groups, progressively unified by coresidence and a shared bond to
a mestizo trader or a missionary organization, commonly adopt a Quechua rzna identity
(see below). That the Shiwiar gravitated toward a Jivaroan rather than a Quechua adscrip-
tion can be explained partly by the active implication of the dominant Achuar component
in the heavy feuding among the eastern Achuar throughout the 1960s and 1970s, and
partly by the pull of the powerful Shuar Federation, the most important Indian political
organization in the area until the early 1990s.

4. In Ecuador, the term auca was in fact widely used by non-Indians until recently as
an ethnonym for the Huaorani, the epitome of Indian savagery since their “discovery” in
the early r950s.

5. During the 1970s and 198es, nationalist-populist discourse in Ecuador extolled the
virtues of mestizaje and insistently proclaimed, “Somos todos mestizos” (We [Ecuador-
ians] are all of hybrid origin). Paradoxically, proclaiming oneself a mestizo at that time
was a way of claiming status as a white, because it demonstrated civic consciousness and
a postulated degree of education (see Whitten 198s).

6. Cindades and not pueblos, villages, though in fact many of these frontier settlements
were until recently mud-ridden hamlets clustered around a central plaza heavily overlaid
with cement, a major index of urbanness.

7. For a more detailed analysis of Jivaroan social classification, see Taylor 198s.

8. Ironically, racionales familiar with this Indian usage often understand it to mean
that the axcas identify whites with the North American Apaches—‘truly” fierce wild
Indians.

9. In Peter Gow's words, “these classifications locate people in a particular vision of
history, which is closely related to the particular system of commercial exchange that
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dominates the economy of western Amazonia [i.e., the debt-and-credit system known
as habilitacion). These are in turn related to a specific symbolism of space, with the for-
est at the center of the region and the industrialized Western nations on the ourside”
(1994:99)

10. For a Jivaroan view of this network, see Uriarte 1989; for a Canelos one, see Whitten
1976, 1985; on the natrvos, see Gow 1991, also Chevalier 1982. On the social and economic
hisrory of the Peruvian Amazon, see especially Santos-Granero and Barclay 1998, 2000;
on rhat of the Ecuadorian Oriente, see Taylor 1994, 1999.

11. The expansion of the colonist economic frontier is linked to the purzna system and
rooted in the following process: Quechua families would branch out from their original
settlements on lengthy expeditions (purina} to hunt, collect, and gather produce owed
to their boss. The seasonal camp set up on this occasion would after some years become
the kin-group’s permanent residence, and eventually grow into a village as in-laws and
dependents of the pioneer household settled nearby. The new hamlet would then attract
a mestizo trader, who would eventually settle in its midst, thereby pushing its Indian
inhabitants toward the periphery and initiating a new cycle of settlement.

t2. In the seventeenth century, according to Jesuit sources, the Xeberos often took
heads during these forays (Figueroa 1986; Maroni [1738] 1988).

13. Both in discourse and in ceramic imagery, the Canclos depict themselves as “two-
faced” The Achuar describe a mythic being named jursjri, dressed as a white and with
two mouths, one hidden under its hair and devoted to cannibalizing overly greedy hunt-
ers. In other groups, the notion of dual appearance is less explicitly thematized, but it
surfaces in ritual, in differential patterns of behavior according to the ethnic origin of the
interlocutor, in settlement patterns and residential cycles. Among the nativosdescribed by
Gow (1994), the term sacha runa refers to powerful and potentially harmful forest spirits.
Natives express their dual nature by stressing their expertise in combining two opposed
kinds of unmediated violence: that of the wild forest human and nonhuman peoples, and
that of the invisible whites inhabiting the major urban centers.

14. Jivaroan individuals claiming shamanic mastery intervene in warfare by orienting
armed aggression against suspected sorcerers, and by engaging in forms of divination be-
fore a war party is launched. But they do not shed real blood, either human or animal.

15. Beyond shamans’ claim to mastery over foreign languages, explicitly stated in their
curing chants, a study of their songs reveals a high degree of diglossia and a marked
preference for Quechua words over their Jivaroan equivalents (for examples see Uriarte
1989, Pellizzaro 1978). From the Jivaro’s point of view, rather than (or besides) being the
language of a specific Indian group, Quechua is a kind of general purpose language, the
functional equivalent of any and all foreign languages. There is good historical reason for
this notion, in view of the Jesuits” use of Quechua as a standard language throughout the
area covered by the Mainas mission.

16. Such claims of incomprehension are tantamounr to defining interlocutors as shi-

wiar, Jivaroan enemies liable to headhunting raids (Harner 1972). Conversely, recognition
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of a shared field of communication also implies recognition of kinship: kin are defined
as people who talk in the same language. Objectively, differences between the Shuar and
Achuar dialects are slight, and in contexts whete partners wish to downplay their social
distance, communication is perfectly fluid and unproblematic.

17. According to Cieza de Leén ([1550] 1947:228), “it is nororious among many natura-
les of these parts that Guayna Capac entered the land we call Bracamoros, but fled before
the fury of its inhabitants” (my translacion).

18. The largest and most famous of these corguistas were those led by H. de Benavente
and A. Mercadillo in “Xibaro” land in 1550, those of Diego Palomino in the Chinchipe
valley in 1549, those of . de Salinas Loyola in 1557 and again in 1574 to the Santiago and
upper Maranon valleys, that of Diego Vaca de Vega in 1618 in the same area, and finally
that of the Martin de la Riva Herrera into the heartland of Jivaroan territory in 1656 (Tay-
lor 1994b).

19. In the course of this expedition, nine hundred “Xibaros” were captured and de-
ported to Borja; of these, more than eight hundred had died or fled by the following year
(Maroni [1738] 1988, Jouanen 1941—43).

20. In the upper Amazon, this system rests on a lengthy chain of social and economic
dependencies: a pasrén located in one of the larger towns, such as Iquitos or Nauta, re-
cruits a network of traders based in the smaller towns, and provides them, on credit, with
manufactured goods in bulk. These petty merchants in turn furnish goods to habilitados,
the parrones who regularly visit their Indian clientele and collect their produce, making
sure the Indians’ debt always exceeds their credit. This is just the skeleton of the system; in
fact, the number of links between the two ends of the chain is usually far larger, including
sub-habilitados, regatones (itinerant traders), and Indian intermediaries.

21. Eric B. Ross (1980) reports that in the 1960s, four mestizologgers (rongueros), mar-
ried to Indian women, were killed by the Peruvian Achuar in chese circumstances.

22. See for example the chronicles edited by Jiménez de la Espada ([1881] 1965) in the
Relaciones Geogrdficas de Indias, also those edited by Taylor and Land4zuri (1994), Pilar
Ponce Leiva (1992), and Costales and Costales (1977, 1978), to name only a few of the
major sources. For a useful synopsis of the data on Jivaroan “material culture” in early
historical sources, see Wierhake 1985. For a synthetic treatment of Jivaroan history, see
mainly Taylor 1986, 1994a.

23. ‘The Shuar Federation is rhus seen as an arena for the playing out of competitive
power politics, and an instrument for the building of clientelist networks. The relationship
between the Shuar and the Ecuadorian army during and since the war that opposed Peru
and Ecuador in 1995 also illustrates the Jivaroans’ adeptness at finding niches within the
dominant society for pursuing traditional aims. While paying lip service to the pacifist
attitudes expected by the NGOs funding the native federations, the Shuar were in fact
eager 1o take up arms during the conflict: an Indian militia was set up with military sup-
port, and there wasmuch talk of reactivating ritual vision quests and taking enemy heads.
Having gained widespread sympathy for their patriotic fervor, the Shuar then sought to
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persuade the army 1o set up military colleges in the lowlands to train Indian youths as
officers, and to incorporate their militia as a regular bartalion of professional soldiers,
Gurkha-style.

24. On the subject of arutam, see Harner 1972; Mader 1999, Descola 1993, Brown 1978,
1986, Pellizzaro 1990.

25. See Hendricks 1993 for a usefillly commented edition of a famous Shuar warrior’s
autobiography.

26. On the relation between time, memoty, and narration, see especially Ricoeur 1983.

27. In shamanic chanted “autobiographies,” to the contrary, singers omit or distort
quotative marks and deliberately set up a complex polyphony of voices, in accordance
with their multiple selfhood.

28. As Carlo Severi (2000) points out, representations of supernatural beings usually
carry “realistic” indications, however oblique, pointing to their “true” or underlying na-
ture.

29. It is true that in certain kinds of tradirional discourse, such as ceremonial dialogue
and early-morning lecturing of children, references to “our old ones” (iinia uuntri in
Shuar and Achuar) are frequent. However, the expression does not refer to ancestors as
such, but rather to seniors, alive or dead, taken as exemplars of normative behavior.

30. This is possibly what happened to the Candoshi, who are very like the Jivaro in
most respects but whose language seems to be entirely unrelated to the Jivaroan family
of dialect. Attempts to demonstrate a genetic relation between the two families have not
proved conclusive (see Payne 1981). At the same time, Candoa seems to be unrelated to
any other known linguistic stock, so it is impossible to determine whether the Candoshi
originally belonged to a distinct ethnic group subsequently “jivaroanized” by its engage-
ment in a sustained relationship of mutual enmity with the Jivaro proper, or whether they
represent a sharply divergent branch of the Jivaro.

31. See, for example, Taussig 1993; Chevalier 1982; Santos-Granero, this volume. Coun-
tering this view, Gow (1994) has argued that the ayahuasca shamanism common to many
Indian groups of the upper Amazon and to large sectors of the non-Indian local popula-
tion actually originated among urban mestizos, as a metaphor of the historic and eco-
nomic processes inherent to their own “ethnogenesis,” and then spread to che Indians. 1
remain skeptical of this historical hypothesis, but I think Gow is right in assuming that the
wide, transethnic diffusion of this kind of shamanism can be explained at least in part by
its capacity to figuratively represent the basic processes underlying the political economy
of western Amazonia, in particular the regional system of habilitacion.

32. Unlike the “fickle” Tupi whose apparent receptivity to evangelization so gratified
early missionaries (see Fausto, this volume; Castro 1993), the Jivaro were and are notori-
ously rericent to religious conversion. From the sixteenth century on, missionaries sent
among them never ceased to complain of the Indians’ crass materialism and “Volraire-
an” scepticism; they roundly declared the Jivaro to be “the most difficult mission in the
world.” On missionaries’ views of the Jivaro, see Taylor 1983.
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33. This view of ruthless ethnocidal exploitation as pedagogy is of course heartily en-
dorsed by the patrones, who often present themselves as educators of the savage.

34. For excellent illustrations of this process, see in particular Castro 1992 and Albert
1985.
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Cultural Change as Body Metamorphosis

Aparecida Vilaga

The relationships between shamanism and Amerindian contact with the nonindig-
enous world are a recurrent theme in the ethnological literature. In general, what
is emphasized is a one-way determining relationship: insertion in the Western
world provokes either the end of shamanism or its effervescence—or occasionally
both. This last case applies, for example, to a number of Tupi-Mondé groups of
southern Amazonia: according to Brunelli (1996), shamanism disappeared from
several of these groups soon after contact, only to be resumed some years later as
a mark of echnic identity. Elsewhere, ]. Christopher Crocker (1985) records that
among the Boroto, missionary influence was responsible for the disappearance
of vertical shamanism—the shamanism of aroe—just as among various groups
of the Tukano linguistic family, the experiences of contact and missionary work
brought about che disappearance of jaguar shamanism (Hugh-Jones 1994). In
contrast, among the Yagua the number of shamans has actally increased since
contact (Chaumei! 1983:261).

There also exist accounts of the appropriation of Christian symbols by na-
tive shamans, the most famous being those describing the sixteenth-century Tu-
pinamb4. They are frequent in messianic movements such as those occurring
in the upper Rio Negro, described by Hugh-Jones (1994), Wright (1981, 1996),
and Wright and Hill (1986). Also well documented is a movement in the oppo-
site direction—that is, the appropriation of native shamanic practices by mestizo
populations (Chaumeil 1983, Gow 1994, Taussig 1986).!

My aim in chis article is to analyze the relationship between shamanism and
interethnic conract from another perspective, taking as my basis an ethnography
of the Wari’, a Chapakura-speaking group of southern Amazonia.? I intend to
show that in place of a direct correspondence (positive or negative) between the
incensity of shamanic practice and the degree of contact, or of an appropriation
of Western religious and secular practices by shamans, what is striking among the
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Wari’ is thac the process of contact with whites is conceived through rhe prism
of shamanism. Jusc as shamans are simultaneously human and animal, rhe War#’
today possess a double identity: cthey are both Wari” and white.

A drawing (figure 5.1) made in 1987 by a Wari’ man at my request reveals this
double identity. In the picture, the figure of a Wari’ man is formed through a
double outline, in such a way that the Wesrern-style clothing—such as that worn
by che Wari’ today—is superimposed over the body, buc without concealing it.
What can actually be seen are two simultaneous bodies, the white body on top
and the Wari’ body underneach. We find parallels co this drawing in various other
ethnographic contexts. As one example I take the Kayapé of central Brazil, highly
visible in the media in recent years: the Western clothes do not completely cover
the body paintings, or else the latter are explicitly exhibited on the exposed parts
of the body, displayed alongside shorts and long trousers. The lace Xavante Mdrio
Juruna—once a Brazilian federal deputy, and until today still the only Indian o
have been elected for an important policical office in Brazil—was renowned for
matching feather head-dresses with suits and shirts.

Fig. s.. Wari' man, with
Western cloching superim-
posed over the body without
concealing it (drawing by
Maxiin Hac 1987).
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Beth Conklin {1997) observes chat until the 1980s Amazonian Indians used to
wear full Western clothing, a consequence of their perception of the negative im-
pact of their nude bodies and perforarted lips and ears on nonindigenous people,
from local rural populations to the inhabitants of large cities. Resorting to cloth-
ing was a way not only of being accepred but of being left in peace—to continue
to live as before when far from the eyes of whites. Terence Turner (1991:289)
makes similar comments concerning the Kayapd, who in 1962 were almost all
clothed in Western fashion, while men had also removed their lip disks and cut
their hair. For Conklin, the changes that took place from che 1980sonward, when
the Indians began to display feathers and other adornmencs together with West-
ern clothes, were related to the imposition on Indians of a specifically Western
vision of aesthetics and authenricity, since

the nature of contemporary eco-politics—especially its dependence on
global media—intensifies pressures for Indian activists to conform to cer-
tain images. . . . Visual symbols are at the heart of this story because the
policics of the Indian-environmentalist alliance is primarily a symbolic poli-
tics. . . . Symbols are important in all policics, but they are central in nacive
Amazonian activism; in the absence of electoral clout or . . . economic
influence, the “symbolic capital” . . . of cultural identity is one of Brazilian
Indians’ most important policical resources. (1997:712-713)°

However, chere is a question left unasked by Conklin, one concerning not
indigenous regalia bur cheir complement, Western cloching. If Indians resolved
to change their presentation, mixing manufactured clothes with native painting
and decorations (even where “untraditional™) after becoming aware of a model of
Indianness created in the modern West, why did they not completely refrain from
the use of Western clothing? A good illustration is the case of the Nambikwara
ritual cited by Conklin. When a filmmaker produced a video of a female initia-
tion rite and then screened it for the participants, they were unhappy with their
images, feeling they were overdressed. They decided to perform the rite anew for
itco be refilmed. The men rook off their T-shirts and put on smaller shores, while
the women—who had been in dresses, 1 imagine—wrapped sections of cloth
around cheir waists like skirrs (Conklin 1997:719). We know from the beautiful
photos published by Lévi-Strauss in Tristes tropiques (1955) that the Nambikwara
used to wear nothing. As well as absorbing the Western model of Indianness,
had the Nambikwara introjected our notion of modesty so deeply thar, despite
knowing they would be more authentic, they could not bring themselves to ap-
pear completely naked? Perhaps if questioned about this, the Nambikwara would
answer much as the Wari’ did when I asked chem why, if cheir memories of life
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in the forest before contact were so positive, they did not return there for good,
abandoning the whites and all their things? “Because we are whites,” they said.

What does it mean to be white without relinquishing being Wari’, and how does -

this double identity inscribe itself on the body?

Turner (1991) provides us with one means of reply. For him, the doubleness
visible on Kayapé bodies expresses a compromise between an interest in a life
integrated with the world of the whites, with easy access to coveted manufactured
goods, and the struggle for autonomy: While in the 1960s the Kayapé looked for
a kind of invisibility in contexts relating to Brazilian society, clothing themselves
exactly like whites, with long trousers, shirts, shoes, and sunglasses, today they
exhibit their ethnic identity with pride. What has emerged, according to Turner,
is a new form of consciousness, resulting not from structuralist-type cognitive
transformations but from the historical process of interethnic contact, in which
“the household and the individual have likewise become double beings, diametri-
cally divided between an internal, indigenous Kayapé core and an external facade
composed wholly or in part of Brazilian goods and forms” (298).

Though the ambiguity or double nature of the clothing is undoubtedly a po-
litical option, reflecting not only an endogenous valorization of tradition but also
a consciousness of the impact of visual symbols on whites who valorize authentic
Indians, I do not think that reflection on confrontational processes exhausts the
questions raised by such responses. In the Amerindian case, the choice of the
body as a place for expressing this double identity is far from arbitrary. The hy-
pothesis I shall develop here is that, for the Wari’ at least, the external, Western
face is not a fagade covering a truer or more authentic interior, as Turner suggests
for the Kayapé (1991:298).% It is equally authentic and exists simultaneously with
the naked War{’ body.* As we shall see later, in being simultaneously Wari’ and
white, the Wari’ undergo an experience analogous to that of shamans, who have
both a human and an animal body. An analysis of the body's meaning in the
Amerindian world is essential to understanding the role of Western clothes in the
constitution of this double body.

The Amerindian Body

Almost thirty years ago, in an article that today remains a fundamental text on the
notion of the person, Anthony Seeger, Roberto da Matta, and Eduardo Viveiros
de Castro concluded that the body and its processes are central for Aimerindians:

the originality of Brazilian (and more widely, South American) tribal soci-
eties resides in a particularly rich elaboration of the notion of the person,
with special reference to corporality as the focal symbolic idiom. Or, put
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otherwise, we suggest that the notion of the person and a consideration of
the place of the human body in the vision that indigenous societies produce
of themselves are fiindamental f or an adequate comprehension of the social
organization and cosmology of these societies. (1979:3)

AsJoanna Overing had already remarked (1977a, 1977b), the structure of Am-
erindian societies was not found where the ethnologists had been searching, since
the refcrence points were models imported fromother regions: Asia, Africa, Mela-
nesia. Faced with an absence of clans, lineages, and corporate groups, ethnologists
postulated fluidity and a lack of integrating principles in these societies. Seeger, da
Matta, and Castro, examining the work of some contemporary ethnographers—
Christopher Crocker on the Bororo, Gerardo Reichel-Dolmatoff on the Desana
of northwest Amazonia, Overing on the Piaroa of Venezuela---observed that each
devoted a great deal of space to native ideologies of corporality: “theories of con-
ception, the theory of illness, the role of body fluids in the general symbolism of
society, alimentary prohibitions, body decoration” (1979:3). They felt that this was
not accidental, nor a “product of a theoretical bias” (3), but a consequence of the
centrality of questions relating to corporality in the structural definition of these
societies, and that the problematic of sensible qualities raised by Lévi-Strauss on
the basis of American myths, found in his monumental Mythologiques (1964,
1966, 1968, 1971), applied perfectly at the level of social organization.

Recently, Castro returned to the question of Amerindian corporality in search
of a new synthesis, developing his theory of perspectivism or multinaturalism. For
many Amerindian peoples, he wrote, “the world is inhabited by different sorts
of subjects or persons, human and nonhuman, which apprehend reality from
distinct points of view” relating to their bodies (1998:469; see also 1996, 2002).
At issue is not what we know as multicultural relativism, which supposes

a diversity of subjective and partial representations, each striving to grasp
an external and unified nature, which remains perfectly indifferent to those
representations. Amerindian thought proposes the opposite: a representa-
tional or phenomenological unity . . . indifferently applied to a radically ob-
jective diversity. One single “culture,” multiple “natures™ . . . A perspective
is not a representation because representations are a property of the mind or
spirit, whereas the point of view is located in the body. (478)

In place of a multiculturalism, therefore, we have a multinaturalism (477).

I turn now to the Wari’ ethnography.

Among the Wari’, the body (kwere-, always followed by a suffix indicating pos-
session) is the location of the personality, and defines the person, animal, plant,
or thing. Everything in existence has a body, the source of its own specific char-
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acteristics. The Wari’ often say, “Je kwere” (My body is like this), which means

“This is my style” or “I'm like rhis.” The same applies when they refer to animals
or things. Jf asked why white-lipped peccaries live in a herd, they would respond,
“Je kwerein mijak” (The peccary’s body is like that); if asked why water is cold,
“Je kwerein kom” (That’s what the water’s body is like).

Ifeverything has a body, only humans—which include the Wari’, enemies, and

various animals—possess a soul, which the Wari’ call jam-. While the body differ-
entiates species, the soul assimilates them as humans. In this sense, the Wari’ con-
stitute an exemplary case of Amerindian perspectival thinking. All humans share
analogous cultural practices: they live in families, hunt, cook their food, consume
fermented drinks, perform festivals, and so on. Different bodies, though, imply
different forms of perceiving the same things. Both the Wari’ and the jaguar drink
maize beer, but the jaguar sees blood as beer in the same way that clay is beer for
the tapir. Both jaguar and tapir conceive themselves to be humans, warz’, a term
that signifies “people” or “us,” and in turn they perceive the Wari’ as nonhumans,
preying on them as though they were game, injuring them with their artows.

The Makuna, a Tukano-speaking people of the Colombian Vaupés, provide a
clear illustration of this question of the humanity of animals:

The fish are people. . . . The fruit trees that grow by the rivers are their
swiddens, and the fruits their cultigens. . . . Just like humans, fish form
communities. . . . In their underwater houses (invisible to normal human
eyes), the fish store all their goods, tools, and instruments, identical ro
those we have in our houses. . . . When the fish spawn, they are dancing in
their underwater houses. . . . The game animalsare people. They have their
own mind . . . and their own thoughts . . . the same as humans. (Arhem
1993:112—113, 116)

The notion of the body as the location of difference is not limited just to
interspecies relations. The Wari’ think of society as a composition of corporal ag-
gregates at various levels, their borders so variable that it actually becomes difficult
to speak of a society.® Thus, near kin can become separated and, breaking contact,
turn into cnemies, beings ontologically identical to the Wari’. In the same way,
enemies can be incorporated as kin through marriage, turning into Warf’.

It must be emphasized that the body is not conceived of as a genetic given,
but is constructed throughout life by means of social relationships (Gow 1995
da Matta 1976:88). Among the Wari’, the body of the child—constituted by a
mixture of semen and menstrual blood—continues to be fabricated after birth
through alimentation and the exchange of body fluids with parents, siblings,
and other near kin. Adopted children, for example, are considered consubstan-
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rial with their adoptive parents and, in an analogous manner, husband and wife
become consubstantial through the physical proximity consequent to marriage
(sec W. Crocker 1977 similarly on the Canela). Food is central to the constitu-
tion of physical identity, both of the Wari’ and of animal species, as we shall see
later in the case of shamans. In the first phase of my fieldwork, I repeatedly heard
exclamations of the type “She isn't Wari’, she doesn’t eat grubs.” When I finally
swallowed some of these grubs in front of them, the news spread through the
village that I had turned completely Wari’. The consubstantiality produced by
physical relations and by commensality is just as effective as thatattained by birth,
so that those who live and eat together, or who share the same diet, become con-
substantial over time, especially if they end up intermattying.” More than simple
physical substance, the body for the Amerindians is, as Castro has observed, “an
assemblage of affects or ways of being that constitute a habitus” (1998:478).%

Returning to my earlier comments on the Wari’ drawing and Kayap¢ cloth-
ing, we should emphasize that the body is not merely the location where social
identity is expressed but the substrate where it is fabricated, so that adornments
and clothes constitute less a “social skin,” as Turner proposes (1971:104) for the
Kayapé, which would externally socialize a naturally internal substrate, then the
motor of a body process. My hypothesis is that there is no substantive differ-
ence between the animal clothes worn by shamans, those used by the animals
themselves (when they reveal themselves to Indians), properly indigenous body
decorations, and the manufactured clothes brought back to nativesettlements by
Indians in contact with whites. They all equally count as resources for the differ-
entiation and transformation of the body, and cannot be isolated from analogous
resources such as alimentary practices and the exchange of substances through
physical proximity. In a certain sense we could even say that the Western clothes
worn by Indians are more traditional and authentic than the feather decorations
juxtaposed with them, since clothing is the indigenous way of being white, a becom-
ing anticipated by their conceptual system, while the feather decorations are the
way for whites to be Indian, as Conklin suggests (1997).

In his same article on perspectivism, Castro calls attention to the fact that
clothes, masks, and adornments arc instruments and not costumes. Speaking
of ritual paraphernalia, he writes: “We are dealing with societies which inscribe
efficacious meanings onto the skin, and which use animal masks . . . endowed
with the power metaphysically te transform the identities of those who wear
them, if used in the appropriate ritual context” (1998:482). Among various ex-
amples, we have the Yagua of Venezuela, whose shamans utilize “clothing” that
allows their transformarion into animals (Chaumeil 1983:51, 66, 125); the Kogi of
Colombia, who describe a mythic figure capable of transforming into a jaguar
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through ingestion of a hallucinogenic substance (in the form of a blue ball that

he places in his mouth) and the use of a jaguar mask, thereby attaining the ability -

to “perceive things in a diff erent way, the way in which the jaguar sees” (Reichel-
Dolmatoff 1975:55, 58); the Baniwa of northwest Amazonia, who describe the
transformation of a shaman inco a jaguar as “wearing the jaguar’s shirt” (Wright
1996:79); and the Desana, where the use of hides, masks, and other “disguises”
characterizes the animals as such, but also allows the transformation of shamans
into animals (Reichel-Dolmaroff 1975:99, 115, 120, 124, 125). In this sense, and
contrary to Turner (1971:104), clothes, body painting, and masks are primarily a
means of naturalizing undifferentiated cultural substrates (see Castro 1998:480)

rather than a way of culturalizing an excessively natural body. Differentiation is

given by naturalization, not by culturalization, since culture is common to all be-
ings—precisely the feature that identifies them as human. The Makuna offer an
excellenc example of this body permutability:

Although fish live in the river world, it is easy for them to convert into
birds, small monkeys, rodents, peccaries, and other game animals that eat
fruic. When river food is scarce, the fish turn into birds and terrestrial ani-
mals in order to search for food in the forest. (Arhem 1993:115)

Here I can recall the Antillean anecdote provided by [.évi-Strauss in Race ez
histoire (1952) and cited by Castro (1998:475) as an illustration of perspectivism:
while the Spanish investigated whether the Indians had a soul, the latter set them-
selves the task of drowning the whites in order to discover whether their cadavers
were subject to putrification. In other words, the Indians wanted to know what
type of human these whites were, and this knowledge became available to them
only through studying the peculiarities of their bodies.

We can establish a continuity between this five-centuries-ago episode and
recent events from the Brazilian eco-indigenous scene, reported by Conklin
(1997:727) and relating directly to the question of body presentation we have
been discussing, In 1984 the Pataxé Indians, inhabitants of the Bahia coast, were
threatened by farmers who were claiming their lands, alleging that they were not
authentic Indians. The Paraxé were visited by a delegation headed by the Xavante
Mrio Juruna, then a federal deputy. Juruna proposed that they abandon their
lands. Expelled by the Patax6, he returned to the city asserting chat the reserve
was “occupied by a majority of mestizos and only half a dozen true Indians”
(CEDI 1984:293). A report on the episode in the Folha da Tarde of September 4,
which scandalized defenders of indigenous rights, concluded: “Queried as o the
indications that led him to casr doubt on the authenticity of the reserve’s Indians,
[Juruna] replied: Indians don’t have beards, nor mustaches, nor hair on their
chest” (cf. CEDI 1984:293; also see Conklin 1997:737).
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More recently, in 1992 during the Earth Summit, an international ecological
conference in Rio de Janeiro, native peoples organized parallei events, some of
them inside a reproduction of an indigenous village especially constructed for the
purpose. Assuming the role of hosts, the Kayapé ended up acting as doorkeepers,
deciding who could and could not enter the houses. Apart from journalists and
ofhcial organizers, the only people allowed admittance were those wearing exotic
clothes and indigenous decorations. According to an anthropologist who related
the episode to Conklin (1997:737), two North American Indians were barred after
appearing in normal clothes, only to be admitted the following day when they
returned with feather adornments.

Conklin (1997:727) interprets both these episodes as outcomes of the imposi-
tion on Indians of a Western model of Indianness focused on body aesthetics.
Here I wish to call attention to the “authenticity” of this model, and to suggest
thac it is precisely because of its salience thac the mode! was so rapidly accepted
and incorporated by Indians. As [ proposed concerning the relation becween rhe
Wari’ and the Christianity of the New Tribes Mission (Vilaga 1996a, 1997), at
work is a concurrence of ideologies: in Christian practice the Wari’ found values
from their own culture related to an ideal of generalized consanguinity, and one
reason they became Christians was to experience this. It is necessary, therefore,
to qualify Turner’s observation (1991) o1r the impossibility of comprehending the
adoption of double clothing as a structuralist-type cognitive transformation. If
these transformations are the product of a political consciousness, they are only
possible or only take place in this form as a result of their compatibility wich
structuring aspects of thought, such as the dualist logic that, according to Lévi-
Strauss (1991), is related to the structural openness of Amerindians to the @ther,
and the notion of corporality as central to the constitution of the person. In rela-
tion to the first point, openness to the Other, we should note that—as becomes
evident in these mixtures of clothing that express mixtures of identities- —our
exclusivist notion of tradition appears to be alien to various non-Western cultures.
We shall return to this later.

First, though, we turn to shamans, for whom the possibility of corporal trans-
formation constitutes the very essence of their activity. In the Wari’ case, the
similarity between transmutations relating to interethnic contact and those that
connect the Wari’ world with that of the animals has its primary basis in the
equivalence between animals (kzrawa) and enemies (wijam), a category in which
the Wari' locate whites. Both enemies and animals maintain a relationship with
the Wari’ that is characterized by warfare and predation. By means of these ac-
tivities, a rupture is produced in the continuum of humaniry, with predators
defined as human, war#, and prey as nonhuman, £arewa—these positions being
essentially reversible. '
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Shamans i

'|

‘The Wari’ shaman (ko tuku ninim) is “the one who sees,” a special being, part

human, part animal. A shaman’s career begins with a serious illness in which an
animal afflicts the future shaman’s spirit, with the incention of turning him into

its companion, a member of its own species. The spirit of the afflicted Wari’ ar-
. . b ¢ |
rives at the home of the animals of the relevanct species, and is already able to see

them as humans---or rather, he adopts the animals’ point of view. They bathe him
with lukewarm waterand, in the manner of Wari” parents-in-law, offer him a girl
who will be his future wife when, after dying, he becomes definitively animal.
When the shaman is old, it is commonly said that his animal wife has already
turned into a young woman, and that he will soon join up with her, consummat-
ing the marriage and his transformation into an animal. As in the context of the
social relationships between the Wari’, marriage is essential here to completing
the transformation.

The future shaman also receives magic annatto and babagu palm oil, emblem-
atic body coverings that serve to characterize him as a member of the afflicting
species, endowing him with the animal’s point of view and the power to cure.
From this point on, the man (female shamans are rare) has an active spirit, an
animal double, which lives alongside its animal companions.® The Wari' say about
the shaman’s spirit (depending on the animal he “accompanies,” by necessity an
animal from a species possessing spirit): “He is completely peccary” (Mijak pin
na) or “He went to the peccaries” (Mao na jami mijak) or “He is with the tapir”
(Peho non min). 1 repeat here words spoken by Orowam, a Wari’ shaman, in
1995:

I'm a jaguar. I'm a real jaguar. I eat animals. When someone is ill, I go to

"see him and he gets well. An ill person has things in his heart. He cools
down (gets well, feverless). I have babagu palm oil and annatto. 1 go to the
forest. I travel far and see other people. 1 see whites, | see everyone. I'm a
true jaguar, not a false one.

Or, as the same shaman asserted some years earlier in 1987, “The jaguar is my U’llt?:|
kin. My true body is jaguar. There is fur on my true body.”

Identity is explicitly thought to be located in the body, and is related to kin-
ship. As in the constitution of relationships of consubstantiality, commensality
is fundamental to the shaman’s definition as a member of a particular species, $0
that a shaman may “swap” species if he accompanies other animals. As well as
roaming alongside them, this entails eating as and with them. The Wari’ shama
usually say that there is no visual difference between animal species that posses
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spirit, since they perceive all of them in human form: what really diff erentiates
them is their habits.

The inability to visually differentiate animal species, to perceive them in animal
form, makes the shaman a poor hunter. Sharing the same identity makes preda-
tion and consumption unrealizable (Vilaga 1998, 2000a), not because of probable
diseases resulting from eating a consubstantial, but because of the perception
of identity. (For a description of sevetal experiences of shamanic initiation, see
Vilaga 1992.)

The shaman is characterized by possessing two simultaneous bodies: a human
body visible to the Wari’, which relates to them normally as a member of their
society, and an animal body, which he perceives as human and which relates to
all the other animals of that species as a member of their society too-—a society
identical to Wari’ society. As the shaman Maxiin Hat said, only his body remains
in the village; his spirit is with the peccaries, day and night. Occasionally a type
of short-circuit occurs: according to his wife, he sleeps badly at night, chomping
his teeth as though he were eating fruit. The same occurs with the jaguar-shaman
Orowam, who frightens his neighbors by roaring while he sleeps.

The shaman’s presence at the heart of the group has two facets. The first is posi-
tive, acting in the alleviation and curing of illness. Like men in a war expedition,
animal spirits may arrive ata Wart village in a group, brought by the wind, shout-
ing: “Let’s shoot these enemies with our arrows!” Among these animals, there may
also be a number of shamans, generally foreigners, members of other Wari’ sub-
groups.!* The local shamans can see them and immediately attempt to establish
a dialogue, and thereby prevent the spirits of the Wari' from being attacked by
their arrows and falling ill. They respond by forcing rhe animal spirits to view the
world appropriately: “Look carefully, they're not animals, they’re wari! They're
your kin!” The animals then recognize the Wari’ as equals and retreat. Should
somebody become sick, the shaman acts to prevent the victim transforming into
an animal, removing all the residues left in the victim’s body by the animal aggres-
sor and—in cooperation with his animal cornpanions—attempting to rescue the
spirit already on its way to transforming into an animal. This transformation may
be completed and lead to the body’s death, or the uncured victim may continue
te live, thereby becoming a shaman. [n the case of death, the afflicted spirit will
become partof the attacking species and associated with a new body. It is interest-
ing to nore here that in the case of deaths caused by enemies during warfare, the
spirit of the dead Wari' becomes a member of the enemy group, gaining an enemy

body and becoming unrecognizable to kinfolk who may happen to encounter
him later.

The negative facet of shamanic agency concerns his capacity 1o rurn into an
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enemy at any moment, attacking his own people and possibly causing death.
Such action is unintentional, almost a “technical failure™ the shaman’s vision
becomes deficient and he starts to see his kin as enemies or animal prey. The ef-
fect is as if his different bodies merge in such a way that he, as Wari’, adopts the
animal’s point of view. And this happens not just to foreign shamans belonging to
other Wari’ subgroups; local shamans, classified by kinship terms as is customary
among cohabitants, are also subject to these breakdowns, which are reminiscent
of those of killers in a number of Tupi groups during the posthomicide period of
seclusion (Castro 1995). I was once able to observe the shaman Orowam, whose
spirit is a jaguar, preparing to attack the people around him, among rhem myself
and his classificatory grandson. He rubbed his eyes and roared. Perceiving what
was happening, his grandson spoke to him, reminding him that the people there
were kin (kindly including me in this group).

The overall impression is of a mirror game: the shaman becomes animal, and
as an animal he adopts the perspective of human beings, war#’, in turn seeing the
Wari’ as karawa, nonhumans. In this sense, the shaman provides Wari’ sociery as
a whole with the indirect experience of another point of view, the enemy’s point
of view: from wari’ they shift o seeing themselves as prey, karawa, because they
know that this is how the shaman sees them at that moment. A double inversion
takes place: a man detaches himself from the group by becoming an animal and
taking the position of a human (wars); by doing so he makes it possible for the
rest of the group to experience the animal’s point of view.

If animals are potentially human, the Wari’ are potentially prey, in such a way
that humanity is not something inherent, but rather a position that must be
foughe for all the time. This sophisticated logic of double-handed predation has
as its principal aim a profound reflection on humanity. The Wari® experience a
constantly unstable siruation, always risking living on the border between human
and nonhuman—as though only by knowing what it is to be karawa can they
experience what it really is to be human.

For a Physiology of Interethnic Contact

The conception of the shaman as “the one who sees,” on the basis of various
perspectives related to his body’s doubleness, returns us once more to the initial
observations on the War? drawing, which portrayed a man with two bodies, al-
though one of them was not an animal body but a white body. What is striking
about the Wari’ representation of whites is that whites were from the beginning
classified as an enemy, wijam, a category in which the Wari’ also placed other
Indians they would engage in warfare. In the beginning, the Wari’ say, the whites
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were peaceful enemies, and only ended up becoming bellicose after being sub-
jected 10 constant attacks by the Wari’. Historically, the firsc period corresponds
to chance encounters becween the Wari’ and nonindigenous populations in the
region at the start of the twentieth century. The second moment relates to the
persecutions suffered by the Wari’ at the hands of rubber tappers and other pros-
pectors from the 19305 until the end of the 1950s, when pacification took place.”

Some years after pacification, the Wari’ had already ceased ro move around
within the areas nominated as their territory. They constructed houses close to
posts that the whites situated in places that they considered easier to access, near
to the territory the Wari' formally occupied. In these new villages, they shared
the land not only with whites and Indians from other ethnic populations butalso
with Wari’ from other subgroups, foreigners who had previously occupied other
nominated areas and other territories. However, whites are still referred ro today
as wijam.

To return to the question of living alongside foreign peoples, in relation to
Indians from other ethnic groups the Wari’ have pursued a process of incorpora-
tion, seeking to turn them into affines and consanguines. Always constituting a
minority in each village, these Indians marry with the Warf’, eat their food, and
speak their language. Though previously called wijam, enemies, these Indians are
today in various contexts classified as Warf’, especially when the desire is to dif -
ferentiate them from whites.”? As for the activities of the governmental organiza-
tion for the protection of Indians, Funai (the National Indian Foundation), and
of missionaries from the Indigenous Missionary Council (Cimi) toward shaping
a panindigenous identity where all Indians would be equally Wari’ in contraposi-
tion to whites, the incorporation of enemies through marriage, physical proxim-
ity, and sharing offood is inherent in Wari' culture. Wari’and wijam are above all
positions, occupied by beings that are not ontologically distinct. This single on-
tology has as its logical consequence the fact that every enemy is originally a Wari’
who underwent a process of “becoming-enemy” determined by spatial dislocation
and a break in the exchange of festivals and women. From this perspective, such
a process of “becoming-enemy” is reversible, requiring only a resumption of geo-
graphic proximity and the reestablishment of marriages.

