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Introduction

JONATHAN D. HILL AND
FERNANDO SANTOS-GRANERO

COMPARATIVE ARAWAKAN HISTORIES 1 the first attempt to bring together
the writings of ethnologists and historians who have specialized in the study
of the Arawak-speaking peoples of South America and the adjacent Caribbe-
an basin. Speakers of Arawakan languages are best known to the general public
as the first indigenous Americans contacted by Columbus in 1492. Evidence
of the influence of Arawak-speaking peoples on European understandings of
the “new” world they had “discovered” can be found in the persistence of such
common words as canoe, cacique, hammock, hnrricane, barbecue, maize, cas-
sava, and tebacco { Arrom 1999, xii, xviii, xoovil; Rouse 1992, 12). The phenom-
enon of cannibalism~—a term originated in the Arawak word caniba—con-
tinues to intrigue and stimulate Western imagination and imaginary.

Arawak-speaking peoples spread far and wide across the landscapes of
South America and the Caribbean, more so than any other language family
before the great population declines that accompanied European coloniza-
tion (see map 1). Archaeology, linguistics, and history point to the existence
of a dynamic, expanding diaspora of Arawak-speaking societies occupying
vast stretches of land along the Amazon and Orinoco rivers and their tribu-
taries. The diversity and numbers of Arawakan peoples living 1n South Amer-
ica today have been greatly diminished, but they continue to live in large
concentrations in eastern Peru, southern Venezuela, central Brazil, northeast-
ern Brazil, and southwestern Brazil.

The fact that contemporary Arawakan peoples are widely dispersed geo-
graphically bears witness to the grand scale of their movements and the far-
flung settlements they established across pre-Columbian South America and
the Caribbean. It also reveals the terrible loss of population and land that they
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Map 1. Location of Major Arawakan Groupings at the Time of European Contact.

The non-Arawakan groups occupying main areas are (1) Carib, (2) Tukano, (3 Pano, (4) Tupr-
Guarani, aad (5) Gé,

have suffered over the past five centuries. Their current spatial distribution
spans wide distances across the continent, attesting to the continuous flow
of trade and migration that had unfolded before European colonization of
South America.

The first European to comprehend the immense geographic expanse un-
derlying the Arawakan diaspora in South America was probably the Jesuit
misstonary and linguist Father Filippo Satvatore Gilij (1780-84). Working in
the Middle Orinoco region during the late colonial period, Gilij was the first
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scholar to propose an underlying unity for the Arawak language family. He
did so by associating a large number of languages spoken among peoples of
the Ormoco basin with those spoken by peoples living as far away as the Lla-
nos de Mojos in eastern Bolivia, Modern linguists continue to recognize
Gilij’s work as the first systematic linguistic study of a South American lan-
guage family and as the point of departure for American linguistics (Noble
1965, i—2; Durbin 1977). Historical linguistics continues to play a major part
m current understandings of the Arawakan diaspora. It provides clear em-
prrical evidence that the contemporary pattern of dispersal into distant re-
gions was preceded by a pattern of continuous mteractions across the span
of South America.

The Arawakan diaspora has simulated twentieth-century anthropologists
to formulate a variety of theories about the peopling of Lowland South
America.' Interpretations of the role of Arawakan peoples i the settling of
South America can be found in volume 5 of Steward’s Handbook of South
Amrerican Indians (1949), Meggers and Evans’'s Archeological Investigations
at the Mouth of the Amazon (1957), and Lathrap’s The Upper Amazon (19704,
70-79). Both Lothrop (1940) and Radin (1946) advocated the dea that Arawa-
kan peoples served as bearers of “high-culture” traits introduced to other
indigenous American peoples. In an article titled “South America as Seen
from Middle America,” Lothrop advanced the hypothesis that the Arawaks
influenced the higher cultures of Central America and the Andes rather than
the other way around:

The present writer 1s of the opinion that the key to understanding of the
higher cultures in the New World may lie in the expansion of the Arawak tribes,
whose original home seems to have been m the Ormoco basm. . . . Did the
Arawak expansion penetrate Central America 1 tumes early enough to influence
the building of the higher cultures? We think it quite possible. We suggest that
the Arawak afford o logical explanation in part for the existence of the “com-
mon Middle American material” recognized by Kroeber {q.v. Kroeber, 1930},
that they offer a possible mechanism for the spread northward in early imes
of such typically South American traits as mamoc, coca, the blow gun and the
rubber ball game, Furthermore, Arawak art is essentially curvilinear and, as
known in isolated areas, for instance the Antilles, it affords a common base from
which specialized styles, such as Maya, Cocle, Marajo and Chavin might alike
have sprung. (Lothrop 1940, 425)

In Paui Radin’s Indians of South America (1946, 24), Arawak-speaking peo-
ples were portrayed as having a highly developed culture based on the use
of “the dugout, the bow and arrow, and the war club; an agricultural mode
of life, with maize and manioc as staples; and, finally, a closely kmit social
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structure with matrilineal clans, stratified classes, and a highly centralized

chieftainship.” They moved across South America, overwheimihg or enslav-

ing other indigenous peoples who were “more simple” (Radin 1946, 25, 45).
The latter included their old enemies, the Carib, who “culturally . . . were to
become almost entirely dependent upon” the Arawak and in some cases
“were to be completely absorbed” {Radin 1946, 32).

Radin (1946, 32) argued that the Arawak were “the pioneers of a new type

of civilization.” They not only imposed their culture on previous, 51111;5fer
populations but also adopted many traits from the peoples they conquered,

whether forcibly or peaceably. When they came into contact with peoples who

had a more complex culture, such as the Chirigaano, they lost most of their

cultural traits, Radin (1946, 45) concluded that “in spite of all these weaknesses,

their role of culture-bringers to an area of tremendous extent in South Amer-