There is a good example of this process of incorporating enemies. The
OroWin—another Chapakuran people and their traditional enemies—were re-
located by the Funai to the Negro-Ocaia post, previously inhabited exclusively
by the Wari’. After some time, mixed marriages started to take place, which pro-
duced children through which the Wari' could establish kinship ties with the
OroWin, A Wari’ woman told me that following the death of an OroWin man,
the Wari, slightly constrained at first, felc themselves impelled to weep at the
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funeral, treating the deceased as a consanguine and using teknonyms to refer to

him—the appropriate way of referring to a deceased person from the group dur-
ing funeral singing.”?

Nowadays, whites are the only ones to be insistently referred to as wijam,
enemy, so that today wijam is a synonym for a white person. When the Wari’ say
that the wijam are arriving, they are not anticipating war, only the arrival of 2

few whites intent on visiting or selling their products. They are enemies lacking -

the relation of war, which allows the formulation of phrases once unthinkable,
such as “I'm going to the wijam’s house to ask for fishhooks.” "lhey have become
neighbors, but not affines or consubstantials like the other enemies.

We have seen that for the Warf’, identity between two people or two groups is
conceived as a relationship of consubstantialiry, determined by physical proxim-
ity, whosc direct consequence is the exchange of body substances and commensal-
ity. Marriage is such an essential part of the transformation process that, as I have
mentioned, the Wari’ say the shaman only becomes completcly animal, turning
into an effective member of the species that his spirit used to accompany, when

he marries the animal-bride promised to him at the moment of initiation. Thisis |

when the shaman dies and ceases to be Wari’. When Wan e’, a peccary shaman,
was old, the Wari’ used to say that his animal affines were calling him as it was
time for him to consummate the alliance. When [ arrived at the Negro-Ocaia vil-
lage, already aware of the death of Wan € whom I called father, the people tried
to alleviate my sadness by saying that he was well, that he had already been seen
by another shaman in his new house, and that he had formed a new family with
his animal wife. The change in identity was characterized primarily as a change
in nature.

The widespread diffusion of the Amerindian notion of relationship and erans-
formation as exchanges of substance was identified by Seeger, da Matta, and
Castro in their 1979 article:

The vision of social structure that traditional anthropology has provided
us is of a system of relations berween groups. This vision is inadequate for
South America. The continent’s indigenous societies are structured in terms
of logical catcgories that define relations and social positions based on an
idiom of substance. (14)

It is paradoxical, therefore, that studies of so-called interethnic contact involving
Amerindian groups usually focusattention on the relation between socioculeural
entities—groups, institutions, and individuals as “social actors” or “historical sub-
jects”—and not on the relation between corporal aggregates. From pioneering
works following the acculturation studies line of the American culturalist school
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(see Baldus 1937; Wagley and Galvio [1949] 1961; Silva 1949; Oberg 1949; Galvao
1955 1957), passing to the works of Darcy Ribeiro (1957, f1970] 1996) and those
inspired by Balandier’s notion of colonial situation (1951, 1971) and the situation
studies of the Manchester School {Gluckman [1940] 1958), such as the works of
Roberto Cardoso de Oliveira (1963, 1964, 1967), Melatti (1967), Laraia and da
Matta (1967), and more recently Oliveira Filho (1988), what is emphasized is the
encounter between entities defined a priori in terms of Western ontology, with a
strong emphasis on the “representational” aspects of agency and society. As such,
cultural features are seen to pass from one society to another, as in “acculturation
studies,” or alternatively concrete institutions and actors (but conceived in terms
of “social roles”) are seen to act as mediators of complex relations of confrontation
between human groups that conceive themselves to be culturally distinct (without
questioning what this “culturally” means), as in the studies of interethnic friction
initiated by Cardoso de Oliveira in 1962 and continued, after successive rework-
ings, by Oliveira Filho (1988:54—59). My point is that these studies do not pay
enough attention to the indigenous sociocosmic conceptions about the nature of
these groupings—particularly how they conceive the distinction between groups,
and how they understand the way in which contact takes place. What the recent
ethnographies on Amazonian peoples reveal is that indigenous sociology is above
all a “physiology,” so that in place of “acculturation” or “friction,” what we have
is transubstantiation and metamorphosis.™

An exemplaty case of the contact between Indians and whites imagined in
terms of an exchange of body substances can be found among the Peruvian
Piro studied by Gow (1991), who conceive themselves today as “people of mixed
blood.” As an example of the contrast between acculturation and transubstantia-
tion, I return to the Patax# case cited above. Galvio, in an article on cultural areas
of Brazil written in the 1950s, claimed thar Indians of the Northeast, including
the Pataxé of Bahia, were “mixed,” and pointed to the “loss of traditional cultural
elements, including language” (1979:225). For the Xavante Indian Mdrio Juruna,
aswe saw, the evidence for the non-Indianness of the Pataxé lay in another place:
on their bodies.

“The “openness toward the Other” thar, following Lévi-Strauss (1991:16), de-
fines Amerindian thought is here a “physiological” openness. It is curious that
although the native conception of society is nor organic in a functionalist scnse
of the word, there exists a relation between body and society, which—in their en-
thusiasm to “deorganicize” society—modern processualist studies of contact have
failed to perceive (see Oliveira Filho 1988:35, 54). If society is not an organism, in
the sense of a conjunction of functionally differentiated parrs, it is a somatic en-
tity: a collective body formed from bodies, and not minds. “lhe limits—situated
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at various levels, separating kin from non-kin, and the latter from enemies—are
body limits, and the consubstantial group, a species of “biological” collective,
exchanges with other units, similarly conceived, substances: foods, semen, sweat,
blood, and human flesh (see Gow 1991:261 on the Piro; Seeger 1980:127~131 on
the difference between corporation and corporality).

At this point, it is interesting to consider the meaning for Amerindians of
what we usually term zradizion. In an article on the concept of tradition among
the Akha (Burma/Mianmar), Deborah Tooker (1992) observes that for them the
term zdn, which means “way of life,” “the way of doing things,” “customs,” “tradi-
tion,” is characterized as a set of practices, and conceived as a load to be carried
in a basket. The idiom of tradition is, therefore, “exteriorizing,” and runs in op-
position to our idea of tradition as a set of internalized values that are adhered
to——as Viveiros de Castro writes (1992:25)—as a system of beliefs, and that relate
to our own “thcological” conception of cultute. (See also Boyer 1994:40 on the
“theologistic bias” in cultura] anthropology.)

Tooker begins her article by recounting the case of a Chinese family that de-
cided to become Akha:

They moved into an Akha village, built an Akha-style home-house with
an Akha ancestral shrine, took on an Akha genealogy, spoke the Akha lan-
guage, wore Akha clothes and became Akha. (1992:800)

Had they wanted to turn backinto Chinese again, all that was needed was to take
the reverse route, as an Akha couple did: after spending a few days in the city
and becoming Christian, they returned tolthe village and “reconverted” to Akha
customs (799).

[ would say that for Amerindians the idiom of tradition is also exteriorizing,
but it does not in this case involve a load—as a set of practices to be carried—be-
cause, as we have seen, all human beings possess the same practices: they drink
manioc or maize beer, live in families, and make war. The difference between
them is given by their point of view, which is determined by physical constitu-
tion. This being so, tradition is the body. We could even say that, in a certain
sense, tradition is internalized, though not as belief or an attribute of spirit, but
rather as food, as body liquids, and even as clothes, when we consider it as also
constituting a body. White for the Akha to change tradition is to change load, for
Amerindians it is to change body.

In an article on transformations of the notion of culture in northwest Amazo-
nia (Tukano), jean Jackson (1995:18) distances hetself from a “biological” notion
of culture, which, in her words, implies having culture in the way that animals
have a pelt and claws, in favor of a more dynamic notion where culture is like
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a jazz musician’s repertoire—that is, something more like the outcome of an
improvisation. While we can concur with Jackson, as with Conklin (1997), in
questioning the imposition on Indians of a notion of authenticity that is foreign
to them, she seems to have missed an essential point in the example she chooses,
much as the relation between body and society escaped the critics of the “natu-
ralized” model of society, as I noted earlier. The conception of an animal pelt, if
considered from the Indians’ point of view, far from being a genetic conception,
is in itself essentially dynamic, and as such is inappropriate as a metaphor for fix-
ity. As Kaj Arhem showed for another Tukano group, and as 1 have discussed, it is
thought that animals can change pelts, thus transforming themselves into beings
of other species. If “culture” turns into “nature,” it becomes intrinsically mutable,
just as the processualists would wish. It is not enough, therefore, to add a histori-
cal dimension to the old notion of culture. A radical dislocation of perspective is
necessary, one possible only if we adopt the Indians’ perspective.

Returning to the case of North American Indians barred by the Kayapé from
the compound at the Earth Summit, it becomes comprehensible that visitors con-
sidered Indians one day later by the Kayapé doorkeepers had not been thought
so a day earlier. It was not an equivocation resulting from a process of ideological
oppression, as it may seem to our eyes: rather, it is probable that, to Kayapé eyes,
on the day before when they appeared in full Western artire, the visiting North
Americans were not Indians, despite being so the following day. Such an attitude
would have, for the Kayapé, a meaning radically different from that which we
would attribute to them, and perhaps closer to the case of the Chinese-turned-
Akha described by Tooker. Toadvert once more to Chaumeil’s ethnography, con-
cerning the Yagua’s resistance to the adoption of Western clothing: “to adopt
whites’ clothing is also, in a certain way, to become white oneself” (1983:157n11).

ltis important to stress that although it may function as equipment, clothing
cannot be dissociated from an entire context of transformation. Thus, when the
Wari' say that they are turning into whites, they explain that today they eat rice
and pasta, wear shorts, and wash with soap, in the same fashion that a jaguar-sha-
man knows himself to be a jaguar when he has fur on his body, eats raw animals,
and roams in the company of other jaguars. Clothing is a constituent part of a set
of habits forming the body.

An observation by Mariuela Carneiro da Cunha (1998:12) on the importance
of journeys in the shaman’s training in western Amazenia provides an interesting
illustration to our argument. She writes that Western-style spatial journeys, which
imply stays in various towns and cities, are nowadays taken to be equivalent to
the journeys of the soul, even favorably substituting for traditional apprentice-
ship in some contexts, such as among certain Pano groups.”® She cites the case of
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Crispim, a Jaminaua Indian who for decades was considered the most reputed

shaman of the upper Jurud. He had been to the Brazilian cities of Ceard and

Belém, where he had studied. In Cunha’s opinion, the most significant aspect
of these journeys was the opportunity they provided to learn about the world of

whites. By uniting the global (the point of view of the towns and the whites) with

the local, Crispim became a translator, a mediator berween diff erent worlds—it-
self an attribute central to the constitution of shamanic activity. But these jour-
neys consist of what exactly? And what form does such “apprenticeship” in the
white world take? Cunha’s description provides us with a clue': “As for his life, it
is said that he was raised by a white adoptive father who took him to Ceard and,
after a murder in which he dirtied his hands, to Belém where he studied, before
returning to the Jurud” (12).

What this description suggests is that the journeys, far from constituting es-
sentially visual excursions as for ourselves (visits to museums and other typical
places), involve above all the establishment of intensive social relations, and co-
habitation (peaceful or otherwise} with people from other worlds. This is exactly
what the Wari’ say when describing their trips to towns: they speak of the food
they shared with whites, the physical aggression, and the cramped living in the
same dwellings. In sum, apprenticeship derives from experiences linked to the
body, and I would go so far as to say that it is exactly through constiruting “bodily
excursions’ that these journeys to towns are for the Pano equivalent to shamanic
journeys.

We can return now to the question of tradition. By saying that they are “com-
pletely white,” the Wari’ do not mean they are losing their traditions, or their
culture, as we may think in seeing them drinking alcohol, eating rice, using rifles,
or dancing forrd. Rather, they now have the experience of another point of view.
Just as the jaguar-shaman may see blood as beer, the Wari’ know that manioc meal,
is the whites’ maize paste, or forrd is their ramara.V

As Paletd, a Wari’ elder, taught me in Rio de Janeiro, it is necessary to know
what the whites’ beer is, or what real food is for whites. If from the relativist
perspective the idiom of translation is one of culture, in Wari’ “multinaturalism”
(Castro 1996) the idiom is nature. During Paleté’s first days in Rio, a friend in-
vited us to a birthday party. As soon as wearrived, he offered us drinks, and Paleté
accepted a cup of Coca-Cola. He downed it in one gulp, and our host, thinking
chat he was thirsty or that he had really enjoyed the drink, immediarely offered
him another full cup, which he again drank in one draught. It was only after the
third or fourth cup, when Paleté began to belch, that I realized he was taking the
Coca-Cola to be maize beer. In a situation much like the coincidences in Hawaii
derailed by Marshall Sahlins (1981, 1985, 1995), which increasingly confirmed the
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identity berween Cook and Lono, my birthday parey friend was comporting him-
sclfas a typical host of a Wari’ festival, offering more and more drink to his guest.
Paletd, as guest, was obliged not only to down the cups in one but to drain all the
fresh cups offered to him. This is what he was doing—and would have continued
to do, vomiting to be able to drink more, if 1 had not intervened by asking: “Do
you want to stop drinking?” He replied: “I can?” The whites” maize beer festival
may use Coca-Cola, bur what matters is that it cannot be anything other than a
maize beer festival.

Though it appears simple to understand why the Warl’ say that they are be-
coming whites, it is strange that they do not want to “complete” the process, even
if we assume the possibility of reversion, which would occur if they distanced
themselves from whites and returned to the forest and to their own foods. I say
that they do not want to complete it because the Wari’ insist on not marrying
whites—and as we know, it is marriage that finalizes a process of “change of
identity.””® They do marry with Indians from other ethnic groups, but what ends
up happening is the incorporation of these into Wari’ society. Where whites are
concerned, the Wari’ are clearly uninterested in fully incorporating them, as they
refuse to give them women. There are few Wari’ women married to whites, and
they openly criticize the attitude of those kinfolk who have allowed such mar-
riages.

Exactly the opposite would be expected, that the Wari’ would want to give
their women to whites, precisely in order to havethem as real brothers-in-law and
sons-in-law, and to incorporate them as Wari’. However, they prefer to maintain
the whites as enemies, as they reveal by continuing to call us such. At the same
time, they do not relinquish their geographical proximity: the Wari’ do not want
to return to “the forest,” and they explain that being near the whites is their
choice.

[ should again make it clear that I am not suggesting that material questions
are not fundamental to this choice; it is clear that the Wari’ wish access to white
goods, axes, and medication for the illnesses that they now know are part of their
lives, as well as tape decks, electric typewriters, and the football matches and
“hght films” that appear on television, today present in each village. If they like
these so much, why not marry whites and mix with them for good? Why insist
on avoiding rhe only really effective means, apart from predation (today only
symbolic), of consummating the transformation?

I would say chat the Wari’ want to continue to be Wari’ being whites, want
the two things at the same time—both points of view. Their other enemies, those
they took in, like the ®roWin, quickly turned into Wari’. When proximity is
completed by marriage, the outcome is identity. As far as I can tell, the Wari’ do
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not want to be equal to whites, but wish 10 maintain them as enemies, preserving
the difference while continuing to experience it. In this sense, their experience

today is analogous to that of their shamans: they have two simultaneous bodies,

which often become merged. Today they are Wari’ and whites, sometimes both
at the same time, as in the shamanic fits. If the Wari’ previously had the indirece
experience of another position, the position of the enemy, today they experience
it in their own bodies.

Acknowledgments

Earlier versions of this article were published in French as “Devenir autre: Cha-
manisme et contact interethnique en Amazonie Brésilienne,” in the Jowrnal de
la Société des América nistes 85 (1999), and in Portuguese in the Revista Brasileira
de Ciéncias Sociufs 15, no. 44 (2000). I thank Eduardo Viveiros de Castro, Peter
Gow, and Carles Fausto for their comments and suggestions. Fieldwork among
the Wari’ was supported by the Wenner-Gren Foundation for Anthropological
Research and by Finep (Financiadora de Estudos e Projetos). The translation into
English is by David Rodgers.

Notes

1. Gow (1994) reveals, however, an unespected complexity in this circuit of appropria-
tions, showing that the ayahuasca shamanism of western Amazonia—considered “auchen-
tic” by ethnologisis—most probably hasits origin in the indigenous groups sheltered by
Catholic missions during che seventeench century.

2. The War? are also known in theliterature as Pakaa Nova or Pacaas-Novos. The name
Wari originates from the native word wari’, which signifies “us” or “human being,” and is
nowadays the name they choose to be called by. Wari’ will be used here as a synonym for
Pakaa Nova, while the native term wari'will be written in italics.

3. On the relation berween aesthetics and representation, see also Weiner 1997. For -

another analysis of the use of Western clothes by native people as a communicative device
in the play of ethnic categories, see Veber (1992 and 1996) on the Peruvian Ashéninka.

4. 1 should make it clear thar, in discussing the notion of authenticity, Turner does not -

refer specifically to clothes and adornments, but to houses constructed in the white re-
gional style chat are/would be “unreal,” and to the “double” village of Gorotire, with some
houses in a circle in traditional tashion and other houses in a row, along a road. According
to Turner (1991:298), the part constituted by the circle of houses is called “authentic.”

5. Perhaps because they traditionally wore nothing, there is no word for clothing in the

Wari’ lexicon. To designate Western clothes they use the term aworm, “cotton,” which they
cultivated and utilized for decorations. When chey refer to beings that are simultaneously
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human and animal, as with particular animals and shamans, they say that they possess a
human and an animal kwere-, “body.”

6. See Gow 1991:264 for an analogous conception among the Piro; Seeger 1980:128—129
for the Suya; da Matta 1976:80~81 for the Apinayé.

7. On the importance of food in the constitution of identity, see the Piro macerial
analyzed in Gow 1995; see also Baer 1994:88 for the Matsiguenga.

8. For further developments on the analysis of the Wari’ body, see Vilaca 2002 and
2005-

9. I must clarify that for the Warfi’, healthy people do not have a spirir or soul {(jam-).
A soul comes into existence only when the integrity of the body is threatened by other
persons—animals, spirits, witches—who attract and capture it. The soul is a body seen
from the perspective of Others, or a body turned into Other (see Vilaca 2005 for the War?’
concepr of the soul). "[his situation usually leads either to the death of the Wari’ person or
to histher transformation into a shaman.

10. The Wari’ divide into six subgroups, units with a strong territorial connoration and
maintaining relationships of alliance.

. For an analysis of the first conracts between the Wari’ and the whites, see Vilaga
1996b and 2006.

12. Nevertheless, I should make it clear that the Wari’ do not always classify the other
Indians as Wari: this hecomes clear in war narratives, when alien groups are called wijam,
and even iri wijam, “real enemies.”

13. The OroWin were in the process of being incorporated, or of “becoming-Wari’,”
when Funai transferred them to another post, far from the Negro-Ocaia. The geographic
distance will cerrainly diminish the volume of matrimonial exchanges, but the OroWin
left taking sons, daughters, and grandchildren of the Wari', which stimulates conract
between them.

14. For an extensive critique of these studies, see Castro 1999.

15. Chaumeil (1983:317) notes this same type of equivalence among the Yagua: “these
journeys beyond the known frontiers are also akin to the cosmic journeys made by the
shaman.” Also see p. 101.

16. Though Carneiro da Cunha attempts, in this article, to dissociate the shaman’s posi-
tion as mediator from the multiple or “mixed” consritution of his body, I refer specifically
to the section in which she registers her divergence from Gow (1996), referring to the
attribution of shamanic knowledge to so-called mestizos. According to her, “It is not so
much miscegenation . . . which justifies a shaman’s prestige, but his relative position in the
river network—a meraphor for a relative position determining the degree of generaliza-
tion afforded by a particular point of view” (1998:11).

17. Tamara is a Wari ritual music.

t8. Against the argument that it is probably the whites who do not want to marry
them, | add that the Wari’ assert that it is they who do not want to marty the whites.
Although there have recently been a few white-War’ marriages—four Wari’ women and
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ewo men out of three thousand people—these are strongly criticized, and in fact most of
them failed because of the bad behavior of one of the partners (usually the white man).
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“Ex-Cocama’

Transforming Identities in Peruvian Amazonia

Peter Gow

The book 7he Upper Amazon by the American archaeologist Donald Lachrap,
published in 1970, was my first intellectual introduction to the Ucayali region
of Peruvian Amazonia where 1 subsequently did fieldwork. It begins with this
description of a dreary, if commonplace, phenomenon:

On the lower Ucayali in eastern Peru there is a fast-growing town called
Juancito. Most of the inhabitants still gain their livelihood by farming
chacras, agricultural fields prepared by the slash-and-burn agricultural sys-
tem, which lie a kilometre or so back in the surrounding jungle. Tobacco
and rice are two of rhe most imporrant cash crops. In matters of dress
and custom the people are not noticeably different from the inhabitants
of the two large cities of eastern Peru, Iquitos and Pucallpa. They consider
themselves to be rypical representatives of Peruvian culrure and would be
offended if called Indians. Yet, a generation ago most of the inhabitants
of Juancito or their ancestors were classified as Cocamas, descendants of
the great Tupifan-speaking nation which dominated the mainstream of the
Upper Amazon at the time of first European contact. A few of the women
of Juancito still make pottery in a much debased sryle, which only dimly
reflects the complex ceramic tradition of their ancestors; and in case of sick-
ness a shaman who has conserved the religious and medicinal lore of the
Cocama will be consulted. In spite of these vestiges of their old culture, or
perhaps because of them, the townspeople of Juancite are even less tolerant
of their Indian neighbours than is the average Peruvian citizen. (1970:17)

Seeking a shorthand term for chis description, Larhrap coined the term ex-
Cocama.
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The “ex-Cocama” phenomenon is an example of stories familiar from all over
Amazonia, and indeed the Americas more generally—here is yet another case of
acculturation. As such, Lathrap’s description is instantly recognizable to me, but
Lalso find such recognition disquieting, given that the concept “acculturation” is
alien to my intellectual toolbox as a social anthropologist. This concept derives
from German cultural anthropology and its descendants in the United States and
Brazil. It was cultural anthropologists who produced the initial accounts of indig-
enous Amazonian peoples, while social anthropologists really became interested
in the area only through the work of Claude Lévi-Strauss, and have tended to fol-
low his interests in their research. This being so, they have not looked at the sorts
of problems raised by acculturation and phenomena like the “ex-Cocama.™

Undoubtedly the reason that social anthropologists have avoided the study of
“acculturated” indigenous Amazonian peoples lies in their methodology. Social
anrhropologists are committed to finding, describing, and analyzing coherent
systems of social relations, and have probably steered clear of phenomena like
the “ex-Cocama” for fear that their study would not yield such coherence, or at
least for fear that any coherent system found might be of such complexity as to
defy currently available strategies of analysis. Cultural anthropologists, working
with different methods and postulates, have had far less difficulty in dealing with
such phenomena, and have, unlike the social anthropologists, proved capable of
taking them as objects of enquiry. In the process, they have produced important
ethnographic descriptions that can, | seek to demonstrate, be reread in a social
anthropological manner. the goal is to extend the range and purchase of social
anthropological analyses of indigenous Amazonian peoples into the ethnographic
territory pioneered by cultural anthropology.

‘Therefore, I here analyze the ethnographic literature on the “ex-Cocama” using
categories developed within the social anthropological literature on Amazonia,
and in particular the literature on kinship. I want to show how “ex-Cocama”
makes sense as a transformational variant of other indigenous Amazonian kinship
systems, and I will argue that, because this is so, it is not evidence of the collapse
of an indigenous social logic, but rather evidence of its ongoing transformation.?
Further, insofar as the question of what Cocama people call themselves is a prob-
lem of naming, it is amenable to the sorts of structuralist analyses of onomastic
systemsinaugurated by Lévi-Strauss’s 7he Savage Mind (1966).

Here I look anew at ethnographic data generated within another strand of an-
thtopological quesrionings to see whether that data can be rethought, and wheth-
er phenomena such as “ex-Cocama” can be given a new positivity. Obviously, this
essay offers no new ethnography or history; it simply takes on a literature that al-
ready exists but remains largely unaddressed by social anthropologists. That said,
I believe the present experiment is important for two reasons. Firstly, one of the
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main values of ethnography is that it is written precisely to be reread and reinter-
preted in the light of new findings, and I try to show that the ethnographers of the
“ex-Cocama,” through the sheer quality of their work, have given us insight into
a fascinating social world, even if they themselves would never have produced
the account of that social world that I give here. Secondly, if I can show thar the
“ex-Cocama,” supposedly rendered uninteresting to us by their acculturation, are
actually a remarkable transformational variant of social forms more familiar to
us, then this in turn suggests important questions about the past of the region,
and about how its present came in to being. Throughout, the reader should bear
in mind that my analysis here is constantly in implicit comparison with my work
on the indigenous people of the Bajo Urubamba, some of whom are Cocama or
descended from them (see Gow 1991, 2e01 and the explicit comparison in 1993).
Ibegin with my own experience with one Cocama/”ex-Cocama” community, San

Pablo de Tushmo.

A Night and a Day in Tushmo

The first time I saw San Pablo de Tushmo was by night. Before going to the
Bajo Urubamba for the first time, I was staying in the house of the sculptor Don
Agustin Rivas on thelake called Yarinacocha near Pucallpa, with a motley crew of
other people: some tourists, a poet from Ayacucho, and a very strange Dutchman
who was so convinced that the world was about to end in nuclear conflagration
that he burned his passport in front of us. We would hang out with some forestry
engineers from Lima, and one of these, one evening, told us there was afestival in
a local community. We set out in the dark, along the banks of the lake, through
the main settlement of Puerto Callao, and further on to a parr of the lake I did not
know. On and on we walked in the darkness, then inland, until we finally arrived
in a settlement of houses laid out in streets, filled with people. These people did
not look much different from the mestizo inhabitants of Puerto Callao, and were
clearly different from the Shipibo people living around Yarinacocha.

It was the eighth of December, and the festival turned out to be a celebration
of the Feast of the Immaculate Conception. 1 had never seen anything like it
The local people were happy to see us, and quickly plied us with manioc beer,
maize beer, rum, and a variety of local foods. We were invited into the house of
the owner of the festival, where a table had been set up as an altar, with an im-
age of the Virgin Mary surrounded by candles. In front of this altar, men and
women danced backward and forward, with theirarms raised and hands stretcched
upward. A band was playing, drums and a flute, in a style of music I had never
heard before. It was only later, after months on the Bajo Urubamba, that I dis-
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covered that the dancing style is called danzar, and the music called bombo, after
the name of the drum. People on the Bajo Urubamba rold me that these styles of
dancing and music were distinctive of b4jo ucayalinos, people of the Bajo Ucayali,
such as residents of Pucallpa and its environs. The villagers were so friendly and
the festival so enjoyable that we visitors were thoroughly charmed. [, at least, was
reminded of what I had read about the Jesuit and Franciscan missions of colonial
Peruvian Amazonia, and felt that I had been magically transported into a distant
past.

The second time I saw San Pablo de Tushmo was by day, and in very different
circumstances and with very different results, It was almost two years later, at
the end of my first fieldwork on the Baje Urubamba. This time I had a definite
purpose in Tushmo. My Cocama compadre Julio Shahuano from Sepahua on
the Bajo Urubamba had given me a letter for his brother Juan, who continued
to live in Julio’s home village of Tushmo. Julio had described Tushmo to me as a
Cocama community, and told me that his father was a well-known ayahuasquero
shaman there. He said that many sick people from Sepahua took advantage of
missionary-financed trips to the famous Hospital Amazénico on Yarinacocha to
simultaneously consult Cocama shamans like his father, consultations that they
did not tell the missionaries about. Julio explained to me how to reach Tushmo
from Pucallpa. So, on a very hot day in the dry season, I took the bus to Puerto
Callao and began to walk along the road that leads toward the Summer Institute
of Linguistics (SIL) base furcher down the lake. It was almost midday, and there
was no shade on the road. Eventually I found Tushmo, which looked strangely
familiar. I realized thar this had been the locale of the festival long before.

In the heat, there were few people about. I asked a man if he knew where Julio
Shahuano’s brother lived, explaining that I was julio’s compadre, and was bring-
ing a letter from him. The man looked at me suspiciously and denied knowing
anything about any such people. 1 asked anyone else I could find as I wandered
about the village, and consistently met the same reaction: suspicion and denial
of knowledge. Since they agreed that I was indeed in Tushmo, I knew that they
were lying to me. By then [ also knew thart lying is not held in the same dismal
regard in Peruvian Amazonia as in my own society. It rapidly dawned on me that
they, in turn, thought that I was lying about the letter and abourt being Julio’s
compadre, and that I was doubtless searching for Juan Shahuano for some malign
purpose of my own. They were protecting him. Eventually | found an old man,
who on hearing my request, laughed and said, “Oh, everyone is called Shahuano
here! You'll never find him!” Having said that, however, he pointed me to a par-
ticular house, and suggested there they might know the man I was looking for.
At that house the owner, like the others, denied knowing Juan Shahuano, but he
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invited me to sit down in the shade. His wife brought me some juice to drink,
for which 1 was very grateful. They were friendly enough, but off-putting about
my project. Finally, when | despairingly asked what on earth I was going to do
with Julio’s letter, the man smiled and said, “Just give it to me, I'll make sure this
Juan Shahuano gets it, whoever he might be.” Handing the letter to him, I was
filled with the certainty that I had completed my appointed task: this man was
Juan Shahuano! But he gave no further information, while remaining hospitable.
| made my excuses and left, utterly mystified by the reaction to my visir.

I was mystified because I could not understand why the people of Tushmo, so
friendly to me when I wasa rotal sttanger at their festival, were so evasive when 1
came at the behest of a kinsman living in a distant community. Their dissembling
seemed 1o be a reaction to the urgency and specificity of my mission: to find this
specific person who was related in this way to that other specific person and to
myself. My diurnal visit seemed to violate a possible rhythm of polite interaction.
What the people of Tushmo rejected was any sense that knowing people’s names
and knowing named people’s relations to each other gave me any direct lien on
their relationships, including their relationships to myself. Such knowledge could
not short-circuit their rhythms of relationship. As I show, names matter to these
people, as do the temporal aspects of relationships.

Peruvian Amazonia

Peruvian Amazonia makes up 37 percent of the territory of Peru, and hasa -popu-
lation of just over a million people, largely concentrated in the two main cities of
Iquitos on the Amazon River and Pucallpa on the Ucayali. Since the mid-nine-
teenth century, this region has been economically dominated by a commercial
sector of mercantile extractivism—the exportation of primary products of the
natural environment and the importation of manufactured goods. This commer-
cial sector is complemented by a subsistence sector, upon which most of the poor
local people are dependent most of the time. The commercial sector is character-
ized by dramatic boom-and-bust cycles: at their height, the boom phases absorb
almost all the local labor power and subsistence preduction all but ceases, while
in the bust phases, most labor is absorbed into subsistence production. The area
has very little industry, so there is nothing like an urban proletariat, and until
very recently there was nothing that could be described as a peasantry. (For more
derailed descriptions of the region, see San Roman 1975; Regan 1993; Santos-Gra-
nero and Barclay 2000.)

The region’s economy has its symbolic armatute in an ideology of race, where-
by the commercial sector is strongly associated with being “white™—that is, of
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foreign ancestry—while the subsistence economy i strongly associated with be-
ing “indigenous,” or of local ancestry (see Gow 1994). “White people” and “in-
digenous people” are the local poles of a continuum mediated by “mixed-blood
people,” those of both white and indigenous ancestry, whether claimed or attrib-
uted. “Mixed-blood people” are associated with both commercial and subsistence
production. The racial ideology has two external poles: “wild Indian people” who
do not engage in any commercial production or exchange, and “real foreigners,”
those who live outside the region and are the target of exports and the source of
manufactured imports. The existence of these external poles can also be used to
render all local people (excluding the “wild Indian people”) as more or less “of
mixed blood.”

The “Ex-Cocama”

In what follows, I use the term Cocama in two senses. The first sense refers di-
rectly to the Cocama proper, l gran cocama, “rhe Big Cocama,” while the second
sense is a cover term for the combined “Big Cocama” and “Little Cocana,” the
Cocamilla. I apologize for any confusion this causes. The division is an old one,
although the two peoples seem to have always been virtually identical in language
and customs. The Cocamilla or “Little Cocama” are concentrated in one area of
the Maranon valleys, and especially on the lower Huallaga River. The Cocama are
found along the Maranon, Ucayali, and Amazon rivers, stretching down along the
Amazon into Brazil. Many live in the towns of the region, including big cities like
Pucallpa and Iquitos, and even Belem do Pard at the mouth of the Amazon. The
Cocama population in Peru is hard to guess, for reasons that will become obvious.
In the 1996 census more than 10,000 people recorded themselves as Cocama or
Cocamilla (Brack Egg, n.d.), buc chis is likely to be a racher smal{ proportion of
the crue number. Their popularion is expanding rapidly; more than half are under
fifteen years old, and infant morality is fairly low. This has been true since the
early twentieth century, when the Augustinian priest Lucas Espinosa {(1935) gave
the same population estimate of 10,000. That such rapid and sustained growth
is associated with a stable population suggests that a lor of Cocama people are,
indeed, going missing.

I have quoted what Lathrap said about the people of Juancito, but he is not a
lone voice. His student Peter Roe, discussing the situation on Lake Yarinacocha,
a suburb of the city of Pucalipa, states that “the now-Europeanized ex-Cocama,
as rural mixed-blood people. are aggrandizing their land holdings in the name of
expanding civilization against che still visibly Indian Shipibo-Conibo” (1982:81).

Anthony Stocks, author of the important ethnography of the Cocamilla com-



200  Peer Gow

munity of Achual Tipishca (1981), does not use the term ex-Cocama in his writ-
ings. However, his concern with the same or a parallel problem is indicated by the
title he gave to thatstudy, Los nativos invisibles, and in a general article on the Tupi
people of Peruvian Amazonia, the Omagua, Cocama, and Cocamilla, he wrote:

It is difficult to know to what point the Tupi peoples have maintained a dis-
tinct body of customs. Accounts differ, and the most probable interpreta-
tion is that the extent to which such customs are maintained varies broadly
over the large region in which the Tupi peoples are found today. The Co-
cama, in the most urbanized areas such as Pucallpa, Iquitos, and Requena,
no longer consider themselves indigenous in any way, and to treat them or
refer to them as Cocama would be an insult. By contrast, the indigenous
Cocamilla people who have been living for a long time near Catholic mis-
sions on the Huallaga and Maranon rivers have mainrtained a definite sense
of “ethnicity,” and one often hears a Cocamilla man distinguish himself
from the “white people.” This occurs despite the apparent similarity in way
of life of the Cocamilla and other riverine people (1977:60).

Stocks does not use the term ex-Cocama, but the utility of this term can be ap-
preciated in the incoherence of his sentence “The Cocama, in the most urban-
ized areas such as Pucallpa, Iquitos, and Requena, no longer consider themselves
indigenous in any way, and to treat them or refer to them as Cocama would be
an insult.” Is this sentence, which affirms only to deny, in itself an insuit to many
inhabitants of Pucallpa, Iquitos, and Requena? And what could it possibly. mean
to no longer consider oneself indigenous?

Oscar Agiiero, in a study of Cocama involvement in the Hermandad de la
Cruz, a millenarian movement founded by the Brazilian Francisco da Cruz,
wrote:

The Tupi-Cocama . . . do net consider themselves natives anymore, but
peruanos. There is a particular type of concealment of their proper identity
due to the historic situation of contact between the White/Mestizo society
that they conceive of as adverse. . . . because of this they try to change their
socio-economic organization according to the standard of White sociery.
(1992:33)

Agliero’s position is also a little paradoxical: Why do the Cocama accommodate
themselves to the way of life of those they call “the Peruvians,” when he shows
that that is precisely whar they call chemselves?

Jaime Regan, Jesuic priest and anthropologist, and the coordinator of a eth-
nographic project on popular religion and social conditions in Peruvian Ama-
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zen, writes, of Cocama informants’ reports of being mistreated by what they call
“middle-class people™

The Cocama try in various ways to free themselves from this kind of treat-
ment. They dress like everyone else, they go to school, they consider them-
selves to be mixed-blood people or riverine people, they do not speak their
language in front of outsiders, and at times they change their surnames. In
general the Cocama try to present themselves like the thousands of other
mestizos of Peruvian Amazonia who have indigenous ancestors, but they
suffer because of their surnames. An informant said: “Those who have for-
eign names humiliate those of us who have Peruvian names.” (1993:111)

Regan’s account provides us with a hint of what might underlie the unwilling-
ness of Cocama people to openly admit to being Cocama, or at least their refusal
to identify themselves as indigenous. We may imagine that being indigenous is
a low-status or even potentially dangerous kind of identity to have in Peruvian
Amazonia, and hence that those who might possibly escape it try to do so. The
model here would be “passing” in the United States, where black people who
look white deny their black identities and operate as if they were white. It may
be significant here that most of the writers on this aspect of the Cocama are
Americans themselves.

The problem here is who the Cocama might be trying to “pass” for. Regan
notes that they “try to present themselves like the thousands of other mesti-
zos of Peruvian Amazonia who have indigenous ancestors.” But who are these
thousands of other mixed-blood people? As Santos-Granero and Barclay noted
in their important recent study of Peruvian Amazonia (2000), the concept of a
riverine mixed-blood population is a twentieth-century one, and began to be
widely recognized after the 1940s. AsI discuss further in the conclusion below, the
post—Second World War period was one of profound socioeconomic transforma-
tion in Peruvian Amazonia, and this transformation included schemes of social
classification.

'This means that it is entirely possible that the Cocama or “ex-Cocama” are
not seeking to transform ftom one established identity into another established
identity, on the model of passing in the United States. Instead, the despecification
of the Cocama has been occurring in precisely the same context in which a new
specification, thar of riverine mixed-blood peasants, was emerging. It iseven pos-
sible that these new people are the Cocama, and thac the “ex-Cocama” concept
simply records their changing name. In challenge to that possibility, however,
Regan notes thar what distinguishes the Cocama (rom these other mixed-blood
people, and what causes them to suffer, is their surnames. The informant said:
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“Those who have foreign names humiliate those of us who have Peruvian names.”
[t is to the meanings of surnames, foreign or Peruvian, that [ turn next.

Cocama Onomastics

The significance of surnames is an important theme in the available ethnography,
People in the Amazon, Marafon, and Ucayali valleys distinguish between apelli-
dos humildes (humble surnames} and apellidos altos (high surnames) or apellidos de
wirakocha {white people’s surnames) (Stocks 1981:140-141; see also Gow 1991 and
Chibnik 1994). As throughout the Spanish-speaking world, a person is identified
by a given name and the paternal surnames of the facher and the mother. Since
men transmit paternal surnames continuously across generations while women
transmit them for only one generation, maternal transmission of paternal sur-
names encodes the individuality of sibling groups. Further, surnames provide a
global system for the identification of any given person in relation to any other.

What do surnames actuaily mean to Cocama people? Here I use as a model
Stocks’s study of the Cocamilla of Achual Tipishca (1981).> Stocks shows that sur-
names in Achual Tipishca are markers of what the Cocamilla call sangres, bloods.
Blood is transmitted from a man to his children, and is marked by the transmis-
sion of surnames. These named blood groups establish the limits of incest and
are, in effect, exogamous patrilineal descent groups linked by an ideal of bilateral
cross-cousin marriage. It is clear that what the Cocamilla mean by “blood™ is
not the biogenetic substance imaged by Europeans and North Americans, but
rather a corporeal substance transmitted, along with its attendant name, by men
to their children. The logic of the naming system would suggest that women also
rransmit paternal blood, bur only for one generation: the available ethnography
is unfortunately silent on this point.

The division berween “humble” and “high” surnames is an important form
of social differentiation through class. I have quoted Regan’s account of Cocama
informants’ reports of being mistreated by “middle-class” people, and he gives an
example. Rosa Arcelia da Silva from Requena said of her hometown: “There are.
mixed-blood people and Cocama people. No others. They get along well. They
are marked off, however, by their surnames. It is not the same to be called da
Silva as to be called Manuyama” (Regan 1993:112). Manuyama is a distinctively
Cocama name, while da Silva is distinctively Brazilian—and Brazilian tends 10
mean high status in Peruvian Amazonia. From a Cocamilla perspective, and one
almost certainly shared by this woman, surnames like da Silva would encode the
transmission of high-status Brazilian blood, while Manuyama would encode the
transmission of low-status Cocama blood. Such transmitted blood would also be

“Ex-Cocama”: Trunsforming Identities in Peruvian Amazonia 203

associated with bodily features, and one young man included in Regan’s study
said: “About the relation between the differenc social classes, there is of ten a very
subtle scorn on the part of those who think that they are better, because they are
mixed-blood people, or a bit white, with light-colored eyes, and who want to run
things” (tro-111).

However, as[ noted above, Regan also claimed that Cocama people sometimes
seck to change their surnames. This claim raises a key problem: If surnames en-
code the cross generational transmission of blood, and if blood is associated with
readily visible bodily features, merely changing one’s surname would nor help
very much if one was seeking to overcome prejudice of this sorr.

Regan provides no concrete cases of name changing orher than quoting one
José Chota Magipo from Ollanta, who said:

Some families believe that by changing their surnames they will make them-
selves better. This is what happened to one family who think themselves very
superior and who say they wouldn’t marry anyone from here because they
say they are fine people, and in everything they are really troublesome. The
people know them as bad elements, and they never stop gossiping about
their neighbors. They are the only ones who think they know everything,
and wichout even tecognizing the surname of their parents they're always
fighting, they fight among brothers, with neighbors, et cetera. Poor people
are always totally simple. You can work with them. (1993:111-112)

Without knowing more about José Chota Magipo and the state of social relations
in Ollanza, it is difficult to be sure about this case. However, the tenor of his state-
ment suggests to me that the famity in question are trying to act as bosses and to
treat their coresidenrs as workers, rather than accepting that they are actually kin.
To use an expression frequently heard on the Bajo Urubamba, Chota’s statement
is the accusation that these people have “stolen their surname” (Gow 1991:256n1).
This is not the claim that the Manuyamas might decide one day to become da
Silvas, but that the self-proclaimed da Silvas might actually be Manuyamas in
stolen finery. Name changing would therefore be an accusation, not necessarily
asocial process.

Stocks, however, does give concrete cases of changes of surname—and, inter-
estingly enough, these turn out to be gendered. He writes that “many young girls,
who leave to work as domestic servants in white/mestizo houses, change their
Strnames after leaving their first job, in order to disguise their native identity; for
example, although the surname Pereyra is historically Brazilian, it is so strongly
assaciated wirh the Cocamilla in the local context thart in one of these cases it was
Changed to Perea” (1981:141).
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What would be the logic of changing their surnames? What advantage might
be sought? The obvious candidate, given that these are young unmarried women,
would be marriage to someone with a “high” surname. Now, on the face of it, it is
highly unlikely thar these young women chink that changing their surnames will
of itself change their visible bodily features. So the advantage of the change must
lie elsewhere. The disadvantage to these young women of having Cocamilla sur-
names cannot be that these names publicly encode their blood and hence visible
bodily actributes, but rather that their surnames hint at ongoing social relacions
that their potential husbands might not want. That is, the ex-Pereyra-now-Perea
girl is openly asserting that her high-status husband will not be expected to have
ongoing affinal ties with Cocamilla people, ties that, given the linkage of sut-
names and class, will involve a largely unidirectional low of resources from the
husband to his Cocamilla affines. By changing their surnames the girls are not
disguising their identities but, I suggest, signaling that they are abandoning their
kin ties as ongoing projects. I suspect that something very similar occurred in the
case described by José Chota of Ollanta. .

That said, there may indeed be a sense in which these young women would
hold that their blood and bodily features had changed. Ever since the seminal
work of Seeger, da Matta, and Castro (1979), we have known that throughout
indigenous Amazonia the body is imaged as the target of social action, and that
its attribuces are socially produced. Bodies are made, not given, in indigenous
Amazonia, and ethnography after ethnography shows how bodies are builc up
and transformed in ongoing sharing of such things as food, speech, and illness-
es. Young women who have lived as domestic workers in white/mestizo houses
would indeed have changed their bodies through such intimate daily contact
with white/mestizo people, at least in their own and their kin’s eyes. The change
of surname would express this bodily change in the onomastic register.

Of course, such name changing would likely be viewed as illegitimaze by the
sort of white/mestizo people who can afford domestic servants, for they operate
with strongly innatist views of race and visible bodily features. Even they, how-
ever, would accept that the young woman’s name change signaled an unwilling--
ness to have further contact with her kin, and hence be a sign of her increasing
“civilization” and acceptability as a potential spouse by “fine people.”

These dara from northern Peruvian Amazonia suggest a broad similarity to my
own ethnography of the Bajo Urubamba, five hundred miles to the south. Theres
the possession of high surnames encodes membership in the widely ramifyin
network of confianza, or trustworthiness, that defines the actual and potenti
circularion of credit in the commercial sector of the economy. The possession
humble surnames encodes membership in the widely ramifying parallel networl
of paisanos—compatriots. kinfolk—that defines the circulation of food and lab:
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in the subsistence sector of the economy. That this same kind of logic is operating
in the north is suggested by Rosa Lomas Pacaya of Requena, quoted by Regan:
“There is some disdain because of surnames or money. Sometimes the people with
low surnames, if they are professionals, are better than those with high surnames.
There’s disdain toward tribal people. . . . the poor people don't help out the rich
people. They don't get together” (1993:112).

That the poor people don't help the rich people is due, I suggest, to rhe fact
that the rich people would neither need nor want the help of poor people. “Help”
is an idiom of kinship relations, and the whole point about being tich is making
sure that you are not so telated to poor people.

Foreigners and Tribals

Thus far, it might seem that surnames ace self-evidently humble or high in this re-
gion, but in fact this turns out to be more complicated. Stocks notes that the word
Cocamilla is used very scldom in Achual Tipishca, and then only in two con-
texts. One is when talking about language, as in “the Cocamilla language,” which
has very few speakers, and the other is when talking about surnames. Certain
surnames are strongly associated with being Cocamilla, but this, oddly enough,
includes surnames that are simultaneously defined as “foreign.” For example, a
Brazilian man called Pereyra married a Cocamilla woman in the nineteenth cen-
tury and had many living descendants in Achual Tipishca, and so the surname
Pereyra is now, in the Bajo Huallaga area, strongly associated with Cocamilla
people. Similarly, the Spanish-Basque name Olérregui is also considered Coca-
milla, bur, Stocks notes, “in this case the identification is not complete, and the
majoricy of the Olérteguis who used to live in Tipishca when the white/mestizo
people lived there have moved to their own community to avoid being identified
as Cocamilla” (1981:141).

Given theimportance of the contrast between humble and high surnames, and
given that high surnames are forcign and humble ones are local, what conceptu-
alizations of social process can lead a high surname to become a humble one?

Having noted that the Cocamilla very seldom refer to themselves as Cocamilla
in everyday life, Stocks goes on to quote a discussion with two informants:

When we spoke of the origin of surnames like Mashigashi in Esperanza,
[José] said, “Yes, Mashigashi is Aguaruna. It is a ¢ribu like the Cocama.
There are Cocama and Little Cocama. My surname, Curitama, for example,
is not Cocamilla but really Cocama. We Curitamas are all from the Big
Cocama. Efrain and Froildn, they are both Lamista, but they live here now,
exactly like the Cocamilla. Wilfredo here is properly Brazilian. His grand-
facher . . . came and left him here, growing like a tree. He sows a seed and
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look roday, what do you find? A whole tree, full of Pereyras.” Wilfredo
smiled openly and affirmed that his grandfather “left us here as Cocamilla.”

(1981:141)

Stocks glosses tribw as “'tribal’ or relatively unacculturated native people” (1981:163)
and, following the passage just quoted, goes on to discuss the extreme hostility of

the Cocamilla to any suggestion that they might be tribal people like the Agua~
runa. What then are we to make of José Curitama’s overt claim thar his surname

is Cocama, and that the Cocama are tribal people like the Agnaruna?

José’s apparently contradictory claim does make sense if we differentiate be-
tween Cocama as tribal in the past and Cocamilla as tribal in the present. Just as
Wilfredo P’ereyra is “properly Brazilian” but was “left here as Cocamilla,” so too
the Curitamas originated as tribal but are no longer such. I have discussed this
elsewhere, focusing on Cocamilla notions of transformations over time {Gow
1993), but here want to note another dimension. Surnames encode processes by
which originary separate peoples come together through intermarriage to form
a new people. Historically, tribals, Lamista @uechua from the upper Huallaga,
Brazilians, and so forth intermatry and found a new set of communities and
people. However, the originary state of differentiation must be retained as a trace

via the surnames, for it is these that allow for ongoing intermarriage, through the -

differenriation of “bloods.”

This image is a familiar one to students of indigenous Amazonian societies ever

since it was first enunciated by Joanna Overing. She argued that these societies are
characterized by the subtly achieved mixture of dangerous but fertile difference
with safe but sterile sameness. In a comparison of indigenous societies from the
Guianas, central Brazil, and the northwest Amazon, she wrote: “Society can only
exist as long as there is contact and proper mixing between entities and forces
that are different from one another. . . . social existence is associated with both
ditference and danger, and asocial existence is associated with identity and safety”
(1983-84:333).

Clearly the Cocamilla of Achual Tipishca also see themselves as precisely the
result of such a process of achieved mixture, where the potentially dangerous
differentiation of their ancestors, which caused warfare or exploitation, is domes-
ticated via intermarriage. Similarly, the potentially dangerous indifferentiation
of their ancestors, which led to incest (see below), is ncutralized by the ongoing
transmission of original diff erences as surnames.

This might also allow a slightly more charitable interpretation of the acrion
of the Olérteguis: perhaps unable to live well with their coresidents in Achual
Tipishca, they leave to found their own community. The Pereyras, with just a
good a claim to a “high surname,” are happy to have been “left as Cocamilia,
and stay.
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Kin, Affines, and Foreigners

The Cocama perspective on sameness and diff erence comes up very clearly in one
account by a Cocama informanr quoted by Regan. In telling a myth abour the
flood, when the raft carrying the survivors had reached dry land, Alfonso Amia
Ahuanari of Indiana continues, “and we are from that family. We have become
many from their daughters-in-law, their sons-in-law, not from one father like
those from before who were all just kin. Afterwards the foreigners from other
countries arrived to separate that family, and they introduced the surnames to
distinguish us” (1993:111).

The stoty is a bit cryptic, and Regan does not publish the fall text of this ver-
sion,® bur the implication would seem to be that before the flood, people married
among close kin, children of one father, then after the flood real afhnity got go-
ing, such that contemporary Cocama are descended from the multiplicity of the
survivors’ affinal alliances.

This story would seem, on the face of it, to contradict the problem of “humble
surnames.” Surely the problem of the humble surnames, like Manuyama, is that
they are of self-evident local origin? What kind of sense does it make to say
that “the foreigners from other countries” brought Cocama surnames te Cocama
people? One could, conceivably, argue that the narrator is referring to, and per-
haps even resisting, the well-known colonial imposition of order on indigenous
Amazonian chaos. Maybe so, but the story follows a distinctively indigenous
Amazonian social logic: names, even when they refer to autochthonous differ-
ences, come from other people.

Eduardo Viveiros de Castro, in his tethinking of the so-called Dravidian kin-
ship systems of Amazonia, has argued for the centrality within them of what he
calls potential affinity. He notes that real affiniry is consistently erased in these
systems, by its assimilation to consanguinity—over time, real affines are con-
sanguinized. In these systems, the place of affinity as otherness is most plainly
marked by the potential affine, those people with whom one does not exchange
speuses, but rather spouse-hypostases: “The true affine is rhe one with whom one
does not exchange women, bur rather other things: dead people and rituals, goods
and names, souls and heads. The actual affine is his weakened variant, impure and
local, truly or virtually contaminated by consanguinity; the potential affine is the
global, the classical, the prototypic affine” (1993:179).

What does the Cocama myth say? “Afterwards the foreigners from other coun-
tries arrived to separate that family, and they introduced the surnames to distin-
guish us.” That is, after affinal rclationships have succeeded incestuous relations,
along come potential affines who give not spouses but surnames. These names
Mark the fact of real affinity in its nonincestuous aspect, and guarantee ics reality
by reference to the potential affine par excellence, the foreigner.
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It should be clear by now that the key contrast on which Cocama people formational variants among the Nambikwara or Tupi-Cawahib. Anthropological

base their model of social life is not between the biogenetic and the cultural bug* enquiry starts from ethnography, and this is true even of anthropological interest

between #rib1 and extranjero, the originary differentiation of tribals and foreign- in the historical archive (Lévi-Strauss 1948; Gow 2001).

ers. A proper social life is constituted by the safe mixture of these dangerous dif- My focus here has been on history as Cocama people understand it, as it is

ferences. But mixture of diff erences does not equate with erasure of differences, ser forch in myths and in accounts of personal and communal origins in the

for these must be maintained on che edges of the system to generate its ongoing activities of ancestors and associated with rhe transmission of surnames. This is

dynamics. “history-f or-the-Cocama™ (see Gow 1991). I have not attempted an analysis of

This analysis explains what it means to be “ex-Cocama.” “Ex-Cocama” are “history-of -the-Cocama,” the sort of hisrory that we could reconstruct of ongoing

those people who have Cocama surnames burt are not Cocama in the sense of social transformations from critical attention to the documentaty archive (for an

tribal people. “Iribal Cocama existed in the past, and were the ancestors of con- excellent summary, see Stocks 1981).

temporary people with Cocama surnames, but that fact does not necessarily make At most, [ wantto look briefly at some evidence to suggest that “ex-Cocama”

these contemporary people Cocama. Located between tribal people and foreign- is an ancient phenomenon among these people. In 1845 Paul Marcoy visited the

ers, these contemporary people are neither. Cocama. Marcoy was an excellent observer, and through his eyes we definitely see

Roe, as [ noted, considered the Cocama “Europeanized,” but [ do nort think the Cocama people in all their ancestral splendor. He wrote:
thar the historical precedents of contemporary Cocama social life lie in Europe. . S : .
P poraty CN P We have said that all the individals of the Cocarna race, long since baptized

Instead, as [ have shown here, contemporary Cocama social life appears to be a - . ) .
. iyl . ) . . i . and pretty much Christians, have changed their costume along with their
variant of a general indigenous Amazonian socia! logic, and its originsare almost . . :
. ) ) o . s ] belief s, and wear European shirts and trousers. Further, absolutely nothing
certainly local. There is good evidence that this kind of social logic is ancient, and . . . J . .
it ) ) j i is left of the ancient customs of this nation, and its current representatives

very distinctive to the Americas. In a classic article on trade and war in South . o . c .
A o ) have so far erased their memory that it is impossible for me to give any idea
America, Lévi-Strauss pointed our: . . .
of them. The language of their parents is the sole evidence of the past that

Futther, it is beyond doubr that since the discovery of the Antilles, inhabited the Cocama have conserved, and this language, already altered by daily

in the sixteenth century by Caribs, whose wives bore witness still, by their contact with Brazilians to the east and Peruvians to the west, threatens to
special language, to their Arawak origin, processes of social assimilation disappear like everything else (1869:2:230).
and dissimilation are not incompatible with the functioning of Central and - 5 i
] o i ) Some 120 years divide Marcoy’s observations from those of Lathrap, and 120 years
South American societies. . . . But, as in the case of the relarions between . l g g
i . . ) is, by most standards, a pretty long rime. The imminent vanishing of the Cocama

war and trade, the concrete mechanisms of these articulations remained . . .
. . theref ore looks less like a late-twentieth-century phenomenon and paradoxically
unnoticed for a long time (1976:338). ; )
more like a structure of /a longue durée.

That contemporary Cocama use terms like “foreigners” and “rribals” to gen- It might be argued thar there is a key change over those 120 years: the wide-

erate their social relations reflects the historically contingent fact that these are spread abandonment of the Cocama language. This change is real, and I would
terms that lie easily to hand in the social environment in which they currenty notdeny it for a moment. There has, however, been a recent development in the
find themselves. field of linguistics. The Cocama language has always been a embarrassment to stu-
Lévi-Strauss did not invoke the very early colonial period in the Caribbean dents of Amazonian languages, tor it is clearly very closely related to Tupinambd,
because it has any specific historical or analyrtical priority as a very early colo- the dominant language of the Brazilian coast in the early colonial period. Why
nial period.® He invoked it as an exemplar of a failure of European sociological should the closesr linguistic relative of Tupinambd be spoken so very far to the
west in Peruvian Amazonia? The Tupinamba moved about a lot, but nobody has
ever thought that they could have moved that far.

Greg Urban (;996) has proposed an intriguing solution to chis probiem. He

suggests thar rhe Cocama language that began to disappear between the nine-

imagination, which recognized very early the ethnographic fact thar Island Carib
women spoke Arawak, but failed to draw the requisite conclusion thar ic was now
on very unfamiliar sociological terrain. The significance of these facts, so long
known, can be understood only through ethnographic contact with their trans-
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reenth and twentieth centuries was not the original Cocama language at all, but
actually was Tupinambd. He argues thatin the late sixteenth and early seventeenth
centuries the Cocama adopted Tupinambd as a trade language, and Cocama js
therefore the first dialect of Lingoa Geral, the Tupinambd-based trade language

of the Brazilian Amazon. In the Cocama case, this trade language later took over

and became the marernal language. Urban’s hypothesis is entirely reasonable and,
if correct, suggests that “ex-Cocama,” as a late-twentieth-century process of trans-
formation, is a kind of social process shared with their remore ancestors.

Peruvians

In coining the term ex-Cocama, Lathrap pointed to an important and real social

phenomenon in Peruvian Amazonia. Cocama people operate a distinctive social

logic that both asserts that they are descended from “rribal” ancestors and denies
g y

that they are indigenous today. What has struck many writers about them asa

self -hating denial of an obvious indigenous identity can be rethought, as I have
done here, as the common-sense application of their own social logic onto how
they identify themselves to specific outsiders. Identifications are never context-
free, and have ongoing implications for the identified and the identifiers. Because
Cocama/"ex-Cocama” people’s claim that their ancestors were Cocama bur rhat
they are not does not make a great deal of sense to us, we are left with a key
onomastic problem: what to calt these people. Lathrap nimbly invented “ex-Co-
cama,” which allows ethnography to be written but looks a litrle uncomf ortable.
I conclude by looking more closely at what the Cocama people call themselves.

Lachrap said of the Cocama people of Juancito, “They consider themselves to
be typical representatives of Peruvian culture and would be offended if called In-
dians.” I cannot imagine anyone in Peruvian Amazonia actually saying anyrhing
like “We are typical representatives of Peruvian culture.” I can, however, imagine
this scenario: An American anthropologist asks the people of Juancito if they are
indigenous, and they deny it. He then asks what kind of people they are (“;Qué
clase de gente son Vds., entonces?”), and they reply, “Somos peruanos no mis”
(We're just Peruvians). "This would accord with Agtiero’s report quored above.

A statement such as “We're just Peruvians” has a pragmatic obviousness to it
in context. Contemporary Cocama people would hear any rerm for “indigenous”
as “tribal,” a category to which they cannot logically belong as contemporary
people. Given that “foreigners,” as | have shown, have a high social salience for the
Cocama, Lathrap’s Americanness would have interested them. If you were born
and raised on the Ucayali River, calling yourself “Peruvian” in response to a query
by an American is hardly very surprising. And if you don’r want to be offended
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by further questions about being “rribal,” you might as well say that you are “just
Peruvian .

There is, however, a deeper point here concerning the recent historical context
of the “ex-Cocama,” which has to do with the relationship of these people to
the Peruvian state. Lachrap was describing a period in which the categories of
Ametican culrural ancthropology were becoming of direct material significance to
Cocama people through the activities of a North American missionary organiza-
tion, the Summer Institute of Linguistics (SIL). In the late 1940s the Peruvian
state, for complicated geopolitical reasons, effectively handed control over almost
all aspects of its relations with indigenous people in Amazonia to this mission-
ary organization. The SIL, in return for permission to work with and translate
the Bible into all indigenous languages in the area, agreed to educate indigenous
people and especially to educate them as Peruvian citizens (see Stell 1982).

The SIL had their own agenda, which was the translation of the Bible into
every known human language. The SIL understood this odd commission in terms
affected by American cultural anthropology: a language implied a distinct peo-
ple with a distinct culture. According to the SiI. definition, “the term ‘language
group’ [grupo idiomdtico] refers to an ethnic group whose language differs from
the rest (a) because it is not comprehensible to the speakers of other languages, or
(b} because its phonological system demands a distinct alphabet” (Shell and Wise
1971:9)-

The Cocama presented a problem, given that few people spoke the language
other than older illiterate people. The SIL decided it was not worth translating the
Bible into chis language. Equally, the Cocama had no interest in bilingual edu-
cation.® In the political condirions of rhe 1950s and 1960s, the Cocama, despite
being among the largest indigenous populations in the region, lacked SIL—and
hence state—recognirion of indigenous status.

I most certainly do not want to suggest that either the SIL or the Peruvian
nation-state is able to interpellate the Cocama as “ex-Cocama,” to use the Alrhus-
serian categories that seem to unconsciously underlie so many of the supposedly
Foucauldian discussions of identity in anthropology. Instead, I believe that the
terms and relations implied in such institutional interpellations must always in-
tersect with the termsand relations that their targets find meaningful in theirown
lives. In the present case, institutional interpellations by the SIL and the state
would have intersected strongly with Cocama people’s categories in ways that
would have been unexpected by those organizations.

In particular, it would have been clear to Cocama people that SiL and state
recognition of indigenous people coincided exactly wirh their own category of
“tribal people,” which, as we have seen, can be a category of Cocama ancestors but
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teenrh and twentieth centuries was nor the original Cocama language at all, but
actually wasTupinamba. He argues that in the late sixteenth and early seventeenth
centuries the Cocama adopted Tupinamba as a trade language, and Cocama is
therefore the first dialect of Lingoa Geral, the Tupinambé-based trade language
of the Brazilian Amazon. In the Cocama case, this trade language later took over
and became the maternal language. Urban’s hypothesis is entirely reasonable and,
if correct, suggests that “ex-Cocama,” as a late-twentieth-century process of trans-
formation, is a kind of social process shared with their remote ancestors.

Peruvians

In coining the term ¢x-Cocama, Lathrap pointed to an important and real social
phenomenon in Peruvian Amazonia. Cocama people operate a distinctive social
logic that both asserts that they are descended from “tribal” ancestors and denies
that they are indigenous today. What has struck many writers about them as a
self-hating denial of an obvious indigenous idenrity can be rethought, as I have
done here, as the common-sense application of their own social logic onto how
they identify themselves to specific outsiders. Identifications are never contexr-
free, and have ongoing implications for the identified and the identifiers. Because
Cocama/”ex-Cocama” people’s claim that their ancestors were Cocama but that
they are not does not make a great deal of sense to us, we are left with a key
onomastic problem: what to call these people. Lathrap nimbly invented “ex-Co-
cama,” which allows ethnography to be written but looks a little uncomfortable.
[ conclude by looking more closely at what the Cocama people call themsclves.

Lathrap said of the Cocama people of Juancito, “They consider themselves to
be typical representatives of Peruvian culture and would be offended if called In-
dians.” I cannot imagine anyone in Peruvian Amazonia actually saying anything
like “We are typical representatives of Peruvian culture.” I can, however, imagine
this scenario: An American anthropologist asksrhe people of Juancito if they are
indigenous, and they deny it. He then asks what kind of people they are (“;Qué
clase de gente son Vds., entonces?”), and they reply, “Somos peruanos no mds”
(We're just Peruvians). This would accord with Agiiero’s report quoted above.

A statement such as “We're just Peruvians” has a pragmatic obviousness to it
in context. Contemporary Cocama people would hear any term for “indigenous”
as “tribal,” a category to which they cannot logically belong as contemporary
people. Givenrhat “foreigners,” as I haveshown, have a high social saliencefor the
Cocama, Lathrap’s Americanness would have interested them. If you were born
and raised on the Ucayali River, calling yourself “Peruvian” in response to a query
by an American is hardly very surprising. And if you don’t want to be offended
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by further questions about being “tribal,” you might as well say that you are “just
Peruvian.”

There is, however, a deeper point here concerning the recenr historical context
of the “ex-Cocama,” which has to do with the relationship of these people to
rhe Peruvian state. Lathrap was describing a period in which the categories of
American cultural anthropology were becoming of direct material significance to
Cocama people through the activities of a North American missionary organiza-
tion, the Summer Institute of Linguistics (SIL). In the late 1940s the Peruvian
state, for complicated geopolitical reasons, effectively handed control over almost
all aspects of its relations with indigenous people in Amazonia to this mission-
ary organization. The SIL, in return for permission to work with and translate
the Bible into all indigenous languages in the area, agreed to educate indigenous
people and especially to educate them as Peruvian citizens (see Stoll 1982).

The SIL had their own agenda, which was the translation of the Bible into
every known human language. The SIL understood this odd commission in terms
affected by American cultural anthropology: a language implied a distinct peo-
ple with a distinct culture. According to the SIL definition, “the term ‘language
group’ (grupo idiomdtico] refers to an ethnic group whose language differs from
the rest (a) because itis not comprehensible to the speakers of other languages, or
(b) because its phonological system demands a distinct alphabet” (Shell and Wise
1971:9)-

The Cocama presented a problem, given that few people spoke the language
other than older illiterate people. The SIL decided it was not worth translating the
Bible into this language. Equally, the Cocama had no interest in bilingual edu-
cation.® In the political conditions of rhe 1950s and 1960s, the Cocama, despite
being among the largest indigenous populations in the region, lacked SIL—and
hence state—recognition of indigenous status.

I most certainly do nor want to suggest that either the SIL or the Peruvian
nation-state is able to interpellate the Cocama as “ex-Cocama,” to use rhe Althus-
serian categories that seem to unconsciously underlie so many of the supposedly
Foucauldian discussions of identity in anthropology. Instead, I believe that the
terms and relations implied in such institutional interpellations must always in-
tersect with the terms and relations that their targets find meaningful in their own
lives. In the present case, institutional interpellations by the SIL and the state
would have intersected strongly with Cocama people’s categories in ways that
would have been unexpected by those organizations.

In particular, it would have been clear to Cocama people that SIL and state
recognition of indigenous people coincided exactly with their own category of
“ribal people,” which, as we have seen, can be a category of Cocama ancestors but
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cannot contain contemporary Cocama people. Every exemplar of SIL- and stare-
recognized “indigenous people,” like the Conibo or the Aguaruna, would have
been a “tribal people” to Cocama eyes. Every attempt by the Peruvian state or by
anthropologists or missionaries to get the Cocama to reassert their indigenous

identities became a dialogue of the deaf. The anthropologists and missionaries
interpreted the Cocama refusal of indigenous identity as bad-fairh attempts a¢

passing, while the Cocama must have heard those suggestions as claims that
they were “tribal” and that their history of community-building had not, in
fact, happened (see Stocks 1981 and discussion of the Cocamilla case in Gow
1993).

In this new battle over identifications, the Cocama seem, however, to have
gone on the offensive. Constantly pressured to define themselves and very reluc-

tant to become “indigenous/tribal people” and so forget their history, they have -

taken possession of a new name for themselves, peruanos, “Peruvians.” As we have
seen, names matret in Peruvian Amazonia, and social relations in the region can
be characterized as an endemic onomastic warfare, with surnames suffering the
process of losing rank as associations of “foreignness” are contaminated with as-
sociations of autochthonous origin. White people maintain the “height” of their
names by asserting the purity of their foreignness. This, of course, exposes them
to the charge that they are, in fact, basically “foreign” in the new and dangerous
sense of “not really Peruvian.” Being “not really Peruvian” would be an uncom-
fortable position in the period of heightened nationalization of everyday life in
late-twentieth-century Peruvian Amazonia.

As the Peruvian state increased its concern for making its Amazonian citizens
into good Peruvians, it provided a chance for people with “humble surnames™
to open a new round in the onomastic warfare, reconfiguring their humble sur-
names as Peruvian names, and hence themselves as the real Peruvians. As Regan
reported, an informant said, “Those who have foreign names humiliate those of
us who have Peruvian names.” It is a clever argument, which the people with high
surnames would have the greatest difficulty refuting, given the importance they
place on their foreign origins. Here whatwasonce a “foreign” name, “ Peruvians,”
is incorporated into the self as its transparent specification. The “ex-Cocama” are
in the process of stealing the most important identity position in the region for
themselves.

I should stress that my analysis is largely based on ethnographic data col-
lected from the 1960s to the early 1980s, and is thus specific to that historical
period. Fernando Santos-Granero, in a letter commenting on an earlier version
of this essay, has pointed out that many Cocama people in Peru experienced
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profound social and political transformations during the 1990s, which has lead
to an increased interest in indigenous identity mediated by forms of political
representation, legal recognition, and educational policies. As he pointed our,
however, such later transformations do not invalidate my analysis here, and
raise interesting questions about what it might mean to reasserta Cocama iden-
tity in the tweney-first century. Similarly, Natalie Petesch has told me that while
Peruvian Cocama consider themselves to be “just Peruvian,” Cocama people in
Colombia and Brazil assert themselves to be Cocama precisely to avoid being
identified as “Peruvians” and hence as alien nationals. She notes, however, that
these Cocama people deny being like the “real Cocama” of the past, a way of
being associated by them with the Peruvian Cocama. Clearly, in their ongoing
transformations, Cocama people continue to generate images of themselves
thar follow a distinctive logic that confounds what powerful outsiders insist
they should be.

Lathrap began 7he Upper Amazon with his account of the “ex-Cocama” of
Juancito for a reason. He was concerned to show how contemporary ethnogra-
phies of Amazenia could be linked to archaeological data to reveal continuous
and uniform cultural processes in the region over several thousand years. Behind
their appearance of acculturation, Lathrap argued, the “ex-Cocama” were con-
tinuing a struggle for good agricultural land several millennia old. While I am
not sure of the specific content of Lathrap’s analysis, I agree with the scope of it.
The phenomenon of the “ex-Cocama” and this new identity as “just Petuvians”
is a continuous and uniform social process of transforming of the other into the
self chat is at least five hundred years old in Peruvian Antazonia, and doubtless
very much older.
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Notes

1. Exceptions would be Gow 1991 and Taylor 1999.

2. The present essay extends the analysis of indigenous Amazanian societies as histori-
cally cransformational systems developed at greater length in Gow 2001.

3. It should be noted that Achual Tipishca is a highly atypical communiry by Co-
cama/Cocamilla standards. It has no non-Cocamilla permanent residents and it is largely
endogamous.

4. Regan publishes another version (1993:124—125) that does not refer to this episode.

5. See Hill and Santos-Granero 2002 for recent perspectives on these peoples.

6. Stocks’s ethnography (1981:143) suggests a further possible dimension for resistance

to the SIL project, when he notes that rthe Cocamilla language is associated with shamanic

song and action.
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Remembering Ancestrality
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Faces from the Past

Just How “Ancestral” Are Matis “Ancestor Spirit” Masks?

Philippe Erikson

Throughout the ethnographic literature so far dedicared to the Matis, a Pano peo-
ple from the Brazilian Amazon, the masked figures they call mariwin have been
depicted as the representation of “ancestral” spirits. In the light of new fieldwork
material, my aim in the following pages is to provide a closer definition of what
“ancestral” means in this Amazonian context. More precisely, I intend to show
that the mariwin achieve the paradoxical feat of embodying values associated with
ancestrality while nonetheless being denied the status of kin, since discourses and
practices connected to them ostensibly reject the idea of filiation per se.

Following a discussion of the ceremonial aspect of the masquerades and an
examination of the ontological traits imputed to the man‘win, 1 will support the
notion that these beings never cease to appear as virtual affines, despite their close
association with the group’s dead, preceding generations, and self-identity. As we
proceed, it will become clear that the affinity associated with these emanations of
a past age can actually be located within a specific time and place, since it suggests
the existence of past but nonetheless highly significant links with a neighboring
ethnic group: the Katukina-Kanamari. I therefore hope to shed new light on the
conceptions of temporality and generational suiccession typical of Western Ama-
zonian systems of thought.

The Mariwin: Ritual Aspects

"The mariwin appear during masquerades when men embody the spirits by smear-
ing cheir bodies with mud (sometimes tinted with charcoal), wrapping themselves
in ferns, and covering their faces with elegant clay masks (Erikson 2002). They
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carry bundles of long fronds taken from daratsintuk palms (Astrocaryum muru
muru), which are used to whip children, and shuffle about on their haunches,
adopting a highly conventionalized set of vocalizations, mimicries, and postures.
Although nowadays the ludic (not to say teuristic) aspect of the masquerades
seems to be growing in importance, embodying the mariwin by donning a mask
still amounts to a serious act. In fact, the person is supposed to be very liter-
ally transformed into a spirit, and the linguistic expression in this context, zsusin
impak-, “become a spirit,” is the same used to refer to the postmortem fate of
someone who has recently died. Making oneself up as a mar:win, at least from
a traditional point of view, is nor without risk for the actor—a danger eliciting
a certain number of ritual precautions connected especially to the gaze (Erikson
2001).

The mariwin visit humans in sporadic fashion without any fixed periodicity,
aside from the fact thar their visits normally coincide with the maize season. They
arrive in small groups of two or three when the aim is simply to punish disobe-
dient¢ children, which is one of their functions, but in larger numbers during
important rituals, in particular when initiates are tattooed. On these solemn oc-
casions, which I have never had the chance to witness, the group of mariwin rise
up to sing instead of simply squattingand gruntingas they normally do. Mariwin
and tattoos are systematically associated in Matis discourse—people never miss a
chance to remark that the exuberant ornamentation of the masks, equipped with
numerous kapok labrets and macaw feathers, provides a model they themselves
strive to imitate through their own decorative practices. Although unexpected to
children, the arrival of the mariwin s, of course, foreseen and even choreographed
by adults. Women summon them by using highly codified shrill cries, while men
summon them by playing the masén, a lateral globular clay flute specially de-
signed for this purpose. The Matis claim this musical instrument—the only one
they possess—should be played only when meat is abundant, doubtless because
without meat, social life comes to a standstill. In the past when the Matis still
lived in dispersed groups, the masén likewise served to invite the denizens of other
villages. This implies that, although not offered food, the mariwir enjoy the status
of guests.

The mariwin’s main function involves whipping children, adolescents, and
pregnant women, whose unborn offspring benefit metonymically from the lashes.
Far from implying mere punishment, the lashes are presented as a way of trans-
ferring energy (sho) to those on their receiving end. Although they do indeed
serve to discipline misbehaving youngsters, the lashes are mainly perceived as
a method of stimulating growth and curing laziness. Indeed, in contrast to the
younger children who have to be constrained, adolescents very willingly expose
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themselves to the mariwin. However, despite being used as de facto whips—an
undeniable factin view of the marks they leave on the skin—the mariwin canes
are said to be effective essentially because of the innumerable tiny spines covering
the palm fronds they are made of . These multiple prickles enable the “spirits” to
inject—in cthe most literal sense of the term—a portion of their energy (sho) into
the recipients. Before using the palm fronds, the mariwin sometimes coat them
with a little of their sweat, a concrete materialization of the energy they wish to
rransmit.! We may also note that in order to ensure their effectiveness, the canes
must absolutely be obtained by uprooting them bare-handed, a sweaty job, rather
than simply cutting them with a machete.

During the masquerades, while still crouched on their haunches and moving
about with their typical swaying gait, the mariwin twitch the base of the canes
abruptly, signaling their intention to “sting” (sek) the children. It should be noted
that there is no gesture likewise signifying their intention to “whip” (kwesek)
them, additional proof that the logic involved here is one of “acupuncture” (see
figures 7.1 and 7.2). The children are able to observe these stereotypical gestures,
which could readily be described as a form of dance. They can also witness the
pantomime performed by the mariwin as they respond to the more or less absurd
questions put to them by grown-ups, a farce provoking general amusement. In

Fig. 7.1. Yellow-ochre masiwin in action (photo by Philippe Erikson),
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Fig. 7.2. Stereotyped threatening pesture of the mariwin (phete by Philippe Erikson).

contrast, when the ceremony reaches its climax, adults frequently remind children
thar they should avoid looking at the spirits, in particular at the critical moment
when the whip is poised to strike the base of theirspine or the upper part of their
thighs. This precaution is obviously justified as a way of protecting the children
from being struck in the eye by a whip. However, it is impossible to avoid com-
paring this ocular ban with the symmetrically inverse visual constraint imposed
on the mariwin, who must keep an eye on the children. When their visit is over,
they leave the house backward to keep the children continually within their sight.
This important point evokes certain Pano beliefs relating ro the immaterial com-
ponents of the deceased, in particular the so-called eye-spirit.

Rather than being whipped, the youngest children simply have their feet
stroked with a small bundle of medicinal plants called wate. "This is meant to
encourage them to learn to walk. The practice leads to insistent comments on
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the endurance of the mariwin, who come from very far away, either from the
old swiddens of now abandoned villages or from cliffs located downstream on
the banks of rivers. Elsewhere I have shown that downriver represents a direction
systematically associated with death, alterity, and the past (Erikson 1989).

Women and especially children are supposedly unaware thatthe masked figures
who visit the village are disguised humans rather than “true” mariwin. However,
adult women—in particular those from the category of macho (postmenopausal
women)—only pretend to be duped, since their involvement is in fact an essen-
tial part of the ritual. These women are the ones who make the ceramic bases on
which men create facial features to transform the pottery into masks. Women also
intervene during the masquerades by emitting ritually performative cries, analysis
of which clearly indicates that the women are perfectly aware of what is going on
(Erikson 2e0ea).

Today, with the large number of ad hoc performances held to indulge the
curiosity of occasional visitors—filmmakers, tourists, agents from Funai or vari-
ous NGOs—the mariwin appearances are evidently on the way to becoming
a folkloric show with all the inevitable consequences. Children are no longer
tricked, and the actors are ever younger, while various innovations have affected
the form of the masks, the nature of the growling, and the actual organization
of the show. The differences between what I observed in the mid-198es and the
displays recently staged for and shown by Discovery Channel, TV Globo, RAI
Uno, Fuji Television, or Canal Plus confirm this.? The mariwin are no longer a
secrer except perhaps to ethnology. As far as the rest of the world is concerned,
Matis children and Western television viewers alike know more than ever about
them. Until the end of the 198es, the Matis jealously hid their masks. Today they
manufacture them in large quantities for sale, while some informants go so far as
to deny the existence of “true” mariwin except as humans in disguise (although
everyone staunchly believes in the existence of maru spirits, beings we shall dis-
cuss below). Yet while the ritual associated with them has been slightly degraded
of late, the underlying cosmological beliefs regarding the mariwin remain vivid.
Let us now focus on this conceptual dimension of the marzwin that appears to be
resisting modernization far better than its ritual counterpart.

‘The Mariwin: Ontological Dimensions

The Matis distinguish three kinds of mariwin, each associated with a color, a bird,
and a specific ecotype: the mariwin kuru (yellow-ochre), the mariwin put (red),
and the mariwin wisu (black). The first are also called shiashkegit, while the lacter
two, especially the black variant, may also be called winu winu tsusi, an expres-
sion that can be translated as “spirits of rhe Bac#is palm wood instruments.” A
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woman known as Chiampi Teshkam once told me thac the black and red mariwin
are in fact chuka, namesakes: in other words, as the relation of homonymy has
great significance among the Matis (see Erikson 1993), they belong to the same
category. [ was also told that rhe red mariwin are younger than the black ones,
which is confirmed by the symbolism of the colors, since black connotes antiquity
for the Matis, while red is associated with all that is new. Since I learned about the
existence of the mariwin kuru (ochre) only in 1996, I failed to distinguish them
from the mariwin pur (red) in many of my earlier publications, in which I also
claimed that the red ones live in the palm groves of abandoned villages, while the
black ones live in steep riverbanks. Further investigation is needed to ascerrain
whether it is the ochre rather than red mariwin who live in the derelict swiddens.
Whatever the case, the mariwin are each associated with a different type of macaw
parrot of which they are said to be kurasek, a term that may generally be translated
as “jealous,” but that in this instance has the particular meaning “to maintain a
privileged relationship”—a condition obviously not incompatible with jealousy.
As would be expected, the ochre mariwin are kurasek of the yellow macaws, the
red ones of the red macaws, and the black ones of the blue macaws.

Notwithstanding their differences, the three kinds of mariwin display a certain
number of common characteristics, relating to their dietary preferences, their
mode of perception, and their morphology. The mariwir in fact feed entirely
on macaws—more to the point, on young macaws, | was told. They hunt with
blowpipes, as they possess no bows, and savor their favorite fowl meat served
with mamé, a type of resin. However, in one of those perceptual havocs that have
amply interested Amazonian ethnology in recent years, the mariwin consider the
resin, which is black, to be sweet manioc, which is white, and the macaws, whose
flesh is dark and tough, to be kwébu guans (Penelope jacquacu, the Spix’s guan), a
bird whose flesh is white and tender. This can be interpreted either as a perspec-
tival effect or as the indigenous avatar of a structural opposition. Regardless, what
is black and tough to humans seems white and tender in the eyes of spirits. This
simply means that what connotes old age for mere mortals connotes by contrast
youthfulness for these beings who, in terms of seniority, are obviously very much
older—in fact, ancient enough to connote ancestrality (more on this later). What
may appear very old to the young may appear very young to the old. It is therefore
no surprise that this translates into the chromatic code used to speak about the
hyper-old mariwin.

From a viewpoint that complements rather than competes with the first, it is
equally possible to interpret these perceptual paradoxes as deriving from a prin-
ciple of inversion. The mariwin—Dbeings of the infraworld since they come from
underground—see things in a way chat is in fact readily presented as the oppo-
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site, if not the negative, of our own familiar view of the world.* Descriptions of
their morphology confirm this, since one of the mariwin’s main characteristics
is precisely that their bodies are both back-to-front and inside-out. Apart from
frequently shuffling backward during rituals, the mariwin are also said to possess,
unlike humans, their winte (“heart” or “pulse”) at the rear of their skulls, meaning
they can be killed if struck there. Their faces are, in contrast, extremely tough;
indeed, the mask covers only the face, being simply tied with a string at cthe back
of the head. Their numerots labrets allegedly pierce their bones directly, rather
than their skin and flesh, as though their bone structure were external, like a shell.
Here again, the mariwin are obviously in complete contrast to humans, whose
ornaments are stuck through the soft parts of the body rather than through the
actual skeleton.’

Finally, although the teeth of the mariwin appear on the mask—as their la-
brets, in fact—they are also thought to possess a true set of teeth deep inside their
head (ukémuruk), located on whatcould be called their underf-ace. Though some-
rimes represented on certain atypical masks by peccary teeth, these “true teecth”
are more usually compared with those of caimans and unanimously described as
isamarap, hideous. In place of salient teeth projecting outward—the appropriate
form for these tools of predation—the mariwin thus have “interiorized” teeth.®

Among the traits common to all mariwin, whatever their color, one of the
most prominent is that they are all very closely associated with maize and the
Bactris palms, the association being merely proximal in che first case and openly
symbiotic in the second. Elsewhere I have shown the almost consubstantial na-
ture of the relation that links Baceris palm tees—the very last plant a swidden
yields—and the mariwin spirits (Erikson 2001). Their relationship with maize,
a crop also harvested in the middle of the rainy season, is of a different nature:
this plant in fact represents youthfulness, a role to which it is marvelously suited,
since it is the very first to be produced by a new swidden and is cultivated only
when rituals are planned. In addition, sowing takes place in a ritual atmosphere.
The Matis sometimes say that the inariwin are tsari kurasek, “maize jealous/close.”
Tumi Preto explained to me one day that this frequently heard expression simply
means that the mariwin would become vexed if the humans failed to finish all
the maize they produce in their gardens, and would therefore strike even more
strongly as a result. He went on to say that the mariwin live in their own swid-
dens on the banks of rivers, but regularly come o visit the gardens of humans,
where they are found especially often at the foot of burnt trees (which happens
to be precisely where saplings of the Bactris palms are planted). Their presence
ensures that the maize flourishes: its growth is hindered if they do not come.
Here we can clearly see yet another illustration of the omnipresent parallel in
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Matis ritual symbolism between the biological destiny of the maize and that of
the candidates for tattooing, whose growth is likewise an outcome of a ceremony,
the success of which depends on the arrival of many mariwin. Tumi then told
me that the mariwin come in large numbers provided that the women look at
the tops rather than the roots when they harvest the maize. Sometimes, though,
the women (or children) discover a mask in an abandoned or recently scorched
garden. This is then said to be the remains of a mariwin who perished in a fire,
since the mariwin are mortal in their own way, capable of reproducing just like
people. A twelve-year-old girl once told me the mariwiz do not come during the
dry season because there is no maize and they are dead. Although the opinion was
by no means that of an expert, it is nonetheless striking for its congruence with
everything else known about these spirits.

Having gained a better idea of what the mariwin are, let us now see what they
are not—in ether words, how they seem to represent the perfect antithesis of
spirits known as the maru.

The Maru/Mariwin Opposition

Matis rypology of beings, which is thoroughly dualist, rests on a series of opposi-
tions oscillating between two poles, ayakobo and tsasibo, the former connoting
alterity and the latter interiority. Although its sociological yield is extremely slight
today, this polarity is reminiscent of a moiety system, of which countless examples
can be found throughout the Pano area, where an “inside” moiety is frequently

opposed to an “outside” moiety (Townsley 1987). Numerous clues from various

areas of representation point to the notion that a dualist system of this kind
still operated among the Matis in the relatively recent past (Erikson 1996/1999).
From this perspective, the mariwin category, which falls within the tsasibo (inside
moiety), is opposed to that of the maru, which comes under ayakobo (outside
moiety).

At first glance—though it will become clear this proposition needs to be quali-
fied—rhe contrast between mariwin and mary is total, these two types of spirits
opposing each other as the social and the asocial, the visible and the invisible, the
hairy and the hairless, the beneficent and the maleficent, to select just some of the
oppositions I have examined in more derail previously (Erikson 1996/1999). While
the mariwin prototypically embody Matis values —cndurance, generosity, lack of
slothfulness, a strong amount of she— and exhibit a body ornamentation that can
be termed hyperbolic, the maru are by contrast typified by their malignity (they

display a propensity for leading people astray in the forest) and a total absence of

ornamentation and body hair, features that supposedly make them invisible. The
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former represent a kind of model that contemporary generations strive in vain to
equal, while the latrer—more of ten ridiculous than truly detestable, and readily
compared with the curupira in conversations with neo-Brazilians—appear instead
as a foil.’

At fiest, the maru/mariwin opposition indisputably evokes the contrast be-
tween ayakobo and tsasibo. However, as is almost invariably the case in indigenous
America, one dualism conceals another; this is very much the case here, since
the different categories of mariwin are themselves also divided into ayakobo and
tsasibo. More precisely, the black and red mariwin are tsasibo, while the yellow
mariwin (mariwin kurte) are ayakobo. We are obviously in the presence of one
of those forms of reduplicative dualism, like a Russian doll, a phenomenon fre-
quently described in the Andean area bur with equivalents also in the lowlands
(Molinié 1988). This slight touch of ayakobo found among the mariwin naturally
evokes that other aberration comprised by the grotesque aspect of certain rare
mariwin masks endowed with “ugly” teeth (atypical artifacts mentioned above;
for illustrations see Erikson 1996:276; 1999:340). "These facts suggest a paradoxical
conjunction between the otherwise opposed categories of mariwin and maru—ryer
another example, were one needed, of the very un-Manichean character of Amer-
indian dualism. Marrwin and maru exclude, suppose, and define each other—one
in relation to the other bur not one without the other.

The maru undoubtedly have an asocial dimension, even an antisocial one,
but—to follow a lead suggested by Bidou (1999:80) in a text dedicated to this
category of spirits in northwestern Amazonia—it is equally possible to conceive
them as essentially “presocial” beings, envious of humans since they are like in-
fants who have yet to receive a body. In fact, among the Matis, newborns are often
compared to these spirits: insofar as they too are hairless and still lacking in orna-
ments, they are spontaneously said to be maru maru pa. “similar to the maru.”
In addition to this fact, it is notable that many elements resembling the products
of human activity but lacking any practical use are attributed to the marw, in
particular a large number of wild plant species recalling human artifacts or cul-
tivated plants. Patches of forest flattened by gales are called marun maé (maru
swiddens), wild bananalike plants are called marun tsinkwin (maru bananas), the
large white mushrooms thar cover decomposing rrees are called marun paut (maru
car pendants),® and so on. With the exception—predictably enough—of maize,
practically all cuitivated plants have a wild counterpart imputed to the maru. All
these products are clearly characterized by being imperfect and/or unproductive,
underlining the idea that the maru verge on humanity without ever fully attain-
ing it.

'The dance in which Matis men imitate rhe maru provides a variation on rhis
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theme. Armed with crude sticks supposed to represent giant knives, the dancers
in fact rake a wicked delight in destroying everything inside the communal house
(pottery in particular) as they attempr to sharpen their entirely useless wooden
“blades.” As they do so, they sing in the esoteric mumbo jumbo imputed to the
maru: “tambos menas, sheépi menas, kwen mas menas, awane menas,” which, ac-
cording to the glosses conveyed to me, means that their axes are blunt and they
are therefore really bad at cutting trees. And in fact while the mariwin maintain a
close relationship with human swiddens, the “maru swiddens” are no more than
small clearings in which trees were knocked down by high winds (a reminder of
the close relationship between the maru and the wind).

Although the maruare theoretically invisible, Iba Shono and his brother Kwini
were nonetheless able to describe them to me one day in minute detail, after
telling me that other Matis, in particular the late Wani-Macho, had actually en-
countered them. The maru have a human form; their bodies are black except for
the stomach, which is white, and their skins are covered with stinging caterpillars,
To crown it all, these figures lack an anus but are endowed with an immensely
long penis——so long that they have to catiy it tied up in a knor (a classic theme
in Pano mythology). Their feet are so tough that thorns (mssha) never get in, a
fact that—to use a small dose of structuralist imagination—reinforces the idea
rhat they embody the antithesis of the mariwin, since we know that the mari-
win, far from being insensitive to them, are systematically associated wirh thorns,
whether those of the deraxintuk palm (Astrocaryum muru muru), which they
use as whips, or those of the wani palm (Bactris gasipaes) in their plantations, by
means of which tattooing is carried out in their presence. Indeed, tattoos are also
designated by the term musha.

In terms of originality, the mari’s technology surpasses even their morphology,
since they use stingrays (ih1) as plates (ancha), caimans (kapér) as seats (¢sate), and
electric eels (dendu) as digging sticks (mektee). As well as these fairly unusual aux-
iliary animals, the maru menagerie also includes marmosets (sip#) and Spix’s guans
(kwébu).’ The maru also raise jaguars (kamun), which a perspectival illusion leads
them to perceive as white-lipped peccaries (chawa)."” These swine-felines prove 1o
be so docile and tame that one can touch their teeth. However, the mar:’s main
domestic animal (w:wa) is the collared peccary (inkin), since they are said to see
it as a dog (wa pa). On the other hand, I was explicitly informed that these spirits
do not raise “true” white-lipped peccaries (chawa), doubtless because their place
is already held by jaguars (kamumn). Indeed, if kamun are already their chawa, what
place could they grant the true chawa?

‘The special bond between the maru and collared peccaries, combined with the
explicit denial of any real relation between these beings and white-lipped pecca-
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ries, points to the notion that an equally close bond may very well unite the latter
with the mariwin. This would be on one hand fully compliant with the principle
of complementary distriburion that orders the relations berween the nwo spiritual
entities, and on the other hand compatible with the image of white-lipped pec-
caries as an associated benefit {or 2 derivative) of human mortaliry. The idea that
these animals are in one way or another a positive outcome of deaths arising in
their own ethnic group---or sometimes among their neighbors—seems in fact to
be very widespread in Amazonia (including among the Kulina, whom we shall
discuss later; cf. Pollock 1993). From this viewpoint jaguars, who stand as white-
lipped peccaries for the maru, should conversely evoke the themes of premature
death and the negative aspects of reincarnation." The Matis, for their part, associ-
ate their dead with white-lipped peccaries in claiming that those (supposedly the
majority) who die during the rainy season (which is also the marswin season) live
in a subworld where such animals are abundant. Finally we may note that the
image of the collared peccary as a faint double or weak avatar of the white-lipped
peccary is very much a classic theme of Amazonian mythology (Calavia Siez
2001), so the fact this pattern comes to overlap the maru/mariwin opposition is
far from surprising,

A final characteristic of the maru deserves our attention. The powder obtained
from their calcined bones is held to confer magical powers, allowing any object
one might desire to disappear from its original owner’s possession and reappear
inone’sown. A person who chances to kill a mar«, or collect one of their bodies,
can thus acquire these beings’ ability to “make things disappear™ by concoct-
ing a remedy from the ashes of their bones. I have elsewhere (Erikson 1996:231;
1999:295) cited other examples of readaprarion for social purposes (albeir selfish)
of the normally harmful properties of the mar«, including their use within the
repertoire of body decoration."” The only exceptional thing, therefore, about this
powder is that it provides yet another cryptic bridge berween the mar« and the
mariwin, whose masks (read: bones) are also occasionally found burnt (in swid-
dens). The proximity is all the more striking since the ashes deriving from the
cremation of spiritual entities often appear in western Amazonia as the mythic
erigin of numerous medicinal plants. These spiritual beings—such as the Shipibo
Yoshin shétaya, to pick our just one example—are very clearly akin to the maru
and/or mariwin. 'This no doubr sheds further light on cerrain pracrices such as
Shipibo phanerocannibalism (a custom that involves burning the deceased’s hair
and consuming the ashes), or the fact thart the ferns that cover the bodies of the
mariwin are called their dawé, their “plant remedy.”

To summarize, che mariwin can be said to be opposed to the maru as fertile
seniority to sterile immaturity, or the superhuman to the subhuman. Transposed
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onto an ontological plane, these features appear 10 embody nwo opposed poles
as a ‘forelife” and an “afterlife,” in effect symbolically framing the temporal de-
velopment of human existence. 'lhe similarities between mariwin and mara can
therefore be explained by the fact that both equally belong to the universe of the
“nonliving,” whether by excess or deficit. Leaving the maru, these incarnations of
unfulfilled destinies, to their sad fate, I wish to consider now the extent to which
the very opposite characteristics of the mariwin endow them with properties that
amount to a poignant metaphor of a highly idealized past—in other words, an
image of ancestrality.

M ariwin and Ancestrality

The clues supporting the notion that rhe marrwin represent an incarnation of
ancestrality are many and congruent. First, that the mariwin are dead is quite
clear. They emerge from under the earth covered in dirt, like freshly unearthed
corpses, and they lack piskare collars, ornaments that, as | have shown elsewhere,
are associated with sexual maturity and membership in the community of the
living (Erikson 1996/1999). Ascertaining whether the mariwin more specifically
represent deceased forebears is a trickier question, one to which we shall return.
However, we can at once note thatdead kin are placed in the same category as the
mariwin and the maru. Indeed, all three types of beings are the main addressees
of the highly stylized cries frequently emitted by postmenopausal women (see
Erikson 2000a). Dead kin are therefore addressed in exactly the same way as
the mariwin (and the maru). This practice clearly exposes a symmetry in which
the pole opposite to the mar is no longer occupied by the mariwin, as is more
usually the case, but instead by the deceased. The maru are summoned to repel
thunderstorms, whereas the dead are called upon when rain is desired.” The dead
and the mariwin thus seem to be interchangeable in acting as a structural coun-
terpart to the maru.

From a comparative point of view, the “ancestral” character of the mariwin
equally stems from their resemblance to categories of spirits found among their
neighbors, which are explicitly presented by these peoples as emanations of their
own ancestors. [ am thinking in particular of the mythic founders of Marubo
sections, whose resemblance to the »ariwin has been closely analyzed by Mel-
atti (1992), or to the noshman ghosts of the Matsés."! Another category of spirits
widely found throughout the entire Pano area, the “eye spirits” {6éro yushin and
other names), may no doubt be cited too. These beings—which can be found
among the Shipibo as well as the Cashinahua, the Yaminahua, the Marubo, and
the Katukina, to mention just a few examples—make up one eternal component
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of the person who continues o watch over their descendants from the world
beyond. Although they have no ttue equivalent among the Matis, it is worth not-
ing how insistently they emphasize the remarkable brightness of the eyes behind
the mariwin masks, as well as the fact that these spirits are said to fix their gaze
constantly on the young during their visits. Finally, the mariwin in many ways
resemble a “walking exoskeleton,” a motif that, even in Amazonia, is not with-
ourt echoes of intergenerational continuity, in particular when we encounter this
figure in a context of patrifiliation (Chaumeil 1997). And indeed, the northern
Pano social systems present a fairly pronounced patrilineal inflection (Erikson
1996/1999 chap. 6).

The mariwin maintain an almost consubstantial link with the elder people of
the group, further underlining the idea that they represent the conclusion of the
aging process. Matis discourses insist on the fact that they are elders (darisibo),
even superlative elders (darasibo kimo, “paradigmatic elders”). The mariwin are
also qualified as #suss, a term that may be translated as “spirit” but also serves to
designate shadows and in particular elderly people. This elderly quality is an es-
sential aspect inasmuch as the transmission of energy via injection is always car-
ried out from elder to younger. For example, when men whip each other in order
to improve their hunting prowess, it is always the two oldest men who wield the
whips, transferring energy (sbo) to their younger companions before whipping
each other in turn. To do this they use the same canes (kweste) from the daratsin-
tuk palm used by the mariwin, behaving in a way akin to the spirits.

Another clue to the convergence between old people and the mariwin can be
seen in the belief that only the absolute elder of a village (the oldest man, darasibo
kimo) can safely invite the mariwin to visit the humans by intoning the chant
kanchi buntak, “young pineapple shoot.”® Any man can invite the mariwin with
a masénflute, but should a younger man decide to do so by singing, he risks being
bitten by a snake in the fotest—a risk further increased, | was told, by the fact the
young hunt much more of ten than the old. This slightly utilitarian interpretation
of the belief need not prevent us from surmising that the oldest man naturally
finds himself “closer” to the mariwin than his companions with fewer years, from
the simple fact of the proximity of death increasing as one becomes older. Elders
are, so to speak, the “already-dead living”—also called fsusi, as mentioned, as if
they were already ghosts—while marrwin are kinds of “still-living dead.” Their
trajectories merge.

The resemblance between old people and spirits also stands ourt as we observe
food prohibitions. Once the young have been tatrooed, they must gradually rein-
troduce the different meats into their diet in a fixed and immutable order. While
most game fairly rapidly becomes permissible once again, macaw meat—the mar-
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iwins favorite dish—becomes accessible only when the person reaches seniority,
since it may be eaten only by those whose tattoos are so old that they seem 1o have
disappeared.”

The link between the mariwin and macaws may be explained in part by the
latter’s longevity, and by the fact thar they hang around the same places as rhe
spirits, namely old swiddens and river blufs. The link is also borne out by the
fact Matis tatroos bear a strong resemblance to the facial marking of these birds,
a similarity that at least one of my consultants made explicit (Erikson 2002). If
the mariwin never come in such large numbers as during the tattoo ceremonies,
doubtless rhis is because they are, as we have noted, kwenat kurasek, “macaw-jeal-
ous.”

The Matis ceaselessly repeat that their impressive facial ornamentation has the
main function of increasing their likeness to the mariwin, proclaiming that their
ornaments allow them to resemble both these spirits and their ancestors (darasibo)
who themselves resembled the mariwin even more than the contemporary Matis.
Moreover, during the tattoo ceremonies, emphasis is laid on imitating the ances-
tors and on the succession of generations. Bef ore being tattooed, the youths must
ask the performer under the watchful gaze of the mariwin: “Tattoo me now, just
as you were tattooed in the past” (mibi paren enden shebondash, eobi akta, nebi)
(Erikson 2003). It seems possible to conclude, therefore, that rhe Matis have
their faces tattooed in order to resemble their ancestors and that this resemblance
is mediated by the spirits. However, as I have mentioned, the paradoxical fact
remains that the tattoos are by no means the main ornament of the mariwin,
since their mask actually emphasizes the innumerable labrecs that surround the
circumference of the mouth and the long macaw rectrices that emerge from the
upper lip. This is particularly puzzling since, as I have shown elsewhere (Erikson
1996/1999), whereas tattooing clearly connotes alliance, the labrets, in particular
those on the top part of the face, refer to issues of consanguinity; they stand in
opposition in the same way that what originates from the maternal uncle stands
in opposition to what originatcs from the father. It is notable that while the
mariwin are mobilized for a celebration of alliance-—the tattoo ceremony in new
swiddens—the decorative features they display primarily connote consanguinity.
Thus, although the pretext for the mariwin’s visit is a ritual centered on bonds
of affinity, it is nonetheless strongly inflected by a logic resting primarily on the
principles of patrilineal continuity.

Belonging to the category of tsusi—which, depending on the context, means
“shadow” or “spirit” or “elder”—the mariwinare intimately associated with themes
of death, ancient times, and the perperuation of collective idencities by way of
imitacing a highly respected primogenitors. Tt is said these beings haunt aban-
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doned swiddens—in other words, the sites occupied by past generations—and
they play a prominent role during the rites of passage. The notion of resurrection,
linked in particular to the agricultural cycle, predominates in the discourse relat-
ing to them, in which imitating the ancestors and the succession of generations
are emphasized. Thus it seems that all the requirements are met for the mariwin
to qualify as ancestors. Yer this interpretation faces a major obstacle. Indeed, the
Matis explicitly deny thac the mariwin are their kin, presenting them instead as
what they call their tawari. Let us now see what this term delineates.

Our Friends the Zawar:

Tawari is the term systematically used by the spirits, in the reported speech at-
tributed ro them, to refer to the Matis. When the mariwin visit the humans, the
growls they emit on their arrival are said to mean nukun rawari eombi isek, “I've
come to see my tawari,’” and when they ceased to come after the postcontact
epidemics, this was because, so people say, they were grieved for their tawari and
their tawarin baku, the children of their tawari. Tumi Preto told me one day that
it would be more appropriate for the mariwin ro call the Matis »ukun igbo, “my
masters,” rather than nukun tawari, “my tawari” But tawari nonetheless remains
the word they are said to use.

Explaining the meaning of this term to me, Matis friends suggested a close
relationship between people who resemble and respect each other, but without
being related as kin. The links that brought me together with an English film-
maker during the shooting of a documentary—ironically entitled Return of the
Ancestors—was cited as an example. The Matis knew that our homes and mother
rongues were different, but they also saw that we spent most of the daylight hours
working together. We were therefore tawari to each other.

At first sight, then, tawari can be translated as “friend,” with the proviso that
it refers exclusively to a relation between people who are not previously related
and who belong to diff erent groups. Those among the Matis who get along par-
ticularly well are not described as tawari. On the other hand, during the first
peaceful contacts with Funai in the mid-1970s, the very first phrase addressed to
a functionaty after he arrived back from the river was autsi korokanon mimbi wa-
kara pa wek, tawarr? (What are you going to cook with that water you just fetched,
tawari?).

The mariwin are therefore certainly friends, but also strangers rather than
kindred. Moreover, this is perfectly coherent with the fact that the whip blows
dispensed ro increase fertility are, as a general rule, administered by affines, in par-
ticular the maternal uncle {who whips women at the time of their menopause, for
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example). We may further note that certain men when they embody the marswin
refuse to whip children to whom they are very close, concentrating instead on
their cross-kin. The Matis mariwin are perhaps best characterized by oxymorons
such as “ancestors-in-law” or “ancestors by adoption” or—in a nod to the “for-
eign” nature of these spirits—the no less paradoxical “nacuralized ancestors.”

To date, I have found only one occurrence of the word tawars in other Pano
languages. In a text called “Uma guerra” (A war], Brazilian historian Joio Cap-
istrano de Abreu (1914:64, sent. 491) depicts a Cashinahua warrior calling his
Cutanaud opponent “tawari.” Abreu’s informant translated this as inimigo, enemy,
but the term also very probably had appeasing connotations, since it was used in
an attempt to pacify (and/or deceive) the opponent: “inimigo, eu te atirei nio,
me atira nio!” (enemy, I didnt shoot you, don't shoot me!). 7awari here appears
as a mitigating alternative to more hostile-sounding Cashinahua terms such as
txai (brether-in-law) or nawa (stranger). In other words, it might have been better
translated by “friend” than by “enemy.”

If rare in Pano languages, tawari is nonetheless frequent in languages of the
neighboring Katukina family, where it means the exact opposite of “enemy.” In
Kanamari, for instance, tawari means “friend” and can also be used in certain
contexts to refer to local groups (japa) considered close (Reesink 1993:26). This
homology may be the result of mere chance, given the aleatory nature of phono-
logical combinations. Nonetheless, the hypothesis that the term was borrowed
from the Kanamari-Katukina calls for careful thought, since it allows us to ex-
plain the following enigma: Of all the western Amazonian masks, the only ones
that look like those of the Matis are the Katukina's (see Harcourt 1948; Labiak
1997) (see figures 7.3 and 7.4). Indeed, these masks’ traits suggest harmony, be-
ing endowed with beautiful teeth and ornaments, in contrast to those of the
Pano (the Matis excepted), which represent grotesque hairy beings with terrifying
dentition. Thus while the Matis masks seem to work systematically as an exact
opposite to those of other Pano (Erikson 2002), on the other hand they present
striking resemblance to those of the Katukina.

The little ethnohistorical material available to us is perfectly compatible with
the facts cited above. Marcoy (1867:116) tells us that the Mayoruna of the Javari—
probable ancestors, among others, of the contemporary Matis—had “friendly
relations” with various (non-Pano) ethnic groups who occupied the region situ-
ated berween the Jandiatuba and the Jurahy, which allowed them to move about
freely. The iconography also indicates that these populations had very claborate
mouth ornaments. Marcoy mentions only the Culinos, the Marahuas, and the
Huaraycus, but the Catukina (Katukina) must have inhabited the region as well.
Furthermore, among the Katukina-speaking groups, Métraux (1948:663) men-

Fig. 7.3. Katukina mask of calabash, resin, feathet, mother-of -peatl, and
brass, collected by Constant Tastevin, catly twentieth century.

Fig. 7 4. Matis mask of clay, macaw feathers, kapok, and ferns,
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tions the Tawari, who were located “between the headwaters of the Jutal River
and San Felipe on the Jurud River {lat. 6°30'S, long. 70°W)"—in other words,
immediately to the east of the territory traditionally occupied by the Matis. An-
thropologist Jeremy Deturche has told me that Kanamari “workers” were forcibly
sent to the Javari during the rubber boom, and Constant Tastevin (1924:423)
mentions the existence of several Katukina (probably Kanamari) clans, one called
Tawari (which he translates as “comrades”), another being the Ben-dyapa, “who
used to live on the right bank or the affluents of the Irecoahy, itself a tributary
of the Javary.” The odds that they met ancestors of the Matis or the Korubo in
such a place are obviously quite high. Let us also note that no fewer than three
of rhe four words of “Canawary” registered by Chandless (1866:118) are obvi-
ously Panoan: wari for sun, chi-i for fire, and wdka for water. The Panoan and
Kanamari-Katukina languages being otherwise totally distinct, this strongly sug-
gests close contact. All this encourages us to think that the ancestors of the Matis
could very well have known a time when visits of their “?awari friends” were not
necessarily masquerades.

It is of course impossible, in retrospect, to precisely define the nature of the re-
lationship suggested above. The design of the Matis masks might have come from
the Katukina, who in former times might even have physically attended Matis
initiations. But one could just as reasonably suppose that, in the past, “other”
ethnic groups were present only in image form, as masks. All we can do is point
out the striking similarities berween Matis and Katukina ritual terminology and
paraphernalia.

Conclusion

The Matis would be surprised, and probably indignant, to hear me suggest that
their masks may reflect a period when the initiation of youngsters called upon
relations o f interethnic alliance rather than the endotic logic that seems to prevail
today. (Their bewilderment would no doubt be shared by the Kulina, who whip
their consanguines in order to transform them into affines; see Pollock 1985).
Nevertheless, if we take this hypothesis seriously, it becomes apparent that from
the Matis point of view the mariwin would amount to “descendants of the formal
friends of our ancestors,” rather than directly “our ancestors.” Perhaps this is why
contemporary humans are not expecred to become mariwin after their death,
whereas [ was told the humans of the past did undergo this transformation.'® Be
that as it may, the mariwin finally stand out as a focal point for a discourse on
consanguinity pieced together on the basis of relations of affinity, further illustrat-
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ing the primacy of the latter category in Amazonian social logics, in which affinity
scems indeed to constitute the nonmarked pole against which consanguinity is
continually forced to reconstruct itself (Castro 2000). Let us note that the Matis
are far from being the only native Amazonians to use the idiom of contemporary
afhnity to make statements about their past. The same play between spatial and
temporal gaps has been finely analyzed by Howard (1993) among the Waiwai, for
instance.

Attachment to the past, continued relationship with the dead, longing to look
like the ascendants, insistence on the continuity between generations. Admit-
tedly, all the requirements appear to be mer to ensure the emergence among
the Matis of “ancestors” in the full anthropological sense of the term. The no-
tions of constitutive alterity and ontological rupture between the living and the
dead—notions whose importance is well known in an Amazonian context—have
nonetheless tinged their conceprualization of the past sufficiently to carry it in a
very different direction, in which ancestrality to some extent finds itself subsumed
by the remains of alliances. Thus the marrwin are less like ancestors in the strict
sense of the term than a kind of residual emanation of the social life of previous
generations. While their link with the ascendants of the contemporary Matis is
not in doubt—explaining the paradoxical emphasis on their labrets rather than
their rattoos—they are nonetheless formally excluded from the sphere of consan-
guinity. In other words, the marrwin seem to personify a form of mediated ances-
trality that, in a typically Amazonian fashion, is defined less in terms of descent
than of ceremonial friendship and alliance. If this were to be done all over again,
I would no doubt look for a more Amazonian title than La Griffe des aieux [The
mark of the ancestors] for the monograph I devoted to my Matis tawarr.
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Notes

1. According to Romanoff (1984:237), “sweat” and “heat” are, among the Matsés, syn-

3 S . |
onyms for this form of “energy,” which humans can transmit by means of substances such

as frog skin emetics or tobacco powder.
2. A relatively exhaustive filmography can be found in Erikson 2000b:285-287. As in
a smorgasbord, the representations made for camera generally involve several types of

mariwin at the same time—one ochre plus two black, for instance—thereby providing a

more representative sample instead of complying with traditional practices. Much time
has passed since the Matis could say that the mariwin wore no shorts as they were unaware
of whites!

3. Contrary to what I published erroneously in the past (Erikson 1996:224; 1999:286),
the resin in question is that burnt in torches and not that used to coar blowpipes, the
confusion deriving from the fact boch are called by the generic term mamg.

4. According to Needham (1967:230-231), the conception of death as a sate of rever-
sal (up becomes down, front becomes back, etc.) is widespread: “there are many reports
(From Indonesia and Africa] of the belief that the state of death is in various particulars a
continuation of life under an opposite sign.”

5. Tumi Prero, who told me this, also remarked that the skulls of white-lipped pec-
caries—who, he had said, were formerly human—are naturally provided with two small
holes on either side of the top of the skull, which may be readily compared 1athe orifices
of the mariwin masks as well as, of course, to the foramina of the maxillary bones of hu-
mans, which happen to be located just beneath the labrets of the upper lip of humans.

6. We may note in passing rhar this undeniably helps reinsert the mariwinin the wider
complex of West Amazonian masquerades, since the presence of impressive teeth seems to
be one of the main character'stics of the masks of other Arawak and Pano groups from the
region, to the cxtent of appearing in the actual name for the munti xétaya (toothed gourd)
mask of the Cashinzhua (Kensinger 1975) or the yoshin shétaya (toothed spirit) mask of the
Shipibo, the latter also having the particularity of being hairless, like the mary discussed
below (Loriot et al. 1993; Baer 1993).

7. Curupira is “a faneastic being that, according to popular belief, inhabits the forests
and appears as an Indian whose feet display the ankle facing forwards and the roes facing
backwards” (Diciondrio Aurelio da Lingua Portuguesa). I passed into Brazilian popular
culture from a similar belicf held by the Tupi-Guarani peoples that inhabited the Atlantic
coast at the beginning of colonization.

8. The Matisear pendantsare white and round in shape, which effectively makes them
look like certain kinds of mushrooms. On the tendency to associate wild fungiand asocial
spirits, consult Blust 2000.

9. The description given to me of the maru as possessors of a black bedy but a white
stomach recalls a number of sipi tamarins. David Fleck informs me that the Matsés dis-
tinguih four species of sipi, one of which just happens to be called the “maru” monkey
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(madun sipi, “demon’s tamarin,” Cebuella pygmaea: pygmy marmoset, tti, leoncito, sor).
‘lhe Matis also mention an animal they call marun sipi, rarely seen and characterized by
irs great “tameness” rather by its morphology. Furthermere, the emphasis on the taming
of true kwe'bu by the maru becomes doubly intetesting when we recall thar it is this very
bird that the mariwinseein theiravian doubles, the macaws. Had we not already known,
we could have guessed that the £wébu is the first bird imroduced into the diet, while the
macaw is the last.

to. Some of the optical illusions to which the maru succumb clearly relate to what has
recently become known as perspectivism (Castro 1996). It may be noted, though, that
some of the practices imputed to the maru defy not only ordinary human understanding
but also the laws of physics. Since it is not just the gaze but also the bottom of the maru
that is thought to rest on the caiman seag, it is not just the way of perceiving bur also the
actual functioning of the world that is called into question here—a multinaturalist hy-
pothesis pushed to an extreme. To be sure. it may simply be a way of emphasizing, with a
fair dose of humor, the basic impotence characterizing the maru (see belew) through the
easily imagincd paltry results obrained with their complerely soft “digging stick.”

1. Among the Capanahua, according to Loos (1960), it is the souls of evil shamans that
transform into jaguars. Although the Matis, who no longer have any recognized shamans,
do not share this belief, we might nonetheless note that in the weeks that followed the
accidental death (by snakebite) of one of their most influenrial leaders, numerous jaguar
traces began to be discovered on the periphery of the village.

12. Men disguise themselves as maru by taking off all their body ornameats and paine-
ing themselves black, in particular before war expeditions. This is reminiscent of rhe De-
sana warriors’ former practice of preventing enemy reaction by painting crosses on their
faces with “violence powder”—ashes collected where the culture hero Yurupari is said to
have been cremated (Dominique Buchillet, personal communication).

13. The Matis say that the rain is sent to them by the dead so they can drink and bathe.
This runs in parallel with the idea thar the rain is beneficial, providing endurance. ‘the
maru for their part are summoned by older women when thunderstorms approach. They
are asked to dispel the rain—to make it lose its way—just as they tead people astray in
forest. The dead are cheref ore believed to bring what the maru take away: rain.

14. The noshman, which Fields (1973) defines as ghosts reincarnating the groups dead
and who arrive to initiate the young, present stunning resemblance to the Matis mariwin,
bur it would be risky to associate them completely, since the Matis also recognize another
category of spirits, distinct frem the mariwin, who they say call themselves by the term
noshoman, though humans call them kushane.

15. In relation to this question, we should note that the most likely ecymology for the
term dgrasibo, which designates the elderly, could in fact be summarized as “purely mas-
culine.” For its part, the name of the palm tree from which the whips and piskaré collars
are taken and in which one deposits the urnbilical cords of newborns is called darazsincub,
a term thar can be interpreted as “naked man.”
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16. Concerning this song, see Erikson 1996:264; 1999:332.
17. This undoubtedly is one clue to explaining why tattoos so rarely feature on che

mariwin masks: among the several dozen masks I have seen, chere was only one such

occurrence. This mighe also be linked wich the acknowledged fact thac tattoos tend to

become ever faincer with age.
18. As previously noted, the same expression, &usin impak-, “become/embody a spirit,”
is used to refer boch to wearing a mask and to being deceased.
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Bones, Flutes, and the Dead

Memory and Funerary Treatments in Amazonia

Jean-Pierre Chaumeil

Amazonian ethnology has displayed considerable interest in recent years in forms
of mourning among lowland South American societies. The region in fact pres-
ents us with a puzzling contrast when we turn to this topic: the extreme complex-
ity of representations and discourses relating to death appears to be balanced by a
relative simplicity—not to say a real scarcity—in mortuary practices. Commenta-
tors have frequently evoked the absence of cults, cemeteries, or even visible places
associated with the dead, as well as the shallow depth of genealogical memory
among these populations, the widespread forgetting of the dead, or the taboos
placed on their names, in order to refute the idea of any predisposition toward the
dead in the Amazonian region. This apparent disinterest in the deccased and the
lack of visibility at the level of practice is thus seen to be compensated by a rare
complexity in the metaphysical constructions concerning death.

Without contesting this very real wealth of symbolism, a close examination
of the empirical data nonetheless raises a number of questions concerning the
supposed paucity of Amazonian mortuary practices. The works available to us
on this theme actually reveal a more nuanced and varied panorama, a fact I in-
tend to highlight by focusing on the material aspects of the funerary rituals and
the mechanisms for remember the dead. | shall therefore leave aside for now
indigenous discourses on death—the topic of another study—as well as practices
reserved specifically for the remains of enemies or strangers, especially in the form
of trophics, despite the evident difficulty in disassociating the two phenomena in
any categorical fashion. Certain societies indeed tend to treat their dead relatives
{or some of them} as strangers, and perform apparently similar funeracy rites for
them both. While in a general fashion relics are thought to perpetuate the con-
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tinuity of the group, trophies extracted from enemies were often invested with -
analogous properties, ro the point of appearing equally essential to social repto-
duction (see the discussion below on “constitutive alterity” as an indispensable
element in the definition of self in numerous lowland cultures). However, a dis-
tinction observable throughout Amazonia seems to separate relics from trophies
propetly speaking. The latter, which are often abandoned or even sold after use,
are rarely made the object of “double funerals,” whereas relics are generally stored
at home or reburied. This may help to explain the relarive ease with which cer-
rain nineteenth-centuty travelers were able ro acquire enemies’ remains through
simple trading, while those of dead relarives were much more difficult to obtain.

This said, it makes sense to adopt some basic precautions when talking about
funerary pracrices. It is in fact rare to encounter a unif orm trearment of everyone
within a given culture. The dead are nor all in the same boat: their destiny var-
ies greatly according ro their age, sex, social status, place of death, and manner
of dying (at home/elsewhere, slow/violent, and so on). As we know, disposing
of an entire body or one of its parts modifies the performance of the funerary
ritual itself and the type of relationship that will be established with the deceased.
Certain kinds of violent death accentuate rhe rupture of this relarionship, while
others rend to minimize it. When the whole corpse cannot be recovered, an en-
deavor will be made to rake home a part of ir or—should this too prove impos-
sible—some kind of substitute in order to carty out the “funeral.” It can thus be
seen how difficult it is in some cases fot one form to prevail over another.

Relations between the Living and the Dead: The Question of Alterity

What do comparative studies tell us in this respect? It makes merhodological
sense to distinguish from the outset two phases in the approach to funeral modes
in Amazonia. The first phase, from the 1920s to the 1960s, primarily strove t0
compile an inventory of funerary processes, placing an emphasis on the diversity
of the practices and the possible links of continuity with the dead resulting from
certain sociocultural features of the groups concerned. The second, from the 19708
onward, involved a switch in perspective by posing an ontological disconrinuity
or rupture berween the living and the dead as the predominant mortuary form in
the South American lowlands. Let us examine these two sequences more closely.

The first study available to us, by Walter Roth (1924), was dedicated to the
Guianas and provided a survey of the wide range of funeral modes in thrs re-
gion: endocannibalism, direct burial or burial in urns (primary or secondary)s
cremation, certain forms of mummification, and preservation of bones—whethef
stored inside funerary baskets, deposited in rock shelters, or distributed among
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the kin of the deceased in a mode recalling the practices of dividing up the flesh
or ashes in exocannibalism and endocannibalism. (Roth’s work can be compared
with the more recent study by Rostain in 1994 on the same region.) A few years
Jater, Sigvald Linné (1929) focused more specifically on endocannibalistic prac-
tices in South America, a subjecr he maps out in derail. These pioneering works
were later completed by Alfred Métraux (1947) in a now classic essay where he un-
derscores the widespread diff usion of secondary burial in urns in South America.
Guided by his research on the Guarani, Métraux pays special attention to the
treatmenr of human bones. Adopting a more sociological approach, the later
studies by Luis Boglar (1958a, 1958b, 1959) and Otto Zerries (1960) examine in
parricular rhe relations between funerary rituals and other sociocultural pracrices.
Thus Boglar associates endocannibalism with the practice of burning clearings for
swiddens—an “agricultural” treatment of the body. However, many presenr-day
swidden cultivators in the lowlands do nor explicitly practice this type of funeral.
Zerries pushes the analogy even further by linking endocannibalism with the
Yurupari ritual familiar to Amazonianists. According to a version widespread in
the mythologies of northwestern Amazonia, Yurupari is the name of a culture
hero sacrificed by fire, then resuscitated from his ashes (calcined bones) in rhe
form of “sacred” Ruces. These in turn are likened to Yurupari’'s “bones.” Subject
toa variety of interdictions, these flutes are utilized during initiation rituals, food
exchanges, or funeral ceremonies in many socicties of northwestern Amazonia
(Arhem 1980). Zerries's hypothesis thus suggests a link between an object (the
“bone-flute”) incarnating a dead ancestor and the funerary practice of recovering
the bones, whether through double funerals (whole bones) or through endocan-
nibalism (pulverized and ingested bones). Indeed, some ethnologists including
Louis-Vincent Thomas (1980) have shown the close proximity berween these fi1-
neral forms at the conceptual level. This is a topic to which we shall return later.

Although stimulating, these contributions did not really provided an adequate
response to the question of mourning in the lowlands at a moment when eth-
nological discourse as a whole was still dominated by a model—developed in
particular by Africanists—of society closed in on itself, possessing an intrinsic
identity, and turned to its ancestors. Ethnology had to await the works of Hélé¢ne
Clastres and above all those of Manuela Carneiro da Cunha on the jé in order to
break with this model, one of little applicability in Amazonia, and pose the rela-
tionship to the dead in other terms. Amazonian studies have in fact revealed the
determining weight of affinity—in detrimenr 1o genealogical ties—and the srruc-
turing fianction of alterity in the construcrion of Amerindian identiries and social
Systems, a mechanism denominated by some as “constiturive alcerity” (Erikson
1996) or “familiarizing predation” (Fausto 2001). These expressions designare the
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process, typically Amazonian, of incorporation of the other—the affine, enemy,
or stranger—as a necessary condition for the construction of the self. This has
given rise to a problematic of funerals in the lowlands that associates the dead
with this figure of the stranger, a kind of “anti-ancestor” excluded from the sphere
of the living, as Héléne Clastres (1968) showed in her study of Guayaki funetal
rituals. Whether they eat the flesh (rather than the bones) of dead relatives or bury
them, the Guayaki adopt a common attitude vis-a-vis the dead: they treat them
as enemies. Based on her analysis of the Krahé materials, Cunha (1977, 1978)
confirms this separation between the living and the dead, and proposes its overall
dominance in the Amazonian world. In this conception, she writes (1977:292),
“there exists no place for the ancestors in the society of the living.” The widely
revealed absence, at least in canonical form, of ancestor cults in Amazonia would
thus find verification in the character of alterity acquired by the deceased. For
his parr, Pierre Clastres (1980) returns te the notion of ancestrality in order to
explore the distance separating Andean thought linked to the cult of the dead
and Amazonian thoughr seeking above all to abolish the dead—an analysis taken
up recently by Claude Gélinas (1996). A specialist in the Guarani, Clastres does,
however, make a couple of exceptions: the corpses of the ancient Tupi-Guarani

chiefs, which were subject to double funerals in urns, and above all the bones of

great shamans, apparently the objects of very elaborate cults in the past. Eduardo
Viveiros de Castro (1992) likewise qualifies the equation of the dead with enemies
among the ancient Tupinambd by showing that it applied only to a single class of
death: that of deaths at home, adorned moreover with attributes otherwise used
for enemies. Deaths elsewhere, “among the enemies of their enemies” in Castro’s
expression, were venerated as heroic since they alone had achieved the “beautiful”
death—which is to say, in the stomach of enemies. The interpretation of canni-
balism as a central element of the funerary system among the Tupi-Guarani is no
longer in any doubt. But is it necessary to establish a link, as Combés does (1992),
between the cannibal act and the theme of “lightening” the corpse—conserving
the skeleton unencumbered by the weight of the flesh—as a condition for the
voyage to the Land-without-Evil? The sources do not allow us to make such a
claim with any certainty, though we do know the importance of the theme of re-
covering the bones as a potential form of resurrection in the cosmological thought
of these peoples (Allard 2000; Fausto 2001). Whatever the case, exploring the
parallels between cannibal and funerary practices as alterity en devenir can only
stimulate analysis of these cultural phenomena in nonsubstantivist terms—that
is, in terms of relations or of the acquisition of positions rather than substances.
Witness the widely reported desire of these peoples ro forget or efface all material

traces of the dead, to avoid all direct contact with corpses converted into “pare-
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ners,” slightly unusual ones since they theoretically occupy the position taken by
enemies. Anne-Christine Taylor (1993) illustrates this idea in a study dedicated to
Jivaro mourning as a mechanism for forgetting the recent dead. Here the physical
treatment of the deceased appears secondary to their spiritual “materialization”
in the form of arutam, the vision of which, for the Achuar, is supposed to reveal
the destiny or trajectory of an individual’s life. The author argues that the aruzam
transmit nothing concrete of a “substantial” kind, but rather virtualities of exis-
tence. (See, however, the discussion in Fausto 2001:465—466 on the transmission
of the aruzam among the Achuar as a possible recycling of life potentials and
identities within the same kindreds; Wescola 1993:185 sees continuity comparable
to a “true principle of exofiliation.”) According to Perrin (1979:119), the Guajiro
think that the dead whose remains are mixed with ancienr bones in the collective
urns serving as cemeteries lose all individuality in returning in the form of rainfall
and sickness. Many other contemporary examples would confirm the thesis of
the radical alterity assigned to the dead (see among others Coffaci de Lima 2000,
Fausto 2001, and Vilaga 1992 on the Katukina, Parakan3, and Wari’ respecrively).
Still, che figure of the deceased-enemy expelled from the memory of the living
as a general paradigm of mourning in the South American lowlands does not
really fit with a range of practices still observable today. Indeed, although speak-
ing of a predominant funerary model in Amazonia on the basis of an examina-
tion of contemporary situations is fully justified and its use has proved highly
productive, this procedure also has a downside: it tends to flatten the diversity
of the funerary practices, just as it fails to rake sufficiently into account those of
the past revealed by recent developments in Amazonian archaeology (see below).
For example, the global interpretation given by Philippe Erikson (1986) of Pano
endocannibalism as a formula for retaining the deceased {(only close kin eat the
pulverized bones) seems to contradict the notion of the dead person’s radical
alterity. See also Cecilia McCallum’s interpretation (1996) of Cashinahua “can-
nibalism” as an act of compassion and homage toward the dead: according to her,
the body’s consumption constitutes kinship rather than involving a question of
alterity and predation—an argument disputed by Aparecida Vilaga (1998, 2000).
Erikson moreover notes the far from negligible ideological function accorded
to the “ancestors” among certain Pano groups who do not necessarily assign a
dangerous character to their dead. In his contribution to the present volume,
Erikson speaks of “mediated ancesrrality” or “ancestors by alliance” in relation
to the Matis martwin spirits, an idea indicating that ancestrality in Amazonia, if
it exists, does so only by means of a detour via affinity. Nonetheless, rhe deeper
question is—as ‘Thomas (1980) proposes—whether endocannibalism should be
treated as a rite of destruction, effacing all traces of the deceased, or as conserva-
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process, typically Amazonian, of incorporation of the other—the athne, enemy,

or stranger—as a necessary condition for the construction of the self. This has
given rise to a problematic of funerals in the lowlands that associates the dead

with this figure of the stranger, a kind of “anri-ancestor” excluded from the sphere
of the living, as Héléne Clastres (1968) showed in her study of Guayaki funeral
rituals. Whether they eat the flesh (rather than the bones) of dead telatives or bury
them, the Guayaki adopt a common attitude vis-a-vis the dead: they treat them

as enemies. Based on her analysis of the Kraho materials, Cunha (1977, 1978)

confirms this separation between the living and the dead, and proposes its overall

dominance in the Amazonian world. In this conception, she writes (1977:292),

“there exists no place for the ancestors in the society of the living.” 'The widely
revealed absence, ar least in canonical form, of ancestor cults in Amazonia would
thus find verification in the character of alterity acquired by the deceased. For
his part, Pierre Clastres (1980) reuurns to the notion of ancestrality in order to
explore the distance separating Andean thought linked to the cult of the dead
and Amazonian thought seeking above all to abolish the dead—an analysis taken
up recently by Claude Gélinas (1996). A specialist in the Guarani, Clastres does,
however, make a couple of exceptions: the corpses of the ancient Tupi-Guarani
chiefs, which were subject to double funerals in urns, and above all the bones of
great shamans, apparently the objects of very elaborate cults in the past. Eduardo
Viveiros de Castro (1992) likewise qualifies the equation of the dead with enemies
among the ancient Tupinamba by showing that it applied only to a single class of
death: that of deaths at home, adorned moreover with attributes otherwise used
for enemies. Deaths elsewhere, “among the enemies of their enemies” in Castro’s
expression, were venerated as heroic since they alone had achieved the “beautiful®
death—which is to say, in the stomach of enemies. The interpretation of canni-
balism as a central element of the funerary system among the Tupi-Guarani is no
longer inany doubt. But is it necessary to establish a link, as Combeés does (1992),
between the cannibal act and the theme of “lightening” the corpse---conserving
the skeleton unencumbered by the weight of the flesh—as a condition for the
voyage to the Land-without-Evil? The sources do not allow us to make such a
claim with any certainty, though we do know the importance of the theme of re-
covering the bones as a potential form of resurrection in the cosmological thoughe

of these peoples (Allard 2000; Fausto 2001). Whatever the case, exploring the

parallels between cannibal and funerary practices as alterity en devenir can only
stimulate analysis of these cultural phenomena in nonsubstantivist terms—that
is, in terms of relations or of the acquisition of positions rather than substances:
Witness the widely reported desire of these peoples to forget or efface all material
traces of the dead, to avoid all direct contact with corpses converted into “part-
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ners,” slightly unusual ones since they theoretically occupy the position taken by
enemies. Anne-Christine Taylor (1993) illustrates this idea in a study dedicated to
Jivaro mourning as a mechanism for forgetting the recent dead. Here the physical
treatment of the deceased appears secondary to their spiritual “marterialization”
in the form of aruram, the vision of which, for the Achuar, is supposed to reveal
rhe destiny or trajectory of an individual's life. The auchor argues that the aruram
transmit nothing concrete of a “substantial” kind, but rather virtualities of exis-
tence. (See, however, the discussion in Fausto 2001:465—466 on the transmission
of the arutam among the Achuar as a possible recycling of life potentials and
identities within the same kindreds; Descola 1993:185 sees continuity comparable
10 a “rue principle of exofiliation.”) According to Perrin (1979:119), the Guajiro
think that the dead whose remains are mixed with ancient bones in the collective
urns serving as cemeteries lose all individuality in returning in the form of rainfall
and sickness. Many other contemporary examples would confirm the thesis of
the radical alterity assigned to the dead (see among others Coftaci de Lima 2000,
Fausto 2001, and Vilaga 1992 on the Katukina, Parakan3, and Wari' respectively).
Still, the figure of the deceased-enemy expelled from the memory of the living
as a general paradigm of mourning in the South American lowlands does not
really fit with a range of practices still observable today. {ndeed, although speak-
ing of a predominant funerary model in Amazonia on the basis of an examina-
tion of contemporary situations is fully justified and its use has proved highly
productive, this procedure also has a downside: it tends to flatten che diversity
of the funerary practices, just as it fails to rake sufficiently into account those of
the past revealed by recent developments in Amazonian archaeology (see below).
For example, the global interpretation given by Philippe Erikson (1986) of Pano
endocannibalism as a formula for retaining the deceased (only close kin eat the
pulverized bones) seems to contradict the notion of the dead person’s radical
alterity. See also Cecilia McCallum’s interpretation (1996) of Cashinahua “can-
nibalism” as an act of compassion and homage toward the dead: according to her,
the body’s consumption constitutes kinship rather than involving a question of
alterity and predation—an argument disputed by Aparecida Vilaga (1998, 2000).
Etikson moreover notes the far from negligible ideological function accorded
to the “ancestors” among certain Pano groups who do not necessarily assign a
dangerous character to their dead. In his contribution to the present volume,
Erikson speaks of “mediated ancestrality” or “ancestors by alliance” in relation
1o the Matis mariwin spirits, an idea indicating that ancestrality in Amazonia, if
it exists, does so only by means of a detour via affinity. Nonetheless, the deeper
question is—as Thomas (1980) proposes—whether endocannibalism should be
treated as a rite of destruction, effacing all traces of the deceased, or as conserva-
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tion of the remains, through absorption of the deceased’s attributes. Viveiros de
Castro (1992) for his part observes that although the Araweté, of Tupi origin, as-
similate their recent dead to the enemies, they feel no desire to forget them, nor
even to efface the material traces—the graves and skeletons—that could recall
them to the memory of the living. Their names are evoked, while their personal
belongings are not destroyed but inherited. In this case, we could suggest that the
remembrance of the deceased, achieved via the permanence of the name and in-
herited goods, lessens the rupture conferring the condition of stranger or enemy.
Kaj Arhem (1980) observes, in rurn, that while the Makuna are supposed to forget
their dead, the dead are in reality remembered many years after the funerals. He
establishes a principle of spiritual continuity berween the living and the dead in
this society—and in a classic fashion in the Tukano systems—for the recycling
of the souls of the dead, in the form of names, in the second-generation descen-
dants. The Xavante, a J¢é people of central Brazil studied by Laura Graham (1995),
fully incorporate their dead, called “immortals,” in the system of life-cycle age
classes. Xavante society thus integrates the living and the dead within its whole.
Furthermore, the dead are not feared, in apparent contrast to the prevailing mood
among other Gé groups. [n addition, the individual memory of certain eminent
“immortals,” the great leaders, encounters a form of perpetuation in the Xavante
creation tales. [ have also shown the double movement of the dead toward afhn-
ity and ancestrality among the Yagua of Peru depending on the kinds of death
and burial (Chaumeil 1992). It seems to me to provide evidence of a process of
“ancestralization” reserved in rhis society for important figures, notably the great
warriors whose names are immortalized in a particular genre of epic tale still oc-
casionally told today. The notion of ancesrrality must be taken here in a fexible
sense insof ar as the permanence of these beings from the past does not necessarily
imply the recognition of precise genealogical links. In any event, the funerary
treatments of these individuals contrast strongly with those of common people,
who are submitted to a recycling of their vital elements and destined for a sort of
anonymiry. Heckenberger (2005 and this volume) equally shows the importance
of ancestrality in the rituals of homage paid ro great leaders and in certain funer-
ary ceremonies of the upper Xingu.

Taking all the above into account, the panorama appears more complex and
diversified than usually postulated, and does not really conform, to put it mildly,
to the single model of a radical discontinuiry between the living and the dead.
[ shall attempr to account for this in the remainder of the chapter by reexamin-
ing several types of funerary practice, past and present-—each of which may be
potentially combined with one or more other types in the same society—in order
to reveal more clearly the practices left unexplained by rhis model. Abandonment
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of the corpse as the main funerary mode has been attributed to very few groups;
it applies more widely to those individuals accused of sorcery. For example, as
France-Marie Renard-Casevitz tells me, the Matsiguenga of Peru often abandon
their deceased on flimsy skiffs left to float downriver, but they also practice di-
rect inhumation. In any case, we can assume that abandonment of the corpse
expresses a radical break with the dead. Immersion of the body, practiced at the
end of complex funerals by the Bororo and the ancient Saliva, otherwise seems to
be little represented in the South American lowlands.

Inhumation

A funerary procedure extremely widespread in the area that concerns us, inhu-
mation may be single in kind (burial in earth or in urns) or double (a first burial
followed after a lapse of time by a second and definitive burial).

Direct inhumation in earth, with the body usually wrapped in a length of fab-
ric or the deceased’s hammock, is reported among a number of Tupi and Carib
groups. It takes place in the house (often but not always abandoned), on the
village plaza, or in the forest, where a miniature hut sometimes marks the site of
the tomb. The ancient Tupinamb4 combined two modes of burial, one directly
in the earth, the other in urns. In the first case, a funerary chamber was built to
prevent the earth weighing directly on the corpse, thereby evoking the principle
of urn burial. When they abandoned their villages, the Tupinamb4 had rhe habit,
according to Jean de Léry ([1580] 1992), of leaving pindo palm leaves on the tombs
so that che site would be recognizable and the memory of the dead conserved:
“les passants, par ce moyen, y reconnaissent forme de cimetiére, . . . aussi quand
les femmes s’y rencontrent, . . . si elles se ressouviennent de leurs feus maris, ce
sera, fajsanr les regrets accoutumés, i hurler de telle fagon qu’elles se font ouir de
demi-lieue” (186) [the passers-by can thus recognize the location of a cemetery,
and when the women meet there, . . . if they remember their dead husbands,
they will break out into their customary lamentations, and howl to be heard half
a league away]. It is equally possible to argue, as Fausto does of the Parakana
practice of temporarily abandoning their village site when one of their own dies
(2001:407—408), that rhis comprises a way of maintaining a distance from the
burial spot, a place thought of as potentially dangerous, atleast until the flesh has
completely decomposed.

The custom of direct burial in urns is common to the Guarani, a people of ten
said to lie at the origin of this funerary mode. This custom is equally frequent in
the Chaco and among numerous groups of Amazonia (Nordenskisld 1920; Bo-
glar 1958a). The Chiriguano of the Chaco bury their dead in this fashion inside
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dwellings chat they continue to inhabit afterward. It may be thought that peoples
who bury their dead inside inhabited houses cultivate a very diff erent relationship
from those who destroy or definitively abandon their dwellings after inhumation.
We should note, though, that residential permanence after inhumation need not
indicate links of continuity with the dead: certain groups, such as the Parakana,
who do not share this conception, used to reoccupy their past dwellings after tem-
porary abandonment once the corpse was deemed “inoff ensive,” that is to say, rid
of its flesh (Fausto 2001). According to Curt Nimuendaji (1952), until the end of
the nineteenth century the Ticuna of the Amazon used to practice primary burial
in urns—sometimes decorated with necklaces of human teeth, trophies taken
from enemies—which they visited regularly. Numerous funerary urns have also
been discovered on the Japurd River. These are likely remains of ancient cemeter-
ies (Métraux 1930). The Cocama of the upper Amazon combined direct burial
in urns with secondary funerals in smaller urns, containing the bones of certain
classes of dead people (Figueroa [1661] 1986; Maroni [1738] 1988). Other peoples,
such as the Cubeo of northwestern Amazonia, have progressively abandoned urns
in favor of cothns made from old pirogues. Although the nature of the container
has changed, the principle of protecting the corpse remains identical.

Double Funerals

Double inhumation in urns is typical especially of Arawakan groups—Auntiiles,
Orinoco, north and sourh of the Amazon, Jurua-Purus, Mojo—but is also found
with numerous variations elsewhere (Métraux 1947). The bones, whole or reduced
to ashes, are either reburied or deposited in urns or funerary baskets. In the latrer
two cases, they are generally kept in the house of the deceased or placed in com-
munal cemeteries. Like many other ancestral practices, the domestic conservation
of the bones of the deceased has become increasingly rare, replaced by Christian
burial in individual graves. Funerary baskets have been reported among the Warao
of the Orinoco delta and the ancient Carib (Gumilla 1758). Certain Arawakan
and Cariban groups of the Guianas preferred to distribute the bones among the
kin of the deceased in order for them to be kept separately. ‘The conservation of
bones in urns or in wrapped bundles was also very widespread, in particular the
long bones and the skull, which were of ten painted with annatto dye, for instance
among the Guahibo of the Colombian savanna. The Yuko, Caribs of the Sierra de
Perijd, have a complex funerary ricual detailed by Reichel-Dolmartoff (1945): the
corpse is firstly mummified over a fire, then buried in the house, which is aban-
doned. The body is exhumed some two years later, when the mummy is cleaned,
wrapped in new straw mats, and transporred with great pomp into the village.
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There a dance is celebrated in its honor, with the deceased’s kin dancing with
the mummified corpse. The day after, a close kinsman suspends the mummy in
the roof of his dwelling, storing it there for several weeks; it is then passed on to
another member of the family, and so on. At the end of this familial “voyage,” the
mummy is deposited in a cave-cemetery where hundreds of other mummies rest.
The presence of cave necropolises i n this part of northern South America aroused
the interest of the first European travelers—but so too that of grave robbers.

Cemeteries

Contrary to popular opinion, the existence of indigenous cemeteries predating
the colonial period is less rare than supposed and will probably become even less
so after numerous archaeological sites, particularly in the Guianas, have been
subjected to systematic excavation (Rostain 1994). In addition to the Yuko case
mentioned above, ancient “necropolises” have been documented along the coasts
of the Guianas and Amapd, on the shores of the Maracé River (Guapindara 2001),
on Marajé Island (Meggers and Evans 1957; Roosevelt 1993; Schaan 2001), in the
region surrounding Manaus (see the Anthonay collection, 1897, Musée du quai
Branly, Paris), on the Japurd and Atures rivers (Scaramelli and Tarble 2000), along
the middle Ucayali, among the Guajiro, among the Karaji of the Araguaia River,
and finally, further south, among the Caingang (Métraux 1946), the Mbay4, and
the Guaicuru of the Chaco (Métraux 1947).

The usc of caves as funerary sites was cxtremely common along the middle
®rinoco throughout the eighteenth and nincteenth centuries, and probably ac
much earlier dates (Scaramelli and Tarble 2000). In 1800, at the time of his fa-
mous exploration, Humboldt visited the Acaruipe cavern near Atures, where he
counted numerous skeletons painted with annatto dye or coated in resin and
stored in baskets and urns. Jules Crevaux, followed by Chaffanjon (1889), later
examined other necropolises in the same region and ascribed them to the ancient
Atures. Not far from there, the Piaroa also until recently followed the custom of
depositing their dead in caverns or rock shelters distant from their dwelling places
(Mansutti 2002). However, abandonment of the sites was compulsory—Iless, it
seems, to flee from memories of the deceased than to elude the much more men-
acing reprisals of their aggressors, often identified with enemy shamans.

In addition to the presence of cemeteries discovered on Marajé Island and
in the regions around Cunani and especially Marac4 (containing tubular urns
representing imposing human figures: see Guapindaia 2001), several Arawakan
groups were acquainted with this mode of collective burial. In the middle of the
nineteenth century, Paul Marcoy (1869) described the site of ancient open rombs
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close to the modern city of Manaus that had belonged to the ancient Manao and
Baré. These same cemeteries were visited some years later by Keller-Leuzinger
(1874), who counted several hundred urns buried in alignment at a shallow depth
and conrtaining whole skeletons placed in a crouching position. Métraux (1930)
thought that all these funerary remains of the middle Amazon were the work of
Arawak populations. (Concerning the Manao and the circuits of Arawak expan-
sion on the Rio Negro at the start of the colonial period, sec Vidal 2000.) The
chain of urns extends as far as the upper Amazon with the Oméguaand Cocama,
Tupi peoples, while it is broken in the direction of the lower Amazon at the height
of Santarém where, despite Nimuendaji’s excavations (Linné 1928), no presence
of urns has been found, suggesting that the Tapajé practiced endocannibalism as
their main funerary mode. Further to the north, the Palikur of the Oyapock River
maintained clan cemeteries until recent times. The bones were prepared either by
boiling or smoking, or by putrefaction in a first burial, then deposited in a second
urn after a period of storage with the deceased’s family (Grenand and Grenand
1987).

Like many of their neighbors from the J& family, the Bororo of central Brazil
practice double funerals but, as far as we can tell, following two diff erent mo-
dalities, depending on the status of the deceased. The relics of important figures,
especially bari shamans, are immersed at the bottom of a lagoon, while those of
common folk are buried in the ground (Viertler 199:). There is evidence that dur-
ing an earlier period the funerary baskets containing richly decorated bones were
stored in cave-cemeteries beneath cliffs, but their constant profanation by grave
robbers undoubtedly led to their abandonment, forcing the Bororo to modify
their funerary practice (Albisetti and Venturelli 1962). In any event, Bororo funer-
als are performed following a very elaborate ritual, one of whose specific features
involves the practice of “subsrituting the deceased.” Buried in the village’s central
plaza, the corpse is submitted to rapid purrefaction by being soaked copiously in
water. The bones are then exhumed, cleaned, painted, decorated with feathers,
and placed in funerary baskets, first exposed and then immersed according to
current practice. The end of the funerary cycle is marked by incinerating all the
goods belonging to the deceased—who, by conrrast, does not disappear from the
world of the living since s/he is subject to a ritual substitution in the shape of
a formal companion or friend who, after the funeral and for life, represents the
deceased in this world. Belonging to the moiety opposite to the deceased’s, he
must, among other tasks, hunt down a replacement animal, generally a jaguar,
to serve as a metaphoric equivalent of the dead person, and prepare the funerary
basket (Crocker 1977; Viertler 1991). According to Renate Vierder, the replace-
ment animals” hide and teeth, strung in necklaces, represent a repayment sent by
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Fig. 8.1 Wecorated Bororo benes (after Encicle pedia Borore, vol. 1, 1962).

the dead to their kinsfolk for the heavy investments occasioned by their funerals.
Here, rather than being feared, the dead appear as a source of peace and harmony
for the living, the Bororo’s greatest fear being precisely that no “substitute” from
the other moiety will take care of their bones after death.

Still in Brazil, the Karajd of the Araguaia performed their entire funerary cycle
in cemeteries located, in precontact times, outside their villages (Ehrenreich 1948;
Pétesch 2000). The funerals were carried out in two phases under the responsi-
bility of the deceased’s affines—a procedure nowadays abandoned. According to
Nachalie Pétesch, the relationship between the living and the dead is not broken
here, since the dead maintain a constant presence in the day-to-day life of the
Karaji, especially during hunting. In approaching this theme, Pétesch makes a
comparison between Jé, Bororo, and Karajd funerals. Whereas some Jé peoples
reintroduce the bones of the dead buried outside the village back into social space,
the Bororo in effect practice the inverse, with the bones circulating from the vil-
lage plaza to the rivers or rocky shelters. As for the Karajd, they maintain a close
parallelism between the social space of the dead (the cemetery) and that of the
living (che village). In the first case, we could propose that the principle of rup-
ture with the community of the dead is lessened by the “return” of the bones, in
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the second by the ritual representation of the deceased by a living member of the
other moiety, and in the third by communication with the spirits of the dead.

The Kaingang, a J¢ people of southern Brazil, also incerred their dead in kinds
of cemeteries made up of several tumuli in which funerary chambers were erected.
Such tumuli have been reported since the eighteenth century among the ances-
tors of the Kaingang. The extreme care with which they constructed these conical
tombs testifies to the importance accorded to the dead in their society (Métraux
1946; see Crépeau 1999 on the complexity and central character of the funerary
ritual among the Kaingang).

Incineration

Beyond the partial incineration associated wich endocannibalism, simple crema-
tion was practiced predominantly to the north of the Amazon river, particularly
among the Carib of the Guianas. A funerary procedure that has nowadays be-
come exceptional, it was once commonplace among the Wayana except for their
shamans, who were buried. Other societies proceeded in precisely the opposite
fashion. Among the Aparai, for example, cremation was the exclusive privilege of
shamans and chiefs (Linné 1929). Only the bodies of the most renowned shamans
were incinerated among the Cashinahua, the other dead being either consumed
or, if they were without close kin, simply buried {(McCallum 1996). The ashes
were most of ten interred, piled on the ground or placed in a small hut specially
built on the cremation site, oralternatively kept with the remains of the calcined
bones in pottery or baskets stored in the houses, enabling them to be transported
when the people relocated. It may be seen that cremation, like endocannibalism,
is a procedure in perfect congruity with the theory of double funerals. It is above
all an antiputrefaction process, diametrically opposed to the exposed or aban-
doned body. For Thomas (1980:179), burning is centered less on destruction than
on conservation, since the fire simply accelerates the dissolution of the body’s soft
parts so as to be left with the “remains.”

Mummification

A very important aspect of Andean cultures, mummification was a funerary
procedure likewise practiced in the lowlands, essentially on the Amazon and to
the north as far as the Darien peninsula in preconquest times and during the
colonial period. ‘Thereafter it became more infrequent. More than any other fu-
nerary mode, it involved a selective procedure applied primarily to eminent fig-
ures—chief s, great warriors, shamans. Mummificarion could be achieved through
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drying in the sun or by fire, or through embalming using plant resins. It was
often combined with urn burial or raised exposure. The desiccation of cotpses
by means of smoking is practiced or was observable until a relatively recent date
among several indigenous societies both of Venezuela (see the Yuko above) and
of Brazil, including the Maué, the Apiakd, the Mundurucu, the Puri-Coroado,
and the ancient Tapajo. Concerning the lacter, Nimuendaji (1949) turns to the
missionaries Jodo Felipe Betendorf and Joio Daniel for reports made during the
second half of the seventeenth century—we may presume that Father Daniel,
whose mission was later in the second half of the seventeenth century, refers to
these same events—about a supposed “cult of dried corpses.” According to the
missionaries who set fire to this “tribal sanctuary” in 1682, some of the mummies
had been venerated for many years and were honored by dances and offerings.
These practices of mummification reserved for important persons may have been
coupled with funerary endocannibalism, a hypothesis put forward by Erland
Nordenskiéld (1930) in part to explain the absence of any evidence of tombs in
the region. On the other hand Denise Gomes (2001), noting the visual aspect
of the mummified bodies, establishes an archaeological parallel with the Maracd
funerary urns. These were not buried, but were deposited on the ground at sites
relatively close to the places of habitation, thus destined to be seen and visited,
probably indicating the closeness of the ties uniting the living and the dead in
these cultures (Guapindaia 2001).

According to Debret (1834-39), the ancient “Puri-Coroado” of Brazil stored
the mummified remains of their chiefs in impressive urns buried at the foot of
certain large trees. Decorated with the most beautif ul ornaments, of which charm-
ing specimens were still to be found at the start of the nineteenth century, these
mummies present a striking likeness to those of the ancient Peruvians—though
this is undoubtedly due to Debret’s artistic talent.

Drying corpses by fire was also practiced by the Maué of the Amazon until
quite recently (Pereira 1954). The Mundurucu in the same manner conserved the
mummified heads of enemies and those of their kin killed in battle-—or, lacking
the head, an arm or leg—which they kept for a period of five or four years re-
spectively; in contrast, those dying at home were given an urn funeral (Tocantins
1877; Thering 1907; Menget 1993). Nevertheless, once the years had gone by, the
heads taken from the enemy were abandoned, while the others were buried at
home. The analogy between the treatmenr of kin killed among enemies and the
enemies themselves is therefore not absolute. The final inhumation reintroduces
the former within the sphere of kin, while abandonment places the latter outside
kinship. The direction taken by the dead is inverse. While rhe figure of the dead
person as an enemy cannot be applied in fult to the Mundurucu case, we can still
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Fig. 8.2. Mummy censcrved in an urn (afcer Debret 1834—39).

observe a correspondence between the active phase of the recovered remains and
that of enemy trophies. The reader will have been reminded of certain funerary
mechanisms of the ancient Tupinambd, with the difference that here it is those
dying in warfare, and not those dying at home, who are endowed with atributes
reserved for enemies.
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Raised Exposure

‘The exposure of corpses on raised platforms is a practice closely akin to natural
mummification. Generally combined with other funerary modes, aerial tombs
have been reported among numerous peoples, including the Warao, the Yukpa,
the Siriono, several groups from the Chaco (the Mataco, for example), and the
Jivaro. Aimong these last, the raised exposure of a corpse is achieved with the aid
of a platform, or in a hollow trunk suspended from the roof of a house, or beneath
a shelter at some distance from the place of habitation. Today the dead are more
usually buried in the dwelling, which is abandoned only after the death of its
ownet. The use of urns is confined to the corpses of children, although it is not
implausible that this funerary mode was more widespread in the past, especially
if we take into account the hollow trunk—urn association. The great warriors
received a specific funerary treatment closely akin to natural mummification:
dresscd in his most beautiful adornments and his weapons, the warrior was left
on his own stool, his back supported by the center pole of the dwclling, protected
from predators by two palisades. If these facts are accurate, the Jivaro were famil-
iar with at least two funerary modes: single burial, either in earth or in urns, and
raised exposure, the latter sometimes accompanied by double burial, according
to Stirling (1938) and Eichenberger (196t) on the Aguaruna. Harner (1977) on the
other hand notes the possibility for a great Jivaro warrior to communicate to his
sons his wish to transmit to each of them one of the arutam souls forming at his
death. (See Fausto 2001 on the transmission of @rutam among the Achuar as a
kind of internal recycling of life principles.) A host of clements thatdo not really
lend credence to the idea of a radical rupture with the dead and contrasting with
the recent works of Taylor (1993, 1998).

If raised exposure was the main funerary mode of the Jivaro before the impact
of missionaries, it was doubtless not the most efficient means of lessening the
physical presence of the dead. The treatment of the deceased among the neigh-
boring Candoshi, belonging to the Jivaro-Candoa complex, would seem to con-
firm this impression (Surrallés 2000). Their mortuary platforms are built in the
immediate vicinity of the dwelling houses. Over the first weeks, the body drips
with the liquids exuded by putrefaction of the flesh. This fails, though, to prevent
kin from taking care of the deceased, visiting daily in a display of affection and
speaking with the corpse to provide assurance that he or she is well there. The
second fuineral takes place after one or several years with the burial of the bones in
a pit under the floor of the house. Surrallés notes that the force of a great warrior
can be recuperated by his descendants at the moment of his demise so that they
themselves may flourish, a mechanism recalling that described by Harner apropos
of the aruzam among the Jivaro. The attitude shown to individuals struck down
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by a male-mort, or violentdeath, is very different: such people are avoided and
feared as purveyors of sickness, thereby constituting a category apart.

Funerary Cannibalism (Flesh and Bone)

The funerary mode of endocannibalism, involving the consumption of all or
part of the bodies of the deceased—sometimes coupled with exocannibalism or
“warfare cannibalism,” the ingestion of the flesh of killed enemies—has been the
object of several comparative studies atresting to its antiquity and its great dif-
fusion in South America (see Zerries 1960; Conklin 2001). It has been reported
from the Atlantic coast and the Caribbean islands in the north as far south as
Paraguay and, in the twentieth century, particularly in western Amazonia along
the border between Brazil, Peru, and Bolivia among Panoan and Chapakuran
groups (Conklin 200m:xxiv). We should note, though, that the classical distinc-
tion made by ethnologists between exocannibalism and endocannibalism loses its
pertinence here if we accept the general thesis of the dead person as an enemy. In
this sense, funerary cannibalism closely resembles a kind of warfare cannibalism
(Vilaga 20e0)—which does not mean, however, that the actions implied in either
of the two cases would be equivalent from the point of view of the interested par-
ties—as Beth Conklin aptly remarks (z001:xxiii).

Generally speaking, funerary cannibalism may take two forms in Amazonia:
consumption of the flesh or of the calcined bones (osteophagy), distinct proce-
dures that may however be combined in cerrain societies such as the Cashinahua
or the Warf’.

Of the two practices, osteophagy is incontestably the more widespread in the
South American lowlands. Its area of distribution covers the north of Brazil, the
upper Orinoco, and the northwest and upper Amazon. The rite consists of re-
ducing to powder the calcined bones of the deceased—and sometimes the hair,
implying in this case phanerocannibalism (see Erikson, this volume)—so that
they may be absorbed subsequentiy in the form of a drink by more or less close
kin. The bones are generally obrained by partial cremation, though they may also
be garnered through decomposition of the flesh on a platform, or by single burial
if following the principle of double funerals. Ingestion of the ashes may take place
immediately or may be delayed for several years, in which case the bone powder
is kept in baskets or funerary gourds, as is done among the Yanomami of Brazil
and Venezuela.

The second type, flesh cannibalism, is less frequent in South America. It can be
found primarily among the Guayaki of Paraguay (see above), among some Pano
groups in Peru, such as the Cashinahua, who practice it only for certain individu
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als (McCallum 1996), and among the Wari’, who until recently combined all three
forms of cannibalism. In the case of the Wari’, the cooked flesh of the deceased
was partially consumed in small morsels, while the calcined bones were mixed
with honey to be ingested by the deceased’s entourages, generally composed of
their affines.

This being said, Amazonian studies have supplied two different interpretations
for funerary cannibalism, construing it either as a mechanism for absorbing cer-
tain attributes of the dead or, conversely, as a procedure for eradicating them. The
first position has been most notably defended by McCallum (1996), for whom
Cashinahua endocannibalism is primarily an act of compassion toward the dead,
aiming to retain them in some form within the bodies of the living—effectively a
way of conserving or memorizing the dead by consuming them. Adherents of the
second interpretation, norably Vilaga (1998, 2000) based on her analysis of the
“Wari’ materials, contend that conceptions of death in the lowlands are primarily
a question of predation, understood here as a relationship between predator and
prey in which eating is an act of depersonalization/dehumanization and transfor-
mation of the deceased into a preylike condition.

“The recent study by Conklin (2001) on the same Wari’ qualifies this position
by assigning to funerary cannibalism a double function, both destructive and gen-
erative, necessary to the perpetuation of the group. The author takes the notion of
cannibalism as an act of respect and compassion for the dead and their families.
Making corpses disappear by eating them is indeed a way of eliminating them
from the living’s memory, with the aim oflessening the latter’s suffering. Yer it is
also a way of reproducing a cycle of transf ormation and exchange between the liv-
ing and the dead via the spirits of animals: the Wari” hold, in fact, that their dead
join the domain of the animal spirits, where they transform into white-lipped
peccaries. “These in rurn will become the game of hunters. In Conklin’s view, the
members of this group thereby enact a double endocannibalism in consuming the
flesh of their dead, firstly as a human body (funerals), secondly as game (hunt-
ing). The Kulina, an Arawd people studied by Donald Pollock (1993), possess an
analogous system of reciprocal predation between the living and the dead: here
the flesh of peccary-ancestors forms the souls of the newborn. Endocannibalism
in this case is perceived to be less an incorporation of the qualities of the de-
ceased than a transf ormation of bodies and souls between the living and the dead
within the parameters of a wider sociocosmological dynamic. At the same time,
itamounts to a process of forgetting aimed at the dissolution of the dead person’s
social identity. This would imply that it is attachment to the dead, not rejection,
that forces rhe Wari’ to eradicate them from memory by consuming them. Eirher
way, dearh is not seen here justasa discontinuity: it is also a rransf ormation essen-



260 fean-Pierre Chaumeil

tial for the continuation of social life (Conklin 2001). Furthermore, this process of
forgetting the dead and inserting them within broader cosmological conceptions
has numerous parallels in Amazonia (Oakdale 2001).

“The Yanomami, who practice osteophagy exclusively, also strive to efface all
material trace of the dead (Clastres and Lizot 1978; Albert 1985). Nevertheless, the
memory of the dead seems to survive the disappearance of their bodies, especially
if the dead person was highly skilled or a courageous warrior killed in combat.
The pulverized bones are kept in funerary gourds and gradually absorbed by the
person’s relatives, including affines, over periods that, Bruce Albert tells me, some-
times exceed ten or fifteen years, depending on the duration of revenge prepa-

rations. Thus, far from being a total effacement, the rite attempts ro achieve a

difficult balance between remembering and forgetting (Clastres and Lizot 1978).

Funerary Substitution

Occasionally we find that the dead are represented by parts of the body (tufts of
hair, teeth, nails), by objects (figurines, posts, trunks of wood), or even by living
persons, as in the Bororo case where a formal friend belonging to the other moiety

serves lifelong in the condition of ritual substitute of the deceased (Viertler 1991).

The existence of statues that had to be “fed” or anthropomorphic figurines con-
taining mortuary remains was apparently common among rhe Arawak of the is-
lands and coast at the time of conquest (Rouse 1992). Such objects have also been
reported at differenc periods in several lowland regions—unfortunately without
attracting much attention from the researchers involved. Today there are few
possibilities of observing these forms of funerary substitution. It seems the Uni, a
Cashibo people of Peru, still fabricate wooden statues representing the dead dur-

ing a ceremony for lif ting mourning, celebrated when the nostalgia experienced '
by certain persons for the dead proves too intense (Frank 1994). Bundles of hair

belonging to the dead, usually keprt in pendants around the necks of kinfolk, are
draped at chis point on the statue, which is carried in procession to the village and
then destroyed. The “return” of the dead person or dead people (depending on rhe
number of bundles attached) can therefore be interpreted as a form of double fu-
neral: once the funerary substitutes are destroyed, the memory of the dead is felt
to diminish in intensity. The Guahibo also resorted to this kind of funerary sub-
stitution. Nails and clumps of hair were carefully kept—nor this time by kin but
by the shaman, who regularly consulted the relic bundles to discover the origin of
the deceased, an indispensable prelude to the performance of second funerals in
urns the following year (Chaffanjon 1889). It has been hypothesized that the tree
trunks used in the famous log races connected to funerals in certain Jé societies
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represent the dead (Stahle 1971-72; Pétesch 1983, 2000). Among the eastern Tim-
bira, the logs are actually called “logs of the deceased.” According to Vera-Dagny
Stahle, the log races had an initial function of placing the living in regular contact
with the dead. Finally, we can evoke the kuarup funerary complex of the upper
Xingu, celebrated in honor of dead chiefs. The term kuarup---of Tupi origin, with
a Carib equivalent in egitsi--may designate a tree or, as here, a section of trunk
or post, decorated and planted in the ground, that is supposed to represent the
spirit of dead chiefs (Carneiro 1993; Heckenberger 1999). According to Michael
Heckenberger (1999 and this volume), the Kuikuro conceive the kuarup trunk as
a representation of the past, which links the living not only with recently deceased
leaders whose power has passed to current ones but, through them, with ancestral
chiefly lines extending metaphorically back to the “divine” ancestors, since the
wood from which the divine mother was originally carved was the fuarup tree.
A number of Kalapalo myths also tell how the illustrious dead represented by
the posts transform in the course of the ritual into “living persons” whom the
shamans must contain through abundant fumigations of tobacco (Basso 1973).
‘Lhe difficulty here lies in comprehending the indigenous concept of representa-
tion. Carlos Fausto tells me that the Kuikuro term for designating the trunk is
huitoto, “image,” preceded by the name of the commemorated person. This term
is applied to certain types of pictures or to photos, and can indicate a relation
of figurative resemblance between an image and irs referent. A more generic and
“musical” form of representing the dead by ritual objects may perhaps be found
in the complex of scared flutes, which we shall examine later on.

Bones and the Memory of the Dead

The presentexercise has brought to light two series of funerary treatrments. While
some groups make efforts to erase all traces and memory of the dead, others seek
to conserve their memory and maintain a continuity between the living and the
dead, notably through the use of bones. Little examined by Amazonian ethnol-
ogy; this second series commands our attention here. It may be noted, however,
that the two series are by no means exclusive and may perfectly well coexist within
the same group, as Olivier Allard (2000) endeavors to show in the case of the
Guarani.

The custom of preserving the bones of the dead for more or less lengthy peri-
ods is in fact confirmed in many Amazonian societies from the Guianas and the
Chaco. Among these groups, the Guarani displayed a very specific interest in the
relics chat they occasionally transported, assembled in bundles, on their seasonal
nigrations (Vignati 1941—-46). Dobrizhoffer ([1783] 1822) claimed to have seen
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non-Christianized Guarani carrying on their treks small boxes containing the
bones of their shamans, in which they placed many of their hopes. The Mby3 also
preserved the bones of their dead—not just their shamans—over periods lasting
many years. These remains were kept in wooden containers placed in the center of
the ritual house and were not disposed of until a message from the gods declared
they would not come back to life (Cadogan 195e; H. Clastres 1975:570). Various
aurhors have mentioned the theme of potential resurrection via bones among
the Tupi-Guarani. These different rituals recall another that Ruiz de Montoya
observed in the seventeenth century among the Guarani of Paraguay. In deep
forest the missionary discovered kinds of “temples” housing the dried bones of
great shamans, whichwere consulted as oracles. Sometimes extremely ancient and
richly adorned, the relics would reply, and complete trust was accorded to their
prophecies: they were thought to assure good planting and a fertile and prosper-
ous year ahead. As Métraux remarks (1928b:93), “These illustrious dead would
resuscitate and live in flesh and blood on certain occasions.” Combes (1992) lo-
cates this cult within the Tupi-Guarani tradition of resurrecting the flesh from the
bones. The antiquity of this rite can be questioned, of course, since it occurred at
a time when the rivalry between shamans and missionaries was rife, and we know
all too well the importance of the theme of bodily resurrection in Christianity and
the power of attraction missionary sanctuarieswere able to cxercise on indigenous
leaders in order to eliminate completely the latter’s influence (Menget 1999b).
Nothing proves, though, that these conceptions did not preexist in the indig-
enous cultures and that there had not been rather a convergence between two sets
of beliefs and practices (Fausto 2002 and this volume). Concerning this “war
of relics” berween missionaries and Indians, we may also recall the case of the
Jesuit Franciso Pinto described by Castelnau-1Estoile (2000). Father Pinto’s
bones, carefully preserved by the Tupi of Ibiapaba, brought rain or sunshine on
demand. When the Portuguese sent an expedition to retrieve them, the Indians
categorically refused to relinquish the remains of this “master of the rain,” as
they had baptized him; exhuming and hiding the missionary’s skeleton, they
obliged the Portuguese to return empty-handed. Among some other societies,
such as the Juruna and the Apiaka or certain Arawakan groups of the Purus,
the practice of conserving the bones applied, it seems, to the majority of the
deceased.

Far from being reserved for shamans and leaders, the use of bones equally ap-
plied to another class of the dead: warriors killed in battle, even those who had
died far from home. A very widespread procedure in the lowlands, the recovery
of a part of the deceased’s body underlines the importance accorded to the natal
territory as a place of return for those dying in foreign lands. It is quite difficulc
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1o see any manifestation of a radical rupture with the dead in this practice. Father
Fauque ([1736] 1843) in the middle of the seventeenth century left an important
testimony on the modalities of recovering remains among the Palikur of Guy-
ana, We find an identical usage at the other end of the subcontinent, among the
Abipones of Paraguay, who carried the bones of the dead by horseback over great
distances in order to deposit them in family tombs. The Mundurucu likewise
used to pay funeral homage to warriors killed among enemies by retrieving at least
the head or the humerus when unable to recover the whole body. Responsibility
for this operation fell to a compatriot belonging to the opposite moiety: he would
take great care of his charge, sleeping with it “as if it were a child” (Murphy 1958).
Subjected to natural mummification, the remains became the focus of ceremonies
honoring the dead over the next four years. During these manifestations, where
sacred futes were played, the widow or mother or sister of the deceased displayed
the remains around her neck. These were finally buried in the house of the de-
ceased, differentiating them from the war trophies generally abandoned after a
period of five years. Thus the relics of warriors were kept by the opposite moiety
and then buried at home, while the war trophies were kept at home and then exte-
riorized. The fitst case involved reconsanguinizing a temporarily “affinized” dead
kinsman, while the second case involved expelling a previously “consanguinized”
dead enemy.

The Ipurina of the Purus River used to perform an elaborate ceremony dur-
ing which a kinsman recalled the warrior expleits of the deceased while bran-
dishing one of his bones. The case of the Siriono of eastern Bolivia provides
an even better illustration of this relation of quasi-intimacy between the living
and the dead through the interposition of human bones. According to Alicia
Ferndndez Distel (1984-85), the Siriono have employed three successive funer-
ary modes: (1) transportation of the skeleton during their seasonal nomadism
(the most ancient procedure), (z) double burials in earth, and (3) direct burial
(a recent introduction). In the first case—of primary interest to us here—the
body was exposed to a low fire on a funerary platform, following a number of
modalities that varied according to the status of the deceased. The encampment
was deserted but the platform regularly visited so as to tend the fire. Afterward che
dried skeleron was placed in a large basker. Thenceforth the bones shared, so to
speak, the life of the members of the group, who spoke to them and transported
them during their seasonal treks. The bones of the dead brought good luck in hunt-
ing, while the skulls—especially those of important people, inherited by the oldest
son—healed che more serious illnesses. Pur simply, the dead ensured protection for
the living, while the living repard the dead with marks of respect and trust. With
the introduction of the practice of double earth burials, only the skull was kepr for
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Fig. 8.3. Siriono relics transported during seasonal migrations (after Ferndndez Distel 1984-8s).

its therapeutic virtues. The other remains were burned and interred. If the data are
accurate, the Siriono had perfected an original system of relations with the dead,
based on recipracal protection and nor on the idea of rupture.

The “Sacred” Flutes Complex

At the start of this chapter, if the reader recalls, I raised the possibilicy of a con-
nection between the treatment of bones and the Amazonian complex of “sacred”
flutes whose blowing, musical sound or even visual appearance alone sometimes
has, like Siriono skulls, the power to attract game or to cure serious afflicrions.
Porro (1996) provides several historical references to these rituals, notably the
Yurimagua cult of Guaricaya where we find the key elements of the rituals today
known by the name of Yurupari. (See also Gomes 2001 for treatme:t of this
theme and the association of flutes with certain topoynms.) In this part [ shall
therefore seek 1o explain the link between possession of these instruments, the
conservation of bones, and the memory of the dead.

'The Amazonian literature uses the term sacred flutes—called Yurupari in north-
western Amazonia—to designate a variety of musical instruments played exclu-
sively in a ritual context: male initiation, seasonal rituals of food exchange, thera-
peutic or funerary ceremonies. These flutes may represent either ancestral encities
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(mythic or clanic) or nonhuman entities (bird spirits, for example), and incarnate
their voice and bones, or sometimes a part of their body. Antong most of the Tu-
kano and Arawak groups of northwest Amazonia, the flutes represent the bones
of eponymousancestors of the clans, who are treated on these occasionsas though
they were living beings. In other cases, as among the Yagua and Mundurucu,
they shelter or symbolize the voice and bones of certain categories of ancestral
spirits associated with game. Although not amounting to a general rule as such,
the frequency of such associations allows us to postulate, I think, the existence
of a relationship between these flutes and bones. Furthermore, the instrumental
ensemble they form is subject to a heavy visual interdiction of women and the
noninitiated under penalty of death, rape, or serious illness. The prohibition may
be total or partial depending on the case; for example, certain details of the fabri-
cation of flutes may be banned to view. Defined in this way, the sacred flutes can
be compared with anocher very ancient instrument in Amazonia, the bullroarers,
Allard (2000) has suggested that these aerophones, present especially in the east of
Brazil and in the sub-Andean region of Peru, occupy an “inverse” position to the
flutes that many societies make from the bones of enemies: while the first type of
flute involves the ancestors “giving voice,” the second type involves dead enemies
being “made to sing.”

Today the area of distribution of this musical complex is concentrated in west-
ern Amazonia, the middle Orinoco, and central Brazil, notably the upper Xingu
region. In the past it extended along the length of the Amazon, to the Colombian
llanos and the vast region running from the Purus to the Mojos savannas (see
map, hgure 8.4).

Among Arawakan groups—to whom the origin of thiscomplex is generally at-
tributed—these instruments may be found among the Curripaco (associated with
male initiation and food gathering rites), the Yukuna (male initiation), and the
Achagua of Colombia (funerary ceremonies). @ver in Venezuelan and Brazilian
territories, they are present among the Warekena, the Wakuénai, the Baniwa, and
the Baré of the upper Rio Negro, where they are associated with initiation and
food exchange rituals. In the upper Xingu region, the Mehinaku, the Waura, and
the Yawalapiti keep these sacred flutes with the bullroarers in the men’s house. Ac-
cording to much older documents, the “Mojo,” Bauré, Manasi, and Paressi—all
once powerful and hierarchical Arawak societies—used to keep their sacred in-
struments in “temples.”

The sacred flutes complex also occupies a central place in the religion of the Tu-
kano of the Vaupés—Desana, Barasana, Makuna, Cubeo, and so on—although it
is absent among the western Tukano. Here the pairs of instruments are placed in
correspondence with the different levels of clan-type social segmentation (Hugh-
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Fig. 8.4. Arca of the “sacred” flutes.
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Fig. 8.5. Saliva funerals (after Gumilla 1758).

Jones 1979; Arhem 1980). The Maku may have lent the Tukano their flutes along
with their system of social segmentation. Such flutes were also signaled among
the Yurimagua and @magua, ancient Tupi of central Amazonia, by the first
chroniclers, and they are still in use among the Mundurncu of the Tapajés, who
employ them during hunting to seduce the spirits of game, somewhat in the
manner of head trophies. The Piaroa of Venexuela, in the Saliva linguistic fam-
ily, possess one of the most complete panoplies of sacred inscruments, played at
the performance of the great sarZ or warime rituals, an instrumental ensemble



Fig. 8.6. Sacred instruments of rhe Saliva used in funerary ceremonies (afrer Gumilla £758).
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recalling that of the ancient Saliva described by Father Gumilla in the middle of
the eighteenth century.

On the Amazon, the Ticuna and the Yagua also manufacture these kinds of
instruments in connection with initiations and large collective hunts. Construc-
tion of the large communal houses among the Witoto, Bora, and Ocaina, may
also give rise to the celebration of a ritual of the same kind. Among the Carib,
in contrast, the complex of sacred flutes seems to be little developed except by
the Carijona, who were exposed to the double influence of the Tukano and Wi-
roto, and by the Kalapalo and Kuikuro, who belong to the upper Xingu cultural
nexus.

At an organological level, this musical assembly comprises several classes of
wind instruments (trumpets, pipes, and flutes) generally played in pairs follow-
ing different formulas (older/younger, male/female, long/short) and sometimes
placed in hierarchical relationship (trumpets superior to flutes, or vice versa)
depending on the importance of the entities being represented. Their fabrica-
tion is the responsibility of initiated men according to their clan affiliation, al-
though they may also be the work of specialists, as among the Mehinaku (Gregor
1979:255). In such cases the flutes fetch a high price, and their acquisition requires
the supply of high-value exchange goods. The instruments are then kept in the
“Aute house” or placed in the care of a guardian. Elsewhere, the instruments are
destroyed or abandoned once the rituals have been held, except for one part, usu-
ally the imperishable wooden tip of the trumpets or the body of the flutes, which
is carefully kept from one ritual to the next, wrapped in bark and concealed in
deep forest or at the source of streams, a little bit as though it were a relic. The
guardian, “he who takes care of the flutes” in the expression of the Desana of Bra-
zil as I am told by Dominique Buchillet, will then periodically remove the “body”
of the instrument from the water or earth to ensure its perfect conservation until
the day when it will be used again to make new flutes for the approaching ritu-
als. This practice evokes the principle of successive double funerals—and recalls
the proposed relationship between the flutes and the bones of the ancient dead.
The fairly widespread custom of “feeding” the tlutes with drinks or tobacco can
be interpreted in this context as a way of giving back flesh to the “bones” of the
ancestors; in other words, it is a means of bringing them to life, as though this
periodic “resurrection” is meant to mark a link between the living and the dead, a
continuity across the generations. As it happens, many of the societies possessing
the sacred flute complex perform, or used to perform, double funerals in urns
(whole bones) or endocannibalism (pulverized bones)—two funetary modes in
perfect harmony, 1 believe, with the theory of conserving remains. The myths
from western Amazonia on the origin of flutes moreover echo these two funerary
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forms. According to the most common version, it was the calcined bones of the
mythic hero that gave birth to the paxixba palm (Iriarsea sp.) used to make the
flutes, his relics in this world (Hugh-Jones 1979). This episode of his resurrection
via ashes is found in more or less transmuted form in numerous flute origin myths
and suggests an association with the practice of osteophagy. In other versions,
though, such as thosc of the Yagua, the episode with the ashes is missing; instead,
the hero reaches the sky by extracting a liana vine from his navel and immediately
sends his bonesto earth for people to make the flutes. Additionally, the Yagua say
that in the past the instruments were made from bones and not wood as today.
In the mythology; the first flutes acquired by the twins came from the bones of
their dead kin, in particular their father. Such instruments were distinct from
trophy flutes, which the Yagua once fabricated from the humeri of enemies
killed in combat and which served exclusively as weapons of war (Chaumeil
zoot). In fact, as far as we know, the Yagua did not practice endocannibalism
bur favored double funerals in urns, at least for importanr figures. We could
thus risk the hypothesis of a double correspondence between (a) the “bone”
version of the myth and double funerals, and (b) the “ash” version and endocan-
nibalism.

As a link between generations, the sacred flutes also bind the living and the
dead, a relationship strengthened by the material entering into their fabrication.
Several species of palm with very hard wood {(/riartea sp., Bactris sp.) ate used for
both the body of the flutes and the tip of trumpets. These same species also setve
in the manufacture of arms among a large number of Amazonian peoples. Bactris
in particular—which has been domesticated by indigenous peoples and is the re-
sult of crossing two wild species—grows very slowly and reproduces on the same
site over many generations. In order to harvest the fruits or exploit the wood, the
societies cultivating it must therefore return periodically to the old clearings close
to the places occupied by the dead. Moreover, certain groups such as the Yagua or
the Mayoruna explicitly associate the Bactris palm with the “ancestors.” Erikson
(1996 and this volume) has underlined the almost consubstantial link that unices
this palm with the ancestral spirits of the Matis, guardians of the fallow grounds
where the Bactris gr@ws. This observation provides the basis for his hypothesis
that the groups cultivating the Bactris palm or proximarte species have “a relation
of ancesrrality very different from that of the majority of groups in Amazonia,
for whom death alienates, provoking an abrupt shift into alrerity” (1996:188—189).
Laura Rival (1993) develops a parallel argument about the Huaorani of Ecuador:
for this indigenous group, the colonies of Bactris express slow growth, genera-
tional continuity, and rhe memory of the dead. Far from being a gift of the forest,
the palm’s racemes are in fact seen by the people as the product of the work of
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past generations. When they cross zones populated by Bactris palm, the Huaorani
remember particular people who have died, related to the members of the group
who exploited these particular palm stands. It seems, then, that the sacred flutes
make up part of a broad western Amazonian cultural complex, linking together
these palm trees, ancient groves, and the “ancestors.”

Moreover, we can note that most of the groups of western Amazonia pos-
sessing sacred flutes also have a system of lineage-type social segmentation,
clanic or similar, with an emphasis on patrilineal filiation, in contrast with
the cognatic kinship prevalent elsewhere in Amazonia. With the exception of
Reichel-Dolmatoft (1989), the auchors focusing on this question have unani-
mously associated the flutes with a “male cult,” some of them going as far as
to speak of an “ancestor cult.” There is no reason to conclude, though, that the
Yurupari rituals are performed only in connection with filiation: they also pro-
duce full-scale alliance through ceremonial exchanges. In this sense, the sacred
flutes undoubredly achieve the articulation of the principles of filiation and alli-
ance in equal measure, although the filiation side is more explicitly pronounced
(Achem 1981). With this in mind, Hugh-Jones (1993) proposes the introduction
of the notion “house society” to characterize this type of social organization,
much closer in his view to indigenous practices and conceptions than reference
to the notion of unifiliation alone. True, but what then to make of the Piaroa
or the upper Xingu societies that possess the flutes but not, as far as we can tell,
any form of social segmentation of this kind? An intriguing point in the Piaroa
case concerns the existence of mortuary clans, a theme developed by Overing
(1993): Although operating little in daily life, they are still used today in classical
fashion in the actions involving territorial claims. Further back in the past, it
seems, these funerary clans, each reuniting dead members of the same “filia-
tion group” in the next world, were linked to precise local geographic referents
that could indicate potential rights over using space. In a recent thesis, Alex
Mansutti {2002) has shown the crucial role of toponymy in the construction
and appropriation of space among the Piaroa and how this code of concrete
reference points can serve as a support for producing history in this society.
"The possible association of the flutes and the dead is even more enticing here
since the ancient Saliva associated the sacred instruments with their funerary
ceremonies. In the case of the upper Xingu, the institution common to the
area of “men’s heuses”—where the flutes were and still are stored—may also
provide an interesting lead for further exploration. Egon Schaden (1959) had
already emphasized the potential interest of studying the “Yurupari religion”
in conjunction with the institution of men’s houses in South America. Future
research will say whether these remarks are pertinent. For now, the indications
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are thar there is indeed a strong link berween the possession of instruments, the
conservation of bones, the memory of the dead, and a “unilinear” conception
of society.

Memory and Cumulative Historical Knowledge

The expression of a continuity, of a permanence beyond the succeeding genera-
tions, through mortuary remains and sacred flutes (with their successive “double
funerals™ after each ritual) prompts us to consider the production of a form of
memory in these societies clearly somewhart different from that present in those
other Amazonian groups more concerned with erasing all reference to the dead.
Perhaps these contrasting forms of relationship to the dead allow us to discern
a shift from a cyclic temporality to a more cumulative conception of time—not
truly historical in the sense we commonly understand, but one where the ele-
ments layer on top of each other. An indigenous kind of “chronology,” in other
words. In fact, it has often been claimed that Amazonian societies show little
concern in establishing a chronology of past events, even relative, that would lead
from a point of departure to the present, whether through oral tradition—which
more often utilizes the forms of mythic narration—or the mostly rare transmis-
sion of objects and attributes (Menger 1999a). Symbolic objects as important as
the trophies were seldom kept, but were rather abandoned because their value was
held to decrease over time. Yet among the Yagua exactly the opposite took place:
the trophies of human teeth were almost the only items the warriors passed down
bef ore their death to their male descendants. This was done in the hope of assut-
ing them prosperity, strength, and longevity; at the same time they comprised
a kind of living memory of killed enemies, as such necklaces were sometimes
kept within families for three or four generations. Apparently similar procedures
were reported on the Amazon in the middle of the eighteenth century by the
missionary Jodo Daniel (Chaumeil 2002). It is also known that many societies
of the Guianas, the middle Amazon, and the Rio Negro used or still use various
mnemonic systems, especially in the shape of knotted cords, which some authors
have likened to rudimentary quipus. These were used not only to transmit mes-
sages, as Vidal (2000) indicates of the Warekena, but as marks or “calendars”
for determining the dates for celebrating particular rituals or fixing the chronol-
ogy of certain events (Chaumeil 2002). Much research remains to be conducted
on these different indigenous systems of computation and memorization, which
seem to imply a particular idea of chronology. Other societies have sought to
preserve their historical memory by inscribing it in the landscape by way of myths
and rituals (Santos-Granero 1998; Mansutti 2002; Wright 1993; Vidal 2000). All
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these authors have in fact stressed the importance in various groups including the
Piaroa, Wakuénai, Warekena, Yanesha, and Paez of toponymy and parrticularly
specific places—the famous “sacred spaces™ or “topograms” in Santos-Granero’s
expression—in fixing and transmitting historical memory. Writing more specifi-
cally about the Yanesha, Santos-Granero has shown that the epic “voyage” of the
solar divinity Yompor Ror retraces in close detail what we know today of the
historical migration and settlement of Yanesha populations; equivalents may be
found in the mythic “journeys” of Wajari among the Piaroa or Kuwai among the
Baniwa. Such “topographic writing” shared by several Amerindian societies may
be seen, then, as an important means of preserving historical memory in these
oral cultures—in sum, a specifically indigenous mode of manipulating the past.
Santos-Granero, however, detects an Andean influence in this process. This makes
perfect sense in terms of the Yanesha, living at the base of the Andean mountains,
but is less clear for the groups of the Rio Negro. These examples in any case tend
to show thart the idea of a chronology applied to certain facts of the past is net
perhaps as absent in Amazonian as was thought.

Returning to the “sacred” musical instruments of more direct interest to us
here, Robin Wright (1993; see also Vidal 2000 on the Warekena and Baré, and
Hill 1993 on the Wakuénai} has explored a very similar idea in relation to the
Baniwa of the Rio Negro in an article describing the mythic journeys of the
cultural hero Kuwai in search of flutes (which incarnate his own body) stolen
by women. In his quest, the hero geographically describes an immense territory
based around a place of emergence common to numerous Arawakan groups in
the region: the Isana River. Wright argues that these “journeys,” punctuated by
the flutes, retrace the ancient migrations and networks of intertribal exchange
typical of che Arawak of northwest Amazonia at the time of contact; the Manoa,
for example, were inserted in exchanges connecting the upper Rio Negro and the
upper Amazon, an intermediate position that the Achagua similarly occupied
between the Colombian llanos and the Antilles. The sites of the flutes may in this
sense indicate territorial marks or legitimacy, serving as a topographical memory
of ancient circuits. At a wider level, rhe journeys of Kuwai (or Wajari) perhaps
express a form of cumulative historical knowledge, registering past experiences
while remaining open to events. This explains why the Baniwa consider the old
Brazilian capital of Rio de Janeiro a site of the hero Kuwai, since the chimneys
of nuclear power stations they saw close to the city were for them a representa-
tion of Kuwai's flures! (Wright 1993:24). Resumption of the sacred flutes ritual
after a parcial abandonment—a phenomenon obsetvable among several groups of
northwestern Amazonia as an emblem of ethnocultural revival—doubtless arises
from this logic of reifying ancestral lines by legitimizing a presence or a rerritory.
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This is also the case with the Asurini (Miiller 1992). Confronting the construc-
tion of a hydroelectric plant on the Xingu that threatened to flood part of their
territory, they indicated the presence in the area of a number of “cemeteries,” the
ancient graves of warriors, evoking for them the memory of the dead. Among the
Mapoyo of Venezuela, a Carib group once thought to be on the brink of extinc-
tion, it has likewise been shown (Scaramelli and Tarble 2000) that the change
in funerary modes—reoccupation of the ancient cave-cemeteries---corresponds
to their return in force on the Venezuelan political scene at the moment of the
discovery and exploration of a deposit of bauxite on their territory. The use of
the past to defend or justify cultural or territorial rights is, as we know, a general
phenomenon in Amazonia (and elsewhere) and probably existed well before the
present (Vidal 2000). With this in mind, it would certainly be intriguing to study
the numerous messianic movements that have convulsed the Arawak cultures of
the Amazon and Rio Negro from the middle of the eighteenth century onward,
invariably interpreted as a form of resistance against colonial domination. These
complex questions and the different processes they imply would obviously de-
mand a study in itself. For now I simply wish to underline the idea that relations
to time and history among societies that conserve their dead or reembody them
in ritual objects are different from those relations among societies that strive to
make the dead vanish as quickly as possible. In place of an exocentric definition
of society, where alterity acts as a strong encompassing value, we find another
definition, centered much more on the self, on generational continuity, and on
relations between the living and thedead, where the cultof sacred flutes occupies
a central role. (See the centrifugal/centripetal distinction proposed by Fausto 2001
as a way of characterizing these two sociocosmological regimes, as well as the
logical and historical possibilities of shifting from one to the other.) If the above
is correct, this instrumental ensemble would not only have an ultimate function
of incarnating the dead but also perhaps the primary function of perpetuating
memory over the generations. More than a ritual object of substitution, the flute
complex would comprise a cognitive operator allowing society to be imagined in
continuity with itsown dead.

Conclusion

Our rapid examination of these topics does not, therefore, provide total confirma-
tion of the thesis that the archetypical f orm of mourning in the South American
lowlands rests essentially on a relation of exclusion vis-a-vis the dead, transform-
ing the lacter within paradigms of alterity whereby no one would dream of con-
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secrating a specific place o them or of fixing them in their memories. Although
a large amount of empirical data can be cited to support this thesis, an equally
large amount contradicts it—a fact borne out by the two series of funerary treat-
ments highlighted in this text. Rather than the socius being collectively defined in
refation to the exterior by treating its own dead as strangers, the aim is to avoid
losses by conserving the dead “at home.” However, far from excluding each other,
the two scenarios may perfectly well coexist within the same culture. The majority
of Amazonian groups possess several funerary modes, depending, among other
factors, on the type of death involved or the status of the person who died. The
present text has particularly sought to emphasize the importance of the conserva-
tion of bones in various diff erent forms (as relics, substitutes, flutes, and so on, the
question of osteophagy remaining open) as part of the process of continuity and
remembrance of the dead---or at least some of them, generally the most eminent
persons: the chiefs, shamans, great warriors, or combatants felled in foreign lands.
In sum, it is more a question of creating an adequate distance from or relation
to the dead than of systematically obliterating them via a collective amnesia. At
the same time, analysis of these materials forces us to reflect on the production of
diff erent forms of historical memory in these societies.

Questioning the degree of complexity of funerals in the lowlands is one thing;
inquiring into the type of memorization put into action in these contexts is an-
other. Everything depends on whether the mortuary memory concerns the indi-
viduality of the deceased, set to become an “ancestor,” or the anonymous collec-
tive represented by the community of the dead, with no prospect for individual
survival. In this case too, the two scenarios coexist, but with the detail that, as a
whole, explicit genealogical references are maintained only for important dead
figutes, whose names and exploits are of ten immortalized in particular genres of
biographic or epic tales, as reported among the Xavante, the Yagua, or certain
groups of the upper Xingu. Moreover, it perhaps makes more sense to qualify
these figures as “immortals” than as “ancestors.” In any event, the “sacred” flutes
that have retained much of our attention in this work may perhaps occupy an
intermediary position between these two poles, berween the “ancestors” and the
anonymous collective representing the community of the dead.

One thing in any case seems certain. ‘the differential or selective treatments
reserved to the dead in numcrous Amazonian societies imply the existence of
forms of internal social differentiation much more pronounced than previously
thought—a fact corroborared by recent archaeological research. They also reveal
funerary practices that are infinitely more varied and elaborate than those more
generally presented to characterize lowlands societies.
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Xinguano Heroes, Ancestors, and Others

Materializing the Past in Chiefly Bodies, Ritual Space,
and Landscape

M ichael Heckenberger

Memory is life, borne by livingsocieties founded in its name. . .
History, on the other hand, is the reconstruction, always problematic
and incomplete, of what is no longer. Memoty is a perpetually actual
phenomenon, a bond tying us to the eternal present: history is a
representation of the past.

Pierre Nora, “Between Memory and History”

This chapter explores aspects of cultural memory as expressed in discourse, ma-
cerial culture, and the builr environment among Xinguano peoples of northern
Mato Grosso state, Brazil. Xinguano refecs to a plural society of closely related
communities who occupy the basin created by the headwatecs of the Xingu River,
one of the principal southern ctributaries of the Amazon. Today most of their
traditional territories are included in the Parque Indigena do Xingu (PIX). Since
the nineteenth century, when Karl von den Steinen (1886, 1894) first described
the region, Xinguano or Upper Xingu society has been composed of nine or
mote single or multiple-settlement communities. This essay focuses on one com-
munity, the Kuikuro, burt describes features generally shared by other Xinguano
communities, which include chree other dialect communities of Carib speakers
(the Kalapalo, Matipu, and Nafuqua), three Arawak-speaking communities, and
two Tupi-speaking communities."

The Kuikuro have much in common with other Amazonian peoples, as am-
ply documented in recent (post-1880s) ethnographic history: chey are fishetfolk
and manioc farmers, supplementing these staples with a diverse range of other
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managed and cultivated plants; they have a general worldview that fics well with-
in what is described as Amazonian animism; they bedeck themselves with few
“clothes,” favoring instead body decoration and colorful “accessories™; they dwell
in large pole-and-thacch houses, in settlements generally lacking any permanent
standing structures,

Archaeology suggests that many basic elements of agriculwural and fishing
technology, house manufacture, and village configuration have ancient roots and
were characteristic throughout the past millennium. Correlating archaeology and
indigenous history also enables accurate placement of many of the ancient settle-
ments mentioned in Kuikuro histories radiocarbon-dated to the sixteenth century
and soon after. When considered over the long term, the Kuikuco exhibit a variety
of features considered common if not typical of small-to-medium-sized complex
societies elsewhere in the world, although these features are underemphasized
and underrepresented in twentieth-century ethnography. They live in permanent,
structurally elaborate settlementareas. They are densely settled throughout much
of the basin, and supported by a productive agricultural and werland manage-
ment system. They have a sociopolitical structure that is dominated or “topped”
by a hereditaty hierarchy. This hierarchy extends across the region within a peer
society of hereditary chiefs who engage in formal exchange, intermarriage, and
co-participation in chiefly rites of passage, all of which creates substantial differ-
ences in symbolic capital in the local and regional political economy. Hereditary
chiefs not only mediate these rituals but, in so doing, of ten amass large surpluses
of food stuff's and wealth for ritual payments.?

Xinguanos, in general, are thus notable among ethnographically known Ama-
zonian peoples for the degree to which the ritual construction of persons is tied
1o real or imagined genealogy. History and cultural memoty are activated, so
to speak, by genealogy, specifically through performance of mortuary feasts and
other chiefly rites of passage, which make present cultural memories of founding
ancestors and “sediment” them in place. Not surprisingly, ancestor recognition
and commemoration, or simply “ancestraliry,” is a keystone characteristic of social
and symbolic reproduction and the transmission of political power. Sociality is
rooted in internal hierarchies based on hereditary rank, which are legitimized
within a regional structure of exchange, and local history takes on a hagiographic
quality. Ranking leaders are thus current “reproductions” of recent and distant
ancestors, expressed through name transmission and exclusive control over ritual
narrative and performance that invokes in diverse ways more distant founding

ancestors and ancient culture heroes.?
This personification of the past links living human subjects, and specifically,
the hereditary chiefs, individuals marked as being auneti, or “chiefly,” and ancient
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human ancestors (past anes). This line extends back in time to the creation of
humans by the human-form creators, who later transformed themselves into the
Sun and Moon, from the first human family (and first aneti, chiefs, who founded
a special lineage, which corresponds to the anetau [plural] elite and their personal
histories). It is also unusual in regional ethnology in the degree to which the past
is “privatized,” or, in other words, ancestors are exclusive “property” of living
chiefly individuals. Hereditaty leaders are thus uniquely historical, the products
and producers of history, since they embody collective histories, identities, and
cultural memory in a particularly direct way (Sahlins 1985). These patterns, al-
though uncommon ethnographically in many parts of the Amazon, holds im-
portant clues to understanding the nature of large, setrled populations scattered
widely throughout the region centuries ago. This essay briefly explores two aspects
of cultural memory: (1) historicity (indigenous views on history) and, in particu-
lar, how chiefly subjects are constructed both as individuals and as model persons,
living exemplars or iterations of ancestors, past chiefs, and therefore stand in a
sense berween humans and ancestors; and (2) temporality (the way history and
time areremembered or “felt” in nondiscursive ways) and, specifically, how mate-
rial culture, ritual performance, and the built environment make the past present
and visible as cultural memory.

Making History

The Kuikuro have diverse forms of narrative, as well as myriad ways in which daily
and ritual practice are sedimenred in material culture and the built environment.
Therefore substantial contextual variation exists in how the passage of time and
cultural memory, including narrative histories, are experienced. To some degree,
narrative moods or genres reflect different conceptions of time. There are nar-
ratives internally marked as historical gravitating around historical personages,
whereas others are marked as myths of “dawn time” people. Although both of
them are categorized as “real narratives” (akina hekuge), they are distinguished by
a contrast between a time “when we were already people” (kugei leha kukatamint)
and a time “when we were all still spiritual beings” (itsekes gele kukatamini) (see
Fausto etal., forthcoming). @ther verbal gentes contain a sense both of linear and
of cyclical time. A notable example is the formal discourse (eretd itariviu) used by
chiefs when receiving foreign visitors. This discourse recounts collective founder
genealogies that include elements of cosmogonic myths, but also the relations
between language groups, through reference to common ancestors, the founders
of the local group (otomo), and their chiefly peers in older times, who represent
the ancestors of other otomo, as well as many specific features of landscape, social
and ricual life, and nonhuman beings.*
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Xinguano ricual cycles also reflect different conception of time. Many perfor-
mances are geared toward communication wich spirits, as in the case of undube
masking rituals; others, like the chiefly rites of passage, notably initiations and
mortuary feasts, reenact genealogical time and a relarion with immediate ances-
tor figures (Franchetto 2001, 2003). Historical changes are also clear, particularly
in recent times, as historical consciousness was piqued by contact with national
society (see Turner 1991, 1993). Archaeology and early ethnohistory suggest that
precolonial indigenous history was punctuated with large-sale, dynamic changes,
as was true throughout the colonial and national periods. Certain aspects of his-
torical consciousness, which have been part and parcel of Xinguano historic-
ity and temporality throughout their histoty are “hot” (dynamic and historical)
and/or “cold” (cyclical and mythic) depending on context and perspective (Hill
1988). Persons and their moods change as they pass through events and places
and contexts, punctuating history and giving it a dynamic or deictic quality,
within an overall theory of history that itself is context- or mood-oriented
(Basso 2005).

Basso (1985:61) neatly captures critical elements of indigenous Xinguano his-
tO[y:

history [is] a cultural form that combines narrative discourse with a theory
of pastevents. . . . the Kalapalo sense of history is based as much upon ideas
about actors, their moods, motivations, and goals, as upon events. More-
over, actors are treated in terms of their relationships to one another, the
feelings they provoke within each other and the motives arising from these
feelings. It is this focus thar gives Kalapalo historical narrative a distinctly
different character from that of contemporary European scholarship, in
which personal motivation is subservient to generalized processes, forces,
ideas, or interests that are held to exist in the abstract, independently of
individuals. It is similar to the “Great Man” view of history, which stresses
personal motivations as pivotal, but the Kalapalo emphasis upon interper-
sonal processes suggests that even this European view of history, like more
modern ones, is concerned with diff erent problems and manifests differing
ideas of causality.

All cultural forms of memory are also structured by basic differences between
groups, whether within a community, between communities (etomo), or between
Xinguanos (kuge) and more distant “others,” including other indigenous people
(ngikogo) or whites (kagaiha) (Basso 199s; Ireland 1988, 2001). One of the most
critical dimensions of Xinguano constructions of history, memory, and identity
is social alrerity based on rank-based distinctions. There are thus also aspects of
Xinguano historicity that are deeply inflected by hierarchical notions of person-
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hood, specifically of chiefs as remade ancestors. In this case, history is a mode
of generalized communication or exchange not only between living persons but
between types of persons, ancestors and descendants, within an ideology rooted
in concepts of founder’s or first-occupant identities. Although not conforming
exactly to the old-style Great Man view of history, as Basso notes, this aspect of
history conforms to that type of great-person history that Sahlins (1985) has aptly
called “heroic history.” It is this aspect of local conceptions of history, the past

as embodied in high-ranking persons and places of the present, that is the focus
here.

History and Hierarchy: Personifying and Privatizing the Past

Histories are good to hear, and every Kuikuro has at least some anecdotal knowl-
edge of history, but knowing the details of group history is the business of the
chiefs, As living extensions of other chiefly persons, who are remembered in
histories, they stand in a special relation to creation stories, histories of found-
ing ancestors and their deeds. The chiefly hierarchy itself is history---defined
in terms of social and spatial relations within chiefly kindreds, between rival
chiefly kindreds within and between communities, and between chiefs and
commoners. It is clearly marked by the transmission of names, titles, ritualized
dispositions, and places—cthat is to say, heritable “properties”—across genera-
tions. Hereditary leaders are like living ancestors, precisely because they have
genealogies and, through these, come to legitimately embody founding ances-
tors of the group.

History is therefore not only a critical element of sociality but an important el-
ement of political strategy and power relations among the living, since the knowl-
edge of and right to recount group histories is a critical clement in political ac-
tion and rivalry. As noted, Xinguano theories of history focus on both nonlinear
(cyclical or so-called structural, ecological, or mythical) and linear (genealogical
and historical) conceptions of time, depending on perspective or context. ‘Thus
it is critically important to see how historical subjects, persons, are constructed
in ritual and daily life and, particularly, how some maintain control over ritual
spaces and elite goods—symbolic and economic capital. The question is not sim-
ply how society at large conceives of history, as a collective pool of memory and
experience, but also of who history is about, who is interested in it or conerols it,
and how it is deployed.

The formal speech of chiefs draws its force from the legitimacy of the past and
the historical relations of the people and things contained in narratives. This is
a special kind of history, which focuses attention on specific individual humans,
notably chiefly persons, and how they encompass larger historical personages or
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larger segments of society: the sum of the social “bodies” subordinate to them,
framed in an idiom of descent from founding ancestors. This can becastasa ques-
tion of how high or deeply one can engage group genealogy, within a regional so-
ciety of chiefs that has come down through time since the crearion of humans.

In aneti'itartnu, which is spoken only by primary titular chief's in ritual events,
the otomo (entire local group) is referred to as “children” (kangamuke), a use that
reciprocally defines chiefs as group fathers. Aneri itariu deals specifically with
named ancestors, but also with relations between generations, such as inheri-
tance of substances, places, and things, which become indelibly attached to
certain individual and aggregate persons, constituting the basis of the “cosmo-
logical authentication” of social hierarchies (Weiner 1992). Through the stanzas
of chiefly discourse, a series of eight founding ancestors are invoked and ulti-
mately linked to the three chiefs that created the Kuhikugu ozomo, a single-village
community existing at the time Karl von den Steinen first recorded Upper Xingu
society around 1880. The ancestors named in one sequence of the aneri itarinu
belonged to ancient houses of Oti oromo, a large village predating the foundation
of Kuhikugu ofomo, the ancestral origin place of the contemporary Kuikuro (see
Franchetto 1992).> The names recounted in these narratives, at least the final
three, founders of Kuhikugu, remain in the Kuikuro pool of chiefly names, al-
though the ranking family through much of the twentieth century was marked
by other names (perhaps one day becoming the next in this list of specific Kui-
kuro ancestors).

In this formalized discourse, the nature of supralocal social relations is also
specified, phrased in terms of special gifting relations to other otomo, specifi-
cally in terms of the unique village specialties including shell necklaces, ceram-
ics, prized woods, salt, and other items used by Xinguanos as prestations and
barter items during ritual occasions related to interactions berween local groups
(Franchetto 2003).

In various ways, such as by reference to and transmission of names, prestations,
and place, as well as by the speech and gestures of living chiefs and by their posi-
tions in specific places (houses, villages, regions) at specific times, chiefs are linked
to ancestral Kuikuto lines leading back to founding creator beings. Specifically,
contemporary chiefs come to stand for, in the place of, the eight original found-
ing chiefs of the Kuikuro who “are no more,” as they say in the formal discourse,
creating a past that is isomorphic with their person and “codified through the
poetic resources of the aneti itarinn” (Franchetto 1993:95; see also 2001). This
genealogy of chiefs provides the grammar for the ritual legitimization of chiefly
ancestors, a form of communication beiween humans and ancestors, but also
crystallizes the social relation berween and within groups based on actual social
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relations between the speaker (one of principal chiefs) and listeners (the local
group and representative chiefs of other otomo).

The primary ritual context is the sequence leading up to the mortuary feast
(egitsi, or more generally known by the gloss kuarup, the Kamayurs (Tupi-Gua-
rani Xinguano) word for feast and special wood of ceremonial trunks (made of
wood of the divine human grandmother, who was created of this wood by her
father, the first ancestor of the human line). This ritual sequence is caralyzed by
the death ofa senior anets"and takes months to cycle through fully. The deceased
aneti'is typically closely related to the speaker, who is the sponsor or “owner” (o20)
of the ritual. The ritual series confirms the high rank of egiesi oto and creates a
metaphorical and narrative link between the living chiefs, the recently deceased
Kuikuro aneti going back to the immediate ancestors of rhe group at Kuhikugu,
and more ancient culture heroes, principally Taogi, the creator or father of Xin-
guanos and other humans. At various stages, kin relations berween deceased and
living anetiare reaffirmed, for instance in formal wailing where mourners call out
their kin relation, as children, siblings, parents, grandparents, or athnes, which
are then mapped onto space in ranked arrangements keyed to the movementsand
actions of living persons, their dwelling in space.

Prismatic History and the Dawn Time

Histories of heroes and other ancestors are not only or even primarily about
chronological marking, nor do they necessarily follow a precise sequencing of
events, places, and personages. Nonetheless, these discourses are imbued with a
linear, temporal quality in which reference to specific events and people is criti-
cal. Even if it is not the central message in much indigenous historicity, there is
an obvious linear feel to much of history, both in genealogical and sertlement
history. In ritual performance of the aneti itariu, genealogical elements domi-
nate not only the narrative structure but performance overall, including ritual
and bodily orientations. Poetic speech and formalized actions in life crisis rituals
bring about a metaphorical shift, a “prismatic effect,” to a higher level of cyclical
or social time.

Several major moments and performative episodes are noted that specity rela-
tions between humans and ancestors. At these times, this metaphorical “pris-
matic” effect turnsone type of person, at least briefly, into another. Chiefly ances-
tors and their immediate descendants undergo a process of “transcorporeality,”
whereby they come to stand for specified others: as immediate ancestors of future
aneti ekugu and as bearers of certain goods {craft specializations) that mark basic
distinctions of rank and community affiliation. Ancestors thus have agency upon
the living, or social relations, in the same way spirits do in a kind of “mirror
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world,” since it is the histories of which they form a part that provide the script for
the living, for ritualized performance and daily practice. These histories provide a
bridge to even older ancestors, culture heroes (ancient chief's), back to thedawn of
time, since the central ceremony of Xinguanos, what distinguishes them as kxuge,
the people, was given to them by Taogi.

In the beginning, when Taogi created humans, just prior to transforming him-
self into the sun and lighting the world, he and his twin brother, Alukuma, later
the moon, took down the mummified body of their dead mother, Hsangitsegu,
hanging in the rafters and brought her back into the world of the living, just for
a day, before she was allowed to die definitively, marking the first death in the an-
cestral line of humans. Upon her bodily transformation she became ##4, a spirit,
and founded the village in the sky where all Kuikuro ancestors go after death (see
Carneiro 1989).% This death and rebirth of the divine grandmother of humanity
was the beginning of the egizsi cycle. She was commemorated in the first egitsi
ritual.

Hsangitsegu and her younger sister were made from kuarup wood (uengift in
Kuikuro) and animated by her creator and facher, the cultural hero Kwantingt
(Mavutsinin, in Kamayurd), who was himself half tree and half bat in parent-
age. Hsangitsegu was made to be given in marriage to the chief of the jaguars,
Nitsuegi, who fathered her offspring, the twins Taogi and Alukuma. Through
the coupling of the sun with his mother’s sister, the great-great-grandparents of
contemporary chiefs were born. Taogi made Xinguanos in the image of him-
self and his maternal family, and gave them their material culture, adornments,
dances, and especially the great mortuary feasts, which made them human, kzege.
This ritual complex of chiefly prerogatives and personhood is today the exclusive
preserve of chiefs. Subsequently rhe twins transformed themselves into the sun
(Giri) and moon (Ngune), not only providing light to the dawn-time world bur
also creating the origin point or birth of historical rimes, the age of kuge, which is
marked by the first death, Hsangitsegu, after which things could die. It was also

the first egitsi.

Making Chicfs

Hierarchical conceptions of social relations, dependent as they are on legitimate
ties with ancestors, are inevitably tied to issues of history; the inheritance of the
past. Asearthly manifestations of ancestral lines of power, chiefs link contempo-
rary individuals with collective history and ultimately with the founding ances-
tors of Xinguano society itself. All Kuikuro have ancestors, to the extent that re-
cent forebears are remembered in one way or another, but some can be described
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as ancestors themselves, not only parents and grandparents but apical hgures
through which group genealogy is remembered. As apical descendants of previous
chief's, the firstborns of firstborns, aneti ekugu are apical ancestors of the living
groups, and collective history becomes situationally isomorphic with chiefs, as
aggregate subjects. History «nd subjectivity are constructed through the anerau
(plural of aneti) and the social linkages they embody.

Public or group memory is enacted in ritual performance, spatial orientations,
and practice, though the mediums of the human body and material culture, as
much or more than it is remembered in discourse. Temporality, in large part,
refers to how history and time are remembered or “felt” in nondiscursive ways or
ways not explicitly conceived as history. ltinsinuatesitselfinto every aspect of life
as well, in elements of feeling, dwelling, and perception. Material culture, ritual
performance, and the built environment all make the past present and visible as
cultural memory, and ritual contexts are “turned on,” so to speak, by the certain
individuals who animate and are animated by the major ritual events.

In a local sense, space and society come to a point in many ritual occasions,
the center of a concentric circle (the plaza), the axis mund;i and center of public
life, and the tip of a pyramid embodied in the great chiefs. As I have argued, this
interplay creates historical links between current and ancient chief’s, the sym-
bolic rebirth of Xinguano society, which mythically “naturalizes” hierarchical
social relations. It does so by bringing the historical process under direct scru-
tiny in the context of “making” chiefly sons and daughters into chief's and chiefs
into ancestors. These ritualized actions reproduce and redefine space through
the structured movements of people, and notably those of high rank; specific
places are personified, and the people who occupy them become, or come to
stand for, fathers, representatives, ancestors—in other words, founders—as well
as leaders; the words and bodily deployments of the chief’s performance draw
history onto their person; there are no other great chiefs, they are all gone, as the
aneti itarifiu states of recent ancestors, so that just the speaker remains, in place,
the chiefly or “heroic” 1 (Franchetto 1993, 1996a, 1996b; see also Rumsey 1999;
Sahlins 1985).

Changes of body or person, social and symbolic construction, are mostdirectly
atissue. In the case of high-ranking persons, this includes not only direct exchange
becween things and persons of similar proportions but also more generalized
exchange between social beings of all kinds, including ancestors, other human
communities, and nonhuman beings. The interactions between past and present
ancestors, like thatbetween the generations of parenes and children in initiations,
involve the “replacement” of old ancestors (older chiefs) with new ones. The im-
mediate sonsand daughrers of the founding Kuikuro chiefs—and, through them,
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of the founding Xinguano ancestors—are the aneti ekugu, the “true” male chiefs,
and the #tankgo (singular and plural), or high-ranking women.

Of Heroes and Houses

In complex Kuikuro conceptions of personhood, hierarchy is rooted in the dis-
tinction of seniority, temporal precedence. In social settings, this distinction is
often expressed as “shame” (4isene), being in a state of humility, deference, or
respect to a social superior (elder): to parents, older siblings, and chief's, as well as
afhnes.” This extends to the temporal sequence, encoded in the complicated Xin-
guano naming systems, which sequentially juxtaposes parents, children, grand-
parents, and grandchildren. These names embody not only individuals but social
personages.

Formalized rank distinctions and defined elite status, wherever they are widely
recognized as legitimate, depend to a large degree on actual genealogy. Social rank
is framed in an idiom of descent, but requires little depth of actual genealogical
knowledge: legitimacy is tied to specific recent ancestors. In these societies, de-
scent—being one step closer to founding ancestors—becomes a primary dimen-
sion in the definition of social identities and boundaries. Actual genealogical
links are often lost after three or four generations, but only the relationships with
immediate predecessors are needed to establish linkages with deeper genealogies,
which over time are pruned down to a few critical individuals, as is common
among societies without written records.?

Individuals reckon descent differently based on their position in the exist-
ing chiefly hierarchies: high-ranking individuals place far greater emphasis on
issues of genealogy and birth order than do most people, and are able to recount
genealogical relations to specific chiefly figures going back more than a hundred
years (Franchetto 1992; Ireland 1996). Lower-ranking individuals often place so
little emphasis on genealogy as to be characterized by a “genealogical amnesia”
(Gregor 1977). The historical result on the ground is the definition of a hierarchy
of individuals of greater and lesser substance—great chief's, recognized already as
part of a historical “society” of chiefs; other chiefly persons, who may be inau-
gurated based on relations to the great chiefs; and commoners. @ne step closer
to true ancestors thus means that chiefs are the ancestors of the local group, and
through them more comprehensive sociohisterical partitioning is mapped over
communiries.

‘The pyramidal structure, although complex in terms of historical perf ormanc-
es and social dynamics, can be viewed as an extension over time and space of a
simple separation of elder (superior) and younger (inferior) siblings, based on
primogeniture, since strong mzet:"are ideally the ficstborn sons and daughters of
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firstborn parents, traced cognarically. The hierarchy thus relates to the depth one
engages history as expressed in group genealogy (the founder's principle). This is
defined by who can know, speak, and perform histories. Thus, an older sibling is
closer to forebears than a junior and a senior line (firstborns} closer than a junior
line, leading back to the founders of the village, the local group, and broader
population clusters. This temporal succession is also implied in spatial and ritual
arrangements of houses, settlements, and small regions.

This creates an upper tier of high-ranking individuals, a peer community of
men and women who are unquestionably strong in chiefly blood and are sepa-
rated (aneti} from the rest of society. These individuals inherit names and po-
sitions directly from ancestors and, through the course of their lives, come to
“own” communal and sacred things---objects, structures, spaces, ritual knowl-
edge, language—as they attain political stature. Principal among rirled or “sit-
ting” chicfs are aneti ekugu (“true” or “great” chiefs; and female izankgo), notably
named “owners” (0t0), the hugogd oro (the “owner of the middle”) and the ezé oro
(the “owner of the village”), and, by extension, their heirs and coleaders: younger
brothers, nephews, and especially sons and daughters. These men should have
mastery of the fll complement of chiefly knowledge and demeanor and be able
to conduct the principal chiefly rituals; those who have learned to perform the
chiefly discourse {(aneti itariv) have to formally receive the messengers of peer
communities.

A second tier is composed of weaker and ascendant political figures, “smaller”
chiefs (aneti insono) who, while having special rights and prerogatives—spon-
soring rituals, labor projccts, orarion—are subordinate to primary chiefs. These
secondary figures achieve prominence and move toward greatness (aneti ekugt)
by acting as the temporary sponsors of lesser rituals such as men’s masking and
fiute rituals, and female rituals, based on the inclusive hierarchy, including men
and women, that relates to the strength of one’s claims to aneti status.

Birch order is critical in households, composed of “heads” and their local kin-
dred (“bodies”), or what Seeger (1977) termed cor poreal descent grou ps: “substance
lines” based on parentage and residence. Birth order is itself a form of temporal
marking, which over time exalts certain “lines,” but these do not correspond to
a narrow definition of lincages, nor do they depend entirely (nor even closely in
some contexts) on actual biological relatedness. Such social logic or configura-
tions are more commonly known today as House societics, following Lévi-Strauss
(e.g., 1987; see Carsten and Hugh- Jones 1995).

"The chiefly House is organized around a core group of high-ranking men and
women linked through common descent, which men and women share equally
although they differ significantly in political and economic terms. Hierarchical
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relations are based on the bilateral (cognatic) transmission of names, titles, and
ritual prerogatives. In the Xinguano case, titles and prerogatives are not con-
trolled by individual aneti families, but can pass between high-ranking families,
depending on actual social relations and who holds power and authority at any
given time. Over the long term, there is no single dominant lineage, but instead
competing Houses that at any moment in time are themselves reoriented into
internally hierarchical social bodies.

In the present case, this has added significance in light of the regional and hier-
archical nature of descent of all kinds: the self-scaling and metonymical qualities
of Xinguano social formations, or, in other words, the iteration of cultural systems
through time or across space. Thus we find households combined into Houses,
which compose parts of peer communities that are still greater Houses, extending
on up to the whole of the Xinguano people, the maximal “moral person,” which
is thus organized on basic principles grounded in family and domestic life.

At one level, the chief is primus inter pares among the household heads of
multiple, chiefly nonchiefly, Houses, but at a higher communal level, the chief
is symbolically situated at the apex of a pyramid, as head of the village, village
clusters, or even the region, within a society of chiefs that includes all apical
ancestors (founders), including the first (dawn-time) kindred.® While the local
group (otomo) is the equivalent of the chief’s maximal house, it is also highly fac-
tionalized and multicentric. Thus, what at one level or in one context seems fairly
crystalline, pyramidal, and centric evaporates into a more amorphous, multicen-
tric, and “flat” arena of competing interests and interests groups by changing the
scale, perspective, and time frame. This does not negate, however, the underlying
hierarchical organization of social relations.

The Morruary Feasts

People are not simply born into or positioned along a developmental line, but
are socially constructed through discourse and performance. People are reborn or
“grow” by dwelling in and animating certain spaces and objects, and high-ranking
people in particular are specially marked through chiefly lif e-crisis rituals, exclu-
sive to the aneti and conducted each year. The process of chief-making and the
reproduction of hierarchy begins through birchrighe, but it is in ritualized actions
that hierarchy is most clearly expressed and negotiated—in ornamentation, bodi-
ly and spatial orientations, and demeanor. History is most visibly “calibrated” to
changing contemporary social and political conditions and group composition
through the performance of chiefs in rituals, particularly those that commemo-
rate or “replace” ancestors (see Wagner 1989). Individual status is constructed or
augmented in an indelible way. Exclusive wealth items, including objects, designs,



296 Michael Heckenberger

spaces, structures, narratives, chiefly dialect, and even corporeal dispositions in
formal settings, become the property of specific persons, in their lif etimes, and
are exclusive to the anetau elite. These items become inalienable possessions of
chiefs that both represent and perpetuate social hierarchies, which are reinvented,
although not “zeroed,” with each passing, each ritual birth and death.

In ritualized discourse, as noted, at certarn moments in the ritual cycle the
founding ancestors are invoked as key founding figutes when chiefs literally come
to stand in their places—in houses, villages, and ritual spatial organizations—and
speak for or represent them. As community “representatives” they form or em-
body a critical strand of composite history, being seldom absent from discursive
and spatial group memories, and history is a primary focus of their knowledge.
They are specialists in group history and the conduct of rituals that reproduce the
collectivity, since it represents their legacy and the reason they deserve to have one
in the first place. In the most exemplary of these rituals, chiefly martuary feasts
(egitsi) and initiations (¢iponhi), distinctions of rank and ancestry are emphatically
and graphically represented throughout the year-long cycle.

Chiefly performance is as much corporeal and spatial as spoken, and com-
bines diverse repetitive and serial elements (see Bourdieu 1977). This materiality
focuses attention on successive reorientations of specific social bodies in place
and material culture, particularly when the social body itself is rejuvenated in
rites of passage, particularly the death of chiefs. In the kuarup, history is literally
written onto the bodies, choreographed by and embodied in chiefs and cheir
movements and actions in structured space---or, in ncher words, how they dwell
in or inhabit the world. In fact, chiefs are paraded before all. The old chiefs (now
true ancestors) and the living chiefs {(newer versions of the deceased ancestors) are
situated in ritual spatially and socially. A temporal order, a procession of “owners”
(the founders of the otomo) represented as owners (oz0) of rites of passage, is also
perpetuated, as is the geography of the spaces through which they flow. These
spaces, in turn, can be defined by successional “offices” that chiefs hold through
their lives, including being oro of formal structures, such as major roads, bridges,
communal weirs, the doors of the ceremonial house and the central house, the
plaza center, the chief’s house, and the village itself.

“Jhe principle of centrism permeates all ritual arrangements. Take, for instance,
the benches stretched in a line when the kindred of deceased chief's, for whom a
kuarup is called, are bathed by the community to wash away the sadness of the
death, thus releasing the community from formal mourning. The principal or
principals sit in the middle, with the ranked order of their kindred(s) on either
side, an order that will be duplicated in the placement of the kuarup trunks, wich
the one or two principals in the middle and a ranked order on either side. This
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order is also replicated in the order of boys initiation. In the tiponhi, boys sit
on stools, oriented hierarchically out from a center, proportioned to their social
“size.” They wear the oinla pe and full-feather headdresses, unlike the rest of their
cohort of initiates. These headdresses, the sunlike yellow and red diadems, and
the oinlape are also placed atop the kuarup trunk representing deceased chiefs.
The resemblance between the initiate chiefs and the initiate ancestor (the deco-
rated kuarup trunk) is striking, and in these rituals of passage these hierarchies
are inscribed on the ground and in materials, perhaps the most graphic being the
form, size, and uniqueness of the things placed on and around chiefly bodies. An
example is the set of small, medium, and large yanapi, ceremonial pots used in
the ear-piercing festival among the Waura, Arawak-speaking Xinguano. Similarly,
the three benches of chief s that sit before their people, the guest ozomo, during the
culminating wrestling matches, are a graphic representation of hierarchy. In shorrt,
the deployment of chiefly bodies and, through them, all other bodies is always a
critical aspect of the rituals. ‘The sites of these rituals, of social and symbolic repro-
duction, are critical nodes not only of space but of cultural memory, as places.

The way visiting participants in these rites are also precisely partitioned into
pie-shaped configurations around the plaza circle is another example of how so-
cial relations are inscribed in place, in this case reflecting the necessarily supralocal
(inter-otomo) character of these rituals. The ourside is taken here to have diverse
meanings: ancestors and their in-laws, other Xinguano groups, or potentially
even more distant “others,” meaning “fierce Indians” and, today, “white people”
{who have diversified extensively over the past two centuries and include numer-
ous and varied members of nonindigenous cultures). Gifting is an important
element of these diverse external relations, and chiefs also mediate the outside
through gift-giving. Ritual or economic exchanges of prestige goods, including
necklaces, headdresses, benches, and particularly such chiefly trappings as jagua-
rotooth necklaces, jaguar-skin diadems, certain special earrings, and communa]
symbols like the blackwood bow, are a critical manifestation of chiefly authority
and political power.

Teday the wood idols stand above the recently buried chiefs. They arc dressed
as living kuge should also be, wearing belts, necklaces, headdresses, and paints,
and they are given food, participating one last time in the world of the living.
The body of the divine mother, so to speak, is consumed productively by each
subsequent generation not only through the kuarup idol, occupied briefly (one
night) ar the culminarion of the egizse, but in all chiefly constructions, including
the men’s house and particularly the house of the chief (r4jibe) and the house
of the dead {(¢afite), an hourglass-shaped structure over the special grave, which
itself contains diverse symbols of chiefly rank. Chiefs bring certain objects and
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Fig. 9.1. Kuarup teunk ido!
of recently deceased chief in
mortuary feast.

substances onto themselves, which reflect an ancestral power that only chiefs can
use. Chief's are positioned in the place of these ancestral beings, and exclusively
use not only the kuarup wood but also the body parts of jaguars, the paternal kin
of the creators, as well as the spaces where these things are placed.

In Xinguano society, wealth items are generally not passed from generation
to generation as heirlooms, and thus hierarchical kin relations are defined, as
often as not, by inheritance of the past (history) rather than vice versa—that
is, by who actually inherits general chiefly prerogatives, such as objects, spaces,
ritual orientations, and manners of speaking, rather than who could or should.
In performance, and through objects and body design as well as names and allu-
sion to founding ancestors of the local group, and through exclusive use of ritual
knowledge and objects handed down from ancient ancesrors and ultimately from
creator beings, high-ranking persons come to embody ancestors. What is priva-
tized, however, is not things but historical persons and living individuals who,
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through social and spatial proximity, come to control or otherwise occupy chiefly
status in the historical group of “great chiefs.”

Access to wealth is a function of prestige, first and foremost, and diverse
specialists are required to meet the demands of ritual and daily consumption,
including not only chiefs (anezi) but shamans (bias7), artists and skilled crafts-
men (ologi), singers, dancers, and others. However, without a surplus of symbolic
capital, inalienable properties such as names, titles, and esoteric knowledge, it is
impossible to command or even strongly influence the primary cycles of socio-
symbolic reproduction, and thus the collective identity and memoty. Specialties
can provide the means to mobilize alternative political strategies, but these must
be legitimized through ritual recognition of degrees of chiefliness to enter into
the dominant political lows of competing houses. Wealth items, especially pres-
tige goods, are not the exclusive property of elite persons, only rotating between
ranked chiefs, but clearly chief's have an advantage in the quantities and qualities
of goods they control. We can expect that even greater exclusivity was present in
the past, in both spatial and material dimensions, given the much larger popula-
tions and the lack of industrial tools, notably metal, guus, bikes, and motors,
among other modern luxuty items.

Itis not only in the context of chiefly lif e-crisis rituals that these distinctions are
important. The chief also delivers hortatory discourses, meant to cajole or praise
basic Kuikuro values, which are not so much preached as performed through
appropriate deployment of his body and his voice—for instance, late at night in
the plaza, all alone, when only he can be heard. The commanding directionality
of political oration and the authority of myth-history most eloquently express
themselves, discursively, in chief’s language and, corporeally, in ritual orchestra-
tion (Franchetto 1993, 1996a, 1996b, 2001). Ancestors thus ultimately define what
are traditional values, or the “right” and “wrong” way to be a person, since chiefs
are refractions of ancestors who act the way they do because important personages
did so in the past.

Making Landscapes

The way corporeal, social, ecological, cosmological, and ritual time combine to
precipitate cultural memory is both situational and structured by tradition. It
involves both present actions and their articulation with the residues of past ac-
tion (material culture and built environment). Extending histories beyond the
specific memories of living persons hinges on questions of practice and landscape.
In this scale, the focus changes from what is said to what people do, to their lived
experience. This temporality is suggested in Seeger’s 1977 benchmark article on
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Suyd conceptions of space and time, framing the issue of personhood in ways
not anticipated by either rhe eco-functionalist or the structuralist tendencies that
had dominated regional anthropology. In particular Seeger points to the contex-
tual, processual, and historical elements of the built environment and, notably,
suggests the importance of “body language” or corporeal deixis. Specifically, he
notes situationally diff erent actions in ceremonial settings and at nonceremonial
times when divisions of space exercise less rigid control over individual activities.
This cartography graphically represents a unique cultural history (Santos-Gra-
nero 1998). As Seeger recounts, part of being educated as a novice was to learn
the names of the places he visited (1977). 'This knowledge is learned as much
from dwelling as from hearing, and common experience links people (including
researchers) with other people, from any time.

The present case resonates particularly strongly with the Suya, not just because
southern Arawak and Gé speakers share central plaza organization, generically,
but since the Suy4 are ao geographically and historically close. Among Xinguanos,
specifically, Basso notes: “Stories about ancestors and ancestral places constitute a
narrative bridge leading from actual experiences in recent times to the stories of
the very distant past” (2001:296, my translation). The split that gave rise to the
Kuikuro, for instance, is well remembered in a variety of stories, some of which
are related to chiefs named in chiefly discourse. @ther chiefly names pertain to
older times, in the mid-eighteenth century, when the white men were “ferocious”
and attacked various Xinguano settlements ancestral to the Kuikuro, and others
go back yet farther, to the sixteenth and seventeenth centuries, when even older
ancestral villages were occupied and abandoned (see Franchetto 20013 Hecken-
berger 2005). These names of persons and places not only are recounted in the
chiefly discourse, the aneti itarizu, but are permanent markers of past settle-
ments, whereby the memory of the settlement is, to some degree, isomorphic
with the major chiefs of that place. These stories and names from the past also
form a pool of historical resources that chiefs draw from to make points about
the past.

Ancestral places and the historical figures and events they emplace not only
frame historical consciousness but also constitute a kind of cultural language
of history, analogous to the utterances, stanzas, and sequences of narrative his-
tory. In Xinguano systems of language and knowledge production, one can get
virtually anywhere, and by extension to anyone, by following out the logic and
architecture of landscape. History is thus expressed, produced, and reproduced in
a historically defined landscape of greater and lesser places, special settings, and
locales, tied together through time and space by the specifiable actions of discrete
human and other beings.
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Social relations are net based only on who persons are bur also, and perhaps
more importantly, on who they were, where they came from in terms of ances-
tors, and what places they’ve been. Equally critical is who they will be, or should
become, because of how they replace, fall short of; or exceed the ancestors of old,
preserved in narrative memory: chiefs, shamans, bowmasters, and other great
persons. Chiefs in particular are always remembered in place, like creation-story
heroes. Chiefs are chiefs precisely because they are oro, owners of public architec-
ture and works and ritual, and because they are in or even “of” these special, ritu-
alized places—the rajife, the kuakuru, the hugogo, the kuarup wood trunk—where
they are legitimized and divided further by use or not of special ornaments and
designs such as the blackwood bows, the jaguar-claw necklaces, and jaguar-skin
and sunlike feather diadems.

The plaza settlement is the most explicit text or manual of group history and
its making, as the positions manifested by different social bodies define history
to make it conform, in fairly exact terms, to the relations between the living. The
places of ancient occupations are remembered, not only by physical relationships,
nor by the communities who inhabit them, but particularly by the critical events
and individuals who lived there, remembered in chiefly discourse and narratives
(see Basso 1995). The greatest among these places, these passages of Xinguano his-
tory, are the plaza villages, remembered by the chiefs who reigned and died there,
the chiefsfor whom the elaborate mortuary feasts are held.

Hierarchy, in particular, is always linked to spatial distributions, such as where
one walks, talks, sits, sleeps, or eats. Like persons, not all houses are constructed
the same: some are larger, more finely constructed, and more elaborate. Besign
decisions have much to do with personal preferences or motivations, as well as the
support available to any individual building a house. Not surprisingly, however,
the houses of principal chiefly families, headed by the primary village chiefs, are
typically bigger and better. They are also positioned in key areas of the domestic
ring, corresponding to cardinal points and the orientation of the plaza and its
formal causeways. This is important because positioning is as much a community
as a personal decision.

‘The Xinguano “true” house (éze) is also a history, and it is made according to
very exacting building standards: each space, each post, beam, stave, and door
has a name, and each is positioned in a highly standardized way. Thelayout of a
truehouselikewise follows a highly regular pattern, with specific domains marked
according to gender and functional differences, notably a central public area and
a peripheral domestic area. Italso marks the hicrarchical relations that character-
ize all houses, expressed in where one sleeps or stores one’s things. The hammock
of the highest-ranking individual in each of two household divisions is situated
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along the long axss of the house; the one on the right, as one comes though the
front door, is the higher ranking of the two—the house “owner” (iiné éz0).

The village is highly diff erentiated and oriented to these self same principles:
as noted, the most sacred of all village space is the plaza core {hugogo), which,
insofar as it is “owned” by a single chief, can be seen as an incarnation of that
individual(the Augogd ét0) and more importantly of the office he represents. In
other words, the plaza, men’s house, and cemetery are institutions representing
central and established practices, relationships, or organizations of society; they
are also monuments ro chief's, both to living chiefs who own them and to the
chiefly rank itself. Plazas are not only models of society and complex mnemonic
devices that preserve knowledge of diverse sorts, they are also metaphors of chiefs,,
or chiefliness.

Villages are laid out according to a very clear design, an architectural grammar,
based on widely shared meanings regarding spatial orientations. In other words,
architecture and spatial organization encode much about society, about aesthet-
ics, political organization, cosmology, gender relations. Villages are metaphors for
society, as Lévi-Strauss and those influenced by him have so eloquently shown.
As noted, Xinguanos have a keen awareness of geometry, that is to say of points,
lines, and areas and their properties, measurement, and relations in space. This
became clearly apparent as | was conducting my own mapping, with Kuikuro
assistants, of the places, houses, villages, and archaeological sites that make up
their territory. Xinguanos, although lacking a quantified system of measurement,
have a sophisticated system of reproducing distances and angles, which, when
combined with their developed system of counting, provides the ready means for
highly precise architecture and engineering.

Like spaces within domestic units and houses, village spaces are allotted sys-
tematically ro different kin groups based on their positions in the social hierarchy,
with the primary chiefly individuals generally living at cardinal points opposite
each other. There is no doubt, in other words, as to who's who in a vilage: the
chief’s house has roots coming out of the ends, it is usually bigger, and it always
sits at one of the cardinal points. In the Kuikuro village, the kindred of the Augogs
oto are at the south point, and his family has maintained this position for at least
the last six decades. ‘The village itself is thus an observatory—not only a cosmo-
logical observatory, oriented as it is to cardinal points, but also an observatoty for
rhe social relations of the villagers.

Spacing is always a critical aspect of ritual identities. Bodily indexicalicy or
deixis refers to this material, gestural, and spatial staging of ceremonies and daily
life. Importantly, it refers to the fact that elements of the built environment, and
particularly ritual spaces, are siruarionally activated or animated by the people
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who arein them and what they are doing; in other words, they are “turned on” or
“turned off” in diff erent contexts.® Some perspectives are thus clearly marked and
graphically represent conceptual categories, refractions of cultural notions of, for
instance, place and the cosmos. When the chiefs of peer communities are sitting
before their respective peoples, with the highest-ranking in the center and facing
their host peers (the “owners” of the £uarup), the whole social and cosmological
world is to some degree laid bare before their eyes, even though getting there was
every bit as much about contingency and strategy as about tradition and replica-
tion. They not only interact with each ocher as individual human actors, they
do so as “aggregate agents” operating simultaneously and expressing collective
“agency.”

Culrural and political history is “sedimented” in broader landscapes, once
again organized according to the same sociospatial logic as houses and villages (see
figure 9.2). Landscapes, as we have noted, are peopled with memories, histories,
stories of the past, which also represent and perpetuate contemporaty conditions
of territory and property. Although actual land ownership beyond rhe village is
primarily based on usufruct, continuity in land tenure is maintained between
generations, since manioc gardens turn into piqui groves “owned” and inheritable
among closely related kin wichin the context of long-term field rotation patterns.
Relations that empower some and exclude others are diverse, but symbolic and
economic capital are highly concentrated in the hands of hereditary chiefs. It is

Fig. 9.2. Aenal photograph of Kuikuro village, zoe3.
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easy to envision that, in the past, prime lands and resources, as well as labor and
the flow of material wealth, would have been more tightly controlled by elite
groups, creating the conditions for a fully political economy.

‘That time, space, and elements of personhood are inscribed in spatial orga-
nization and landscape, and in very precise ways, does not require that there be
formalized units of measurement. The focus on material culture and the buile
environment is thus strategic, since these are essential if we wish to validly assign
meaning to the archaeological past. The house, the mortuary feast, or the village
is an iteration of this materiality, each choreographed with meticulous atten-
tion to partitioning space—who sits, sleeps, walks, and talks where, and with
whom-—creating a map of the Xinguano landscape of great detail, infusing the
landscape and ethnocartographies with self -scaling cultural properties in diverse
ways. Everywhere one looks, one sees pattern and regularity, the reproduction of
relationship and proportion as well as distance and angle." For instance, the way
rafters are twined, the “weave” of the house, like that of the hammock, net, and
basket, or the common linear and geometric designs, all encode mathematical
and social principles.

Discussion

Although beyond the scope of this essay, which, in keeping with other volume
contributions, focuses on ethnographic patterns, a look farther into the past sug-
gests that the patterns noted here of exclusivity and power would likely have
been even more rigidly defined and enforced, making the gap between elite and
common all the more obvious and difhcule to resist. While change occurred,
the highly repetitive and precise orientations of east-west, right-left, center of a
circle, and center of a line, bespeak a discipline associated with the movements of
the body in ritual and domestic lif e that are also clearly visible in archaeological
contexts. Large and densely distributed settlements of the deep past, some more
than ten times the size of current villages, make likely that many of the relations
described here were more accentuated and elaborated. Likewise, there were at
least eight times as many of them, ordered by a clear, almost crystalline division
into graded centers or nodes.

Xinguano communities and regional clusters are hierarchically ordered, ac-
cording to genealogy, works, gender, and age, and we see that ancestors or, more
precisely, ancestral places are likewise arranged according to these social prin-
ciples. The regular placement of settlements, of central plazas, of all the residential
areas, houses, roads, gardens, of all the estates across the region, only dissipates
any lingering doubt that ethnophysics was every bit as complicated as ethnoecol-
ogy among Amazonians. The historicai outcome is boch a hitherto unsuspected
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Fig. 9.3. Overvicw of Kuikuro village area in the Parque Indigena do Xingu (PIX), Maro Grosso,
Brazil. Voze: @verlain on landsar 7, 8/03, with high-resolution contemporary community of
Ipatsewith radial roads/paths leading from it in upper right (light-colored) and prehistoric towns
and road systems (darker) lines based on derailed (“real-time”) GPS satellite image survcy.
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complexity of human cultural variation in the region, to match the enormous
biodiversity, and che grim reality thar much is a “widowed land.”

When diverse and dynamic forms of cultural memory are considered, ir be-
comes clear that Xinguano peoples do not deny history, nor do they wait for it
expecrantly or faulistically, nor do they actempt to precipitate change, any more
than most people, at least in the non-Western and particularly Native American
world (Hill 1988). Their history is interesting in regiona! ethnology, however, in
the attention placed on specific ancesrors, and in how persons, things, and places
come to stand for them in ritual. Such a history is, however, written on human
bodies, dwellings, communal spaces, and the broader built environment, as much
or even more than it is narrated. History is marked, punctuated, according to the
life histories of specific places, people, and events, histerical personages of varying
sizes and ages, all ranked according to precise sociohistorical orders. Social replica-
tion—the “replacement” of ancestors—is a critical dimension, if not the leitmotif,
of this cultural heritage, and draws our attention to the transposable and transcor-
poreal, or metonymical, nature of histoty, particularly in mortuary feasts.

In the Upper Xingu, when taking on past persona, raking them into one-
self through the manipulation and exchange of ritual substances, one comes o
“embody” larger families: one’s House (minimal ozomo), the local plaza settle-
ment (typical ozomo), or the “nation” (maximal gzomo)—that is, the community
or “moral person” at large, each with a specified territory. As is true of many
small-to-medium-sized complex societies that are both regionally integrated and
hierarchical, clear notions of genealogy, ancestral substance, and cosubstantiality
of residence are critical. But the question remains: How can we observe these so-
ciohistorical enchainments, rhe specific links between diff erent types of histories
and historicities?

Many authors have noted similar features—the personification of history, the
focus and exaltation of certain persons in history, and che importance of ritual, in
particular spectacular feasts—and their correlation with changes in sociopoliti-
cal organization, namely the emergence and persistence of hierarchical complex
societies (Scarte 2005). This is not to say that Amazoniarn societies followed a
pathway ta complexity like other world areas defined before (see Mclntosh 1999),
but merely that when we consider the likely range of variation of past Amazonian
peoples, their history was not entirely dissimilar either. In many early complex so-
cieties, social complexity, though not axiomatic, is based on mechanisms of social,
spatial, and symbolic simplification, including partitioning, mnemonic devices,
and self-scaling properties. The Xinguano conception of history, as contained in
diverse forms of cultural memory, may in fact be one of the few living legacies of a
modality of historical consciousness much more widespread in past (precolonial)
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times, one of large, settled agro-fisherpeople who were integrated in hierarchical
regional polities.
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Notes

1. The acculturation of outsiders into regional society—"becoming human,” as Coelho
(2001) puts it, paraphrasing an Aweti chief whose people had, in fact, been acculturated
into Xinguano society some centuries ago—and permeable cultural boundaries have char-
acterized regional interaction into recent times. Since the beginning of the nineceench
century the Bakairi (Carib), Trumai, Suyd (northern Gé), Ikpeng, and others have be-
come enmeshed in the sociopolitical orbit of the Xinguano nation. The nation of related
Xinguano peoples has included peripheral groups who have come into the now PIX ter-
ritory within the past century or so and entered into relations with established or “core”
communities who have traditionally occupied the headwarer basin of the Xingu River, or
upper Xingu, since at least 1,250 years ago (see Franchetto and Heckenberger 200z).

2. Certain characteristic features widely agreed upon by specialists, notably regional
sociopolitical integration, hercditary leaders and social hierarchy, settled village life in
plaza communities of numerous large longhouses, and productive agriculture and fishing
technologies, can be inferred from archaeological data leading back a thousand years or
more. These features are similar to those of culturally related Arawakan societies along the
southern margins of the forcsted Amazon basin and beyond (Heckenberger 1996, zo0s;
Hill and Santos-Granero 2002).

3. See Foster 1995 and Wagner 1989 for an inceresting comparative example from New
Ireland. In the present case, names ar¢ transmitted from grandparents to grandchildren,
along gender and age lines, and include several names for each person, related to the
mother’s and father’s affinal name restrictions (and the ban on speaking names), but also
related to life histories. Cycling names across generarions is an ongoing process, and the
current chief has already cycled through several names, although he retains the name of
his own grandfather as his primary name in supralocal public interactions.
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4. See Franchetro 1986, 1992, 1993, 1996a, 1996b, 2001, 2003 for definitive descriptions
of historical and temporal cycles and forms among the Kuikuro from ethnolinguistic
research conducted since 1975; see also Basso 1973, 1985, 1995, 2001 on the closely related
Kalapalo dialect of upper-Xingu Carib, which she has studied since the late t96os.

5. Amatuagu, one of the eight Oti o2emo chiefs who helped found Kuhikugu otemo—
the Kuikuro, ancestors of the current village of Iparse 0r9mo-—was also a chief of an even
more ancient, seventeenth- or eighteenth-century community, Tafununu, of ancestral
Carib sites around the largest lake (ipa) in the region, also called Tafununu, the Ipa otomo
(see Basso 1995).

6. Carneiro’s 1993 article on the knarup ceremony touches upon many things men-
tioned here, and Agostinho’s (1974) and Basso’s (1973, 1985) descriptions give furcher detail
and variation on the ritual. The author has participared in six &uarup, once (t994) as an
adopted kinsmen, two other times in the Kuikuro village (2001, 2003), and, as a visitor
camped out with the Kuikuro contingent, twice in the Yawalapiti village (1993, 2003) and
once (1993) in the Kamayura village.

7. Hisene is the Kuikuro variant of a term that has equivalents in the other Xinguano
languages. Kamaga, to refer to nonchiefly individuals, is likely derived from the Brazil-
ian word camarada, but the crirical issue is that elite status, high rank, is marked and
named.

8. Adams and Kasakoff (1986:61) note thatoralsocieties seldom “record reasonably full
genealogies back more than three generations” and those that do go back farther in time
are/were “invariably of the descendants of a tribal hero or demigod, pruned of any links
that were not necessary to tie the living into a web of nameable relationships.”

9. 'This is shown when representatives are chosen from the anesi ranks to mediate or
participate in ehiefly rituals, which marks them graphically. In a recent “democrartic”
move, the kindred hierarchy of the principal chief was reproduced in the recently formed
community organization: the eldest brother (1), who is the principal chief, became hon-
orary president; the second-eldest brother (2) became president; their brother-in-law be-
came vice president; the youngest brother (half brother to 1 and 2) became secretary; and
the eldest son of 2, the oldest male child of t and z combined, became treasurer.

10. Ellen Basso’s discussions (1985, 2005) of discourse, performance, and specifically
“deixis” are particularly critical here, since the Kalapalo are members of the same language
“cluster” in the regional Xinguano culture/nation. See also Franchetto 1986, 1993, 2001

11. It is of ten difficult to elicit a concrete answer, let alone a formula or formalized unit,
regarding the designs on bodies, and things, and across places that instantiate Xinguano
mathematics. ‘The principles are, however, encoded in virtually everything: counting lines,
making tokens, wefts, house posts, carefully measured distances che size of a blade of
grass, an arrow cane, or even a long, extended cord, which may then be graduated by the
measured distance from chest to outstretched hand of the person responsible for doing
this: the chiefly “eubit.”
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Bible, 98, 211

Blood, 23, 57, 85-86, 88, 92, 137, 161, 174,
183—84, 186, 199, 201—4, 206, 262; chiefly,
294,297; menstrual, 88,174

Blowgun, 106, 139: blowpipe, 224, 238

Body. xii, 5, 25, 52, 55, 60, 84, 86, 88—89,
122-23, 137, 170, 172-86, 189, 204, 225-27,
229, 238-39, 244-45> 247, 24950, 254, 257>
260, 262—63, 265, 269—70, 273, 285, 291-92,
296300, 304; aesthctics, 177; animal, 172,
179-80; centrality of, xii: chiefly, 297; double,
t72; Fabrication, 22; fluids, 173—74: human,
173, 179> 259, 292, 306; metamosphosis, 22;
white, 170, 180

Buriial, 244, 248-50. 257, 263; cellective, 251;
double, 257, 263; in earth, 249, 263; first/
primary, 249, 252; sccondary, 249, 252;

single, 257-58; in s, 244—45, 24950, 255

Cannibalism, xii, 2, 76, 8588, 93, 229, 246-47.
258—59; funetary/mortuary/endocannibalism,
52, 244—45, 247, 252 254-55> 258-59, 269—70;
warfarc/cxocannibalism, 245, 258

Cathelic, 21, 61, 69, 83, 100, 122, 140; feast,
122—23; mission, 94, 188, 200; ritual, 82, 123
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Catholicismy, xii, 89, 123

Change, xi, xiii, i~9, 8-10, 13, 25, 28, 65, 70,75,
120, 123, 133, 135, 141, 144, I52-54, 156-57, 171,
182, 187, 203-4, 209, 274, 287, 292, 304, 306;
culeral, 7, 22, 134; historical, 5, 109, 287;
social, 15, 2t

Chief, $3-54, 81-82, 98, 109, 246, 25455, 261,
275, 285—86, 288-303, 307-8; Cacique, 82,
98, 109-10, 126; Curaga, 106, 109-13, 11718,
125

Chiefdom, 81, 109-10, 113, 126

Christianity, s, 18, 64, 75-76, 79, 83, 92,177, 262

Civilizarion, 155~57, 199, 204

Cloching, 79, 83, 115-16, 18-20, 145, 170-72,
175, 177, 185, 188; animal clething, 175; West-
ern clothing, 170~72, 175, 188

Cold and hot societics, 9-10, 27-28, 70

Colonial, xiii, 15-18, 21, 27. 29, §3~54, 5758,
68-69, 76, 78, 81, 108-10, 115, 117, 126, 136,
138-40, 144, 183, 197, 207, 274, 287; agents,
57, 94; history, 2, 15-16, 66, 106; period, 18,
96, 109, 112. 145, 208-9, 251-52, 254; process,
4, 17,29, 75, 91; system, 74, 78, 94; times, 22,
52, 60, 69, 76, 117

Colonialism, 12,17-18,27,76

Consciousness, 3, 13, 26, 160, 172; historical, 4,
12-14, 48, 52, 287, 300. 306; political, 51, 177

Contact, 12, 17-18, §4. 69, 76, 78, 109, 121, 126,
138, 16970, 172, 174, 183, 189, 194, 204, 2006,
208, 236, 246, 261, 273; with Brazilians, 209;
with colonial agents, 94, 108; cosmopolitics
of, 3; culwural, 10; first, 77; geomeury of, 16;
Indian—white, 9; interethnic, 22, 169, 172,
177, 182, 188; with national society, 79, 94,
108, 287; peiceful, 233; sustuined, 233 wich
whites, 143, (52, (75, 183, 189, 200

Conversion, xii, 3 50, 64, 75, 81, 98, 153, 154, 163

Cosmology(ies), xiii, 21, 74, 76, 8, 86, 90,
92-93, 98, 109. 124, 173, 302; ecological, 18,
120-21, 124-25; indigenous (socio-), 6, 24, 75

Culture heroes, 239, 285, 290, 305

Debr, 115, 118-19, 139, 149, 162; debr-and-credit
system, 143, 161

Diachronic, 11, 157; petspective, 2, 61
Diachrony, 4, 9, 14; without agency, 10
Divinity(ies), 48, 50, 55, 58~60, 62-66, 81,
8586, 88-89, 92, 94, 99; and predation,
87; higher, 50, 59, 68; humansand, 14, 50;
semudivinity, 57; solar, 48, 55, 9—60, 69, 273;

stone, 59; supreme, 8o

Embodiment, 4

Empowermeru, 4, 6, 66

Encomienda, 77-78, 98, 115,139, 142

Epidemics, 57, 77, 91, 95, 97, 101, 136, 233

Echnic(s), 2, 51, 63-64, 94, 100, 133, 139—40,
144-45, 160-61, 181; group, 7, 23, 94, 141~42,

151, 155—96, 163, 181, 187-88, 211, 219, 229, 234,

2365 identity (see ldentity)
Ethnicity, 23, 200
Ethnogenesis, 3, 22, 133, 139, 158, 163
Ethnohistory, 17, 92, 287
Echno-ethnobhistory, xi
Evangelization, 139, 163; evangelism, 50; evan-

gelical, 62, 64, 70, 75, 97

Flutes. See Musical instnuments

Forgetting, s, 9, 21, 5153, 6162, 91~92, 100,
14950, 243, 247, 259-60

Friction, 11, 16, 18, 183

Functionalist, 17, 183; eco-, 300

Funerary, 23—24, 52, 243-63, 269, 271, 274-75;
basket, 244, 250, 252; ceremony, 248,
264-65, 271; ritual, 243, 245, 250, 254;
substitution, 260; treatment, 146, 149, 248,

257, 275

Gender, 301, 303—4» 307; engendered, 203;
gendered, 8

Cencalogical, 9, 245, 248, 275, 288, 290, 293;
amnesiz, 25, 293; memory, 24, 243; (ime, 9,
23, 287

Genealogy(ies), 156, 184, 28586, 288-89
292-94,304, 306, 308

God(s), xii> 14, 24, 5355, 58, 62, 68, 8283,
85—87,89-92, 99100, 121, 262,308

Goods, 17, 83, 108, 115-16, 124, 162,172, 174;

elice, 288; manufactured, 59, 115-17, 138,
140, 156,162, 172, 198, 207, 248, 252, 269,
290,299; prestige, 297, 299; traditional, 139;
Western, 23, 138-40, 143, 149; white, 187

Habilitacién. 143, 161, 163

Hallucinogenic, 63, 146, 176

Heaven, 48, 53, 55, 58—59, 64, 88

Hierarchy, 25, 47, 67, 110-11, 1178, 151, 285,
288, 29395, 297, 301-2, 307-8

Historical ecology, 106

Historical turn, 3

Historiciry, 9, 25, 2728, 47, 67, 134—35, 146,
286-387, 290; regime(s) of, xiii, 4. 9. 1, 22, 27,
133, 1555 notion({s) of, 106, 109

History, xi, xii, -4, 6—7, 9-10, 1215, 17, 19,

21,25, 27-28, 57,59,65, 67, 69-70,75,78,
91-92, 106, 109, 112, 12425, 133, 138, 148.51,
153—57, 162, 195, 209, 212, 271, 285—88,
290-92, 294—96, 298, 300-301, 306; agonies
of, 47; alterity of, 92; anticuleural, 28, 300;
and change, 28, 70; collective, 149, 157,
291-92; commonsensical, xii; concepr(ion)/
conceprualization of, 15, t57, 288, 306;
construction of, 133, 287; of contacts, 12, 94,
152; and (cultural) memory, 28s; economic,
161; and environmen, 125; ethnographic,
284; eventful, 25; of events, 57; evolution-
ary, 2; genealogical, 290; Great-Persor, 288;
group, 288, 296, 301; heroic, 288; impact of,
106; Indian, 1. 13; indigenous, 9, 13-14, 17,
92, 285, 287; and (individual) agency. 4; of
interactions, 134, 153-54; interethnic, 149,
153-54; life, 148; of interechnic relations, 134,
151; knowledge of, 288; language of, 300; liv-
ing, 146; local, 285; of missions, 76, 78; nar-
rativc, 300; national, 15; natural, 2; negation
of, 65: notion of, 4, 22: New Melanesian,

11; official, xis out of, 67; peoples without,
6; persenal, 157; personification of, 306;
poli‘cal, 303; (post)colonial, 2. 16, 66, 106;
prismatic, 290; quotidian, 28; regime of,
148; self-centered form of, 150; sease of, xi,
153, 287; of senses, 57; and shamanism, 28;
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and sickness, 153; and (social) bierarchy, 25;
and subjectivity, 292; theory(ies) of, 287-88;
and time, 47, 51, 62, 65, 67, 274, 286, 292;
topographic, $9; transethnic, 154; traumaric,
91; {(un)making, 14, 47, 146, 153—54; view/
vision of, 153, 160, 28788

Human and nonhuman, 6, 13—14, 21-22, 48,
106-8, t25, 140, 161, 173-74, 177, 180, 265,
286, 292

Humanity, 2, 80, 174, 177, 180, 227, 291

Hunting, 87, 94, 107, 116, 119, 12425, 136, 139,
141, 231, 253, 259, 263, 267

Hybrid culrares, 22, 133

Identity, xi—xiii, 4—7, 11, 21-23, 25-27, 51, 64,
75. 80-81, 83-84, 90, 97, 134-35, 137—4L. 144,
146, 148,151, 153-55, 157—58, 160, (75, 17879,
182, 187, 189, 200-201, 206, 211-13, 245, 287;
auca to manso, 155, 157-58; Cocama, 213;
collective, s, 6, 232, 299; cultural identiry,
171; double, 170, 172; ethnic, xi, 7, 23, 139,
t53, 157-59, 169, 172; indigenous, 210, 212-13;
Jivaroan, 146—47, 154, 157, 159; mestizo, 137,
141; native, 27, 203; panindigenous, 18x;
personal, 5; Quechua, 146, 154, 157; Runa,
158, 160; self -, 26, 81, 219; social, 25, 175, 259;
tribal, 136, 142, 156

Ider ity politics, 6

lIness, 22, 50, 115, 151-59, 173, 178—79, 187, 204,
263, 265

Immoruality, 47, 51, 59, 62—64, 66-68, 80, 84,
87, 90

Initiation, 89, 171, 179, 182, 236, 245, 2646,
269,287, 292, 29697

Instruments, 174-75, 223, 264—65, 26970, 272;
musical, 264, 273; sacred, 265, 267, 271

Incerechnic, xiii, 16, 65, 91-92, [48—49. 153—54>
156, 236; centact, 22, (69, 172, 177, 182; fric-

tior,, 16, 183; relations, 17, 21-22, 133—34, 151

Jaguar, 69, 83, 85-87, 89-98, 92, 94, 99, (078,
18-19, 147.169. 174—76, 178, 180, 185,
228-29, 239, 252, 29%, 29798, 301; dejaguar--
ization, 76, 8s; -shaman, 94, 179, 185-86
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Jesuir, 77, 78, 8183, 91-92, 96. 98-100, 139,
143, 161, 197, 200, 262; Aldeamentos, 18, 29;
missions, 75. 77, 80, 96-98, 101; reducrions,
75, 78, 82, 136

Jesus, 64, 82-83, 92, 100

Kinship, xii, 4, 6, 11, 77, 135, 13738, 141~42, 155,
162,178, 180-81, 195, 205, 247, 255; Amazo-
nian, 23, 196; cognaric, 275; Dravidian, 207;

pseudo, 138

Landscape, 10, 48, 59, 106-8, 11213, 125, 272,
286, 299-300, 303—4
Land-without-evil, 79, 81, 87, 96, 246

Marriage, 143, 147, 156, 174-75, 178, 181-82, 187,
189, 204, 206, 285, 2yi; cross-cousin, 156, 202;
incermarriage, 138; mixed, 181

Masks, 83,175-76, 219-20, 223, 225-27, 229,
231-32, 234, 236, 238, 240

Material culture, 144, 162, 284, 286, 291-92,
296, 299, 304

Memory, xiii, 5, 8. 10, 21, 2425, 28, 52-54, 56,
59,61, 63-66, 75, 91, 14951, 153, 157, 163,
209, 24748, 259, 261, 272, 274-75 284,
287-88, 299—300; collective, 91, 150; cul-
tural, 284-86, 292, 297, 299, 306; genealogi-
cal, 24, 243; group, 292; historical, 58, 62,
272-73, 275; individual, 150, 248; narrarive,
301 of the dead, 249, 260-61, 264, 270, 272,
274; social, 4, 11, 13,91, 153; opogsaphical,
273

Messianic, 50, 67-68. 77; expectations, 50, 67;
hope. 62, 64, 79; lcader, 70, 82; movement,
28,94, 98, 169. 274

Mestizo, 28, 70, 78, 98, 13639, 141~42, 145,
160-63, 169, 176, 189, 196, 200—201, 203-5

Meamorphosis, 22, 111, 134, 152-53, 183

Millenarian. 28, 47, 50, 67—68, 70, 200

Mimesis, 11, 58, 61, 91, 154

Missionaiies, 27, 57, 68, 75, 78, 82—83,92-93,
96, 98, 100101, 121-22, 136, 138-39, 143, 146,
163, 181, 197, 212, 255, 257, 262; Advenuist, 62,

64; Carholic, 83; evangelical, 64; Europeans,
59; Franciscans, 57, 61

Mixed-blood, 23, 137, 199,201-3. Seealso
Mestizo

Moriuary, 243~44, 257, 260, 271-72, 275; feasts,
285, 287, 29091, 296, 301, 304, 306

Mulrinaturalism, 173, 186

Mummification, 244, 254—55, 257, 263

Mummy, 25051

Musical instruments: flutes, 196, 220, 231, 245,
261, 26365, 267, 26975, 294; trumpets,
269-70. See alse Instruments

Myth, 5, 9-10, 12-14, 27-28, 48, 50. 52-58, GG,
68-69, 75, 84, 87, 90, 99100, 110, 113, 126,
149, 151-52, 173, 207, 209, 261, 269-70, 272,
286; myth and history, 9. 12, 14, 15, 28, 76,
299; myth/history debate, 9, 12; mythmaking,
27; mythohistoric, 14; mythology, 28, 54. 59,
69, 80-81, 149, 228-29, 245, 270; myTho-

praxis, 14

Names, 68, 76, 121, 122-24, 150, 198, 201-8, 212,
230, 243, 248, 275, 289, 293~94, 298-300, 307;
and Amazonian social logic, 207; Catholic
feast-related names, 122-23; chiefly, 289, 300;
Christian, 79; foreign, 201-2, 212; Jivaroan,
139; ofthe Cre-ator God, 68; of lnca rulers,
69; of rubber estates, (19; personal, proper,
23, 150; Peruvian, 20t-2, 212; plant, 123, 125;
Spautish, 68; cransmission of, 23, 288-99, 295

Narrattve, xi, 3—4, 7, 9=12, 1415, 52, 54, 56,
58,66, 80, 84, 133, 148—49, 152-53, 15657,
286-90, 296, 300—301; anthropological,

xii; autobiographical, 148; historical, 12-13,
155—57, 287; mythic, 158; ritual, 285; real, 286;
war(fare), 97

Onomastic, 195, 202, 204, 210; warfare, 212

Orcherness, xiii, 11, 13, 24, 51, 82, 207

Peccary, 124, 174. 178, 182. 225, 259; collared,
116, 124, 228-29; white-lipped, 99, no, 116,

122, 229

Peisonage, 56, 290, 293, 299; historical, 286,
288, 306

Personhood, 12, 23, 108, 134=35, 146, 153-54.
158-59, 291, 293, 300, Jo4

Perspectivism, 173, 175-76, 239; perspectival, 16,
21, 93,107, 111, 17 4, 224, 228

Phenomenologicdl, 9, 15, 21, 84, 90, 99, 173

Plaza, 92, 120, 123, 160, 249, 252-53, 292,
296-97, 299-302, 304: 306-7

Political, ii, 1, 3, 6, 8-9, 13, 16, 18-19, 51, 58, G4,
66-67, 81, 92—93, 96, 108-10, 121, 125, 136,
140—41, 145, 160, 17072, 211, 274 285, 288,
294-95, 299, 302, 306, 307; acrion/agency,
66-67, 70, 288; antonomy, 156; authori-
ties, 115; change, 120; consciousness, 177;
cconomy, 163, 285, 304; history, 303; leader,
69; oration, 299; philosophy, 57; power, 51,
285, 297: represcnearion, 213; stratcgies, (4,
299; transf ormation, 213

Postmodernism, 3

Pottery, 24, 53, 194, 223,228, 254

Power, 6, 13, 23, 48, 50, 52, 54—55. $8~G3, Gs,
6768, 77—78, 81-84, 91, 93, 96, 98-99, 111,
125, 140, 147, 153, 159, 162, 175, 178, 198, 229,
261-62, 273, 288, 291, 295, 304; ancesiral,
298; ancestral lines of, 291; 10 atwract game,
264; divine, 56, 58; political, 51, 285, 297;
shamanic, 76, 86, 111, 151; social, 145; wealch
and, 114-15; white, 152

Predation, xii, 6, 2t, 87, 93~94, 101, 158, 177,
17980, 187, 225, 245, 247, 259

Reduccion/ Reducciones, 29, 77, 96, 136, 139, 143
Relic, 75, 24344, 252, 260-63, 269-70, 275
Resurrection, 56, 74, 233, 246, 262, 269-70
Ritual, 4, 9, 11, 14, 25, 28, 58-59, 62—63, 8283,
86, 88-89,91-92,94, 140, i152-53, 156, 158,
161, 171, 175, 207, 220, 223, 225-26, 232, 236,
243-44, 246, 248, 252, 261-62, 26465, 267,
269, 271-72, 274, 286-92, 294-99, 3012,
304, 306, 308; Catholic, 123; clothes, 89;
construction of, 25, 285; funerary, 250, 254; lc-
gitimau'on, 303; paymen, 285; performance,
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10, 25, 52, i41, 286, 290, 292; representation,
254; sacred flures, 273; and shaman’ism, 28;
subsiances, 306; substirution, 252, 260; time,
299; and tradition, 28, 154; transformation,
23; vision quiest, 149, 162; Yurupari, 245
Rubber, 114-16, 124-25, 143, 181; boom, 29, 100,
1(5, 119, 127, 14344, 155—56, 160, 236; bosses,

115, 119; economy, 17, 18

Schooling, 3, 145

Sharnan, 19, 68, 74, 76, 78-79, 81, 83-87, 94—
100, 107, 111, 139—41, 148, 151, 153—55, 159, 161,
169-70, 172, 175, 177-80, 182, 185—86, 188—89,
194, 239, 246, 251-52, 254, 260-62, 275, 299,
30u Ayahuasquero, 197; chiefs and shamans,
82; divinity-shaman, 94; healing, 152; as poor
huneers, 179; jaguar-shaman, 94, 179, 185,
186; peccary shaman, 182; tobacco shaman,
69; shamans and mulciple personalicy, 22;
shamans and jaguar-becoming, 78, 176

Shamanic, 14, 19, 23, 77, 85-86, 94, 111, 134-
139-41, 148, 151-52, 154—56> 158—59, 163, 169,
179, 186, 188; action, 13, 2143 apprentice-
ship, 155, 157; capacities, 149; discourse, 152;
dual-/multiple-seffhood, 158, 159; healing,
152, 155=56; initiation, 179; knowledge, 189;
mastery, 140, 159, 161; power, 76, 86, 111, 151;
vengeancc, 84

Stiamanism, 28, 86-87,90, 92,94, 96,140,159,
163, 169-70, 188

Skin{s), 136, 175. 221, 225, 228, 238; jaguar, 83,
297, 301; social, 175; white, 154

Sky, 48, 55, 60, 68, 86, 270, 291

Slavery, time of,, 155—57

Sociality, 3, 6, 21, 28, 48, 125, 138, 156-57, 159,
285, 288

Song, 50, 52, 55-56, 58, 62—65, 69, 88, (52, 161,
214,240

Sorcaiy, 93, 96, 249

Soul, 5, 62, 82, 84-86. 101, 107, 18, 146, 174,
176, 185, 189, 207, 239, 248, 257, 259; animal
soul, 85—87; divine soul, 85-87, 97; word soul,
85-86
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Struceural, 3—4, 12, 1516, 84, 91, 134, 173, 177,
230, 288; analysis, 76; continuity, 5; dynam-
ies, 10; opposition, 224; transformation, 9-10,
16, 80, 134

Structuralism/structuralist, xii, 3, 810, 81, 134,
172, 177, 195, 228, 300

Summer Insticute of Linguiscies (SIL), 197,
2112, 214

Surnames, 201, 203, 205-7, 212; changes of,
203—4; high, 202, 204—6; humble, 202,
204-5, 207, 212 trnsmission of, 202, 209

Synchronic, 9, 58, 157

Tapir, 174, 178

Temporality, 1, 3-5, 8, 10-11, 51, 89, 118, 121, IO,
152, 154, 219, 272,286, 287, 292, 299

Tobacco, 59, 63, 69, 85, 93, 194, 238, 261, 269

‘Trade, 13-14, 117, 123, 139; language, 210; peace-
ful, 145; relations, 139, 143; and war, 208

Traders, 119, 162; mestize, 139, 160-61; whirtc,
138, 143

Tradition, xiii. 8, 22, 26, 28, 68, 75, 80-81, 97,
134> t45, IS1, 153—54, 15657, 172, 777, 184,
186, 194, 262, 299, 303; Andean, 59; cultural,
25—26; esoreric, 80; indigenous, 133—34; mis-
sionaty, 97; oral, 14, 69, 139, 272

Transformation, 2, 4-6, 10, 12-14, 22, Go, 76,
81, 83-84. 87, 90, 96, 100, 16, 137, 152-53,
158-59, 175-79, 182, 184-8s, 187, 189, 201,
206, 213—14, 236, 259; bodily, 291; ceaseless,
15, 2I; cognitive, 172, 177; constant state of,
5; and continuity, 6; corporeal, 177; cycle of,
259; dynamics of, 22, 25; endogenous. xii;
and hybridization, 22; idea of, 75; irreversible,
6; issue of, 21; notions of, 206; ongoing, 23,

195, 213; practices of, 21; problem of, 84, 89;

process of. 8, 14, 93, 152, 210; producing, 4,
13; radical, 10, 28; reproduciion, §; ritual, 23;
series of, 92, 9.4; signs of, 91; social, 13, 97,
209; (socio)economic., 144, 201 structuaral, 9,
10, 16, 80, 134; systemic, 121; topological. 21
Tribal zone, 16, 29
Trophies, 243—44, 250, 257, 263,267,270,272
‘Twins, 48,87, 90, 99-100, 270, 291

Warfare, 77, 94, 97, 141, 144—45, 148, 155, 161,
177, 179-80, 206, 212, 256, 258

Warrior(s), 5253, 59, 85, 87, 94, 148, 150, 163,
234,239,248, 254,257,260, 262~63, 272,
27475

Western goods: axes, §3—54, 188, 228; beads, 115.
117, 123; metal tools, 149;rifle, 186; (shot)gun,
124, 138, 149, 299; steel tools, 11516

White, xiii, 9—10, 17, 22—23, 55, 57. 80, 82, 88,
91,95, LOO, ILL, IL4, 20, 133~34, 136, (38,
14345, 147, 149; 15154, 15901, 170-72,
175—78. 18883, 185-89, 199, 201, 238, 287;
and (Aimer)Indians, xii, 92, 181, 183; attribure,
—I2; becoming, 99, 134, 154, 187; being, 138,
154, 175,187,198; body, 170, 180: as cnemies,
134, 154, 181, 187; goods, 187; invisible, 161;
master, 118; men, xi, 52, 55—58, 70, 140, 144,
147, 149, 152, 156, 190, 300; fmestiz.o, 200,
203-5; people, 69, 199-200, 202, 212, 297;
powerful, 124, 126; priest, 108-9; spirit, 153;
socicry, 17, 200; world, 19, 186

World system, 16-17, 92

Writing: peoples without, 13; society without,

91; topographic, 52, 273

Zone, 16, 18, 53, 75, 78, 96, 145, 271; intercul-

wral, 16, 18; interethnic, 16; wibal, 16, 29
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Abipone, 263

Achuar, 107-8, 111, 120, 135—36, 139, 14143,
160-62, 247,257

Aguaruna, 135-36, 138—42, 144, 160, 205—%, 212,
257

Apiaka, 255, 262

Arawerd, 86, 248

Asurini (Tocantins), 86

Asurini (Xingu), 274

Avila (Runa), 21, 110, 112, 116, 123, 126—27

Baniwa, 50, 98, 176, 265, 273

Barasana, 89, 265

Baré, 252, 265, 273

Baur¢, 265

Bora, 269

Bororo, 169, 173, 249, 25253

Candoshi, 135-36, 141, 143, 160, 163, 257

Canela, 175

Canelo, 111, 136, 138—41, 155, 16T

Cashibo, 52—53, 260

Cashinahua, 230, 238, 254, 258

Chiriguano, 95, 249

Chiripd, 87, 90, 95

Cocama, 19, 23, 126, 137, 194—96, 199, 208-203,
205-13, 250, 252

Cocamilla, 23, 139, 199-200, 2026

Conibo, 5253, 212

Cubeo, 250, 265

Cuna, 153-54

Curripaco, 265

Dani, 228

Desana, 173, 176, 265, 269

Guahibo, 250, 260

Guajiro, 247, 251

Guarani, 19, 21, 74-99, 134,245, 249, 26162

Guayaki, 246, 258

Huambisz, 135-36, 144

lkpeng, 307

Inca, 21, 5254, 56, 58—60, 68, 142

Ipurina, 263

Jivaro, xui, 19,89, 98, 133-35, 138—39, 14259,
163,257

Juruna, 262

Kaiowd, 74, 88, 93, 95-96, 99-100

Kalapalo, 269, 284, 287, 308

Kamayurd, 290

Kanamari, 219, 234

Kanamari (Katukina), 219, 230, 234, 236, 247

Karaja, 251, 253

Katukina (Pano), 247

Kayapé, 66, 170-72- 175, 177, 185

Korubo,236

Krahé, 246

Kuikuro, 261, 269, 284, 28586, 288-89, 291,
300, 307, 308

Kulina, 229, 236, 259

Lamisra. 136-37, 141, 204, 206

Maku, 267

Makuna, 174, 176, 248, 265

Manao, 252

Manasi, 265

Mapoyo, 274

Marubo,230

Matraco, 257
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Matis, 19, 219—20, 223—29. 231-34, 236-39
Matsiguenga, 56, 189, 249

Maué, 255

Mayoruna, 139, 234, 270

Mbya, 80. 81, 90, 95, 97, 100, 262
Mehinaku, 265, 269
Mundurucu, 255, 263, 265, 267
Nambikwara, (71, 209

Ocaina, 269

Omigua, 126, 200, 252, 267
Palikur, 252, 263

Parakani, 88, 247, 250

Paressi (Pareci), 265

Piaroa, 173, 251, 267, 271, 273
Piro, 15, 16, 56, 18384, 189
Puri-C.oroado, 255

Saliva, 249, 269, 271

Shapra, 135

Shipibo, 196, 229, 230, 238
Shipibo-Conibo, 199

Shiwiar, 135, 141, 160

Shiwilu, 39-40

Shuar, 135-36, 138, 141-42, 144—45, 160, 162
Siriond. 257, 263-64

Suyi, 189, 300, 307

Tapajé, 252, 255, 267

Ticuna, 250, 269

Timbira, 26t

Trumay, 307

Tukane, 174, 18485, 265, 267, 269

Tupi-Guarani, 19, 21, 26, 76, 85-88. 90-91, 238,
246, 262, 290

Tupinambd, 77, 91, 134, 169, 209, 246,249, 256

Uni, 260

Waiwai, 237

Wakuénai, 265, 273

Warzo, 250, 257

Warekena, 265, 272—73

Wart”, 19, 22, 134, 144, 154, 169=75 177-82,
185-89, 247, 258-59

Waurs, 265, 297

Witoto, 269

Xavante, 248, 275

Xebero, 136, 139, 140, 141, 16t

Xinguanos, 19, 285, 287, 289-91, 300, 302

Yégua, 148, 169, 175, 189, 248, 265, 269, 270,
272, 275

Yaminahua, 186, 230

Yanesha, 19, 21, 47, 48, 50-62. 64-70: 91, 93,
273

Yariomami, 258, 260

Yawalapiti, 265

Yuko, 250, 251, 255

Yukpa, 257

Yurimagua, 265, 267

Zaparo, 155
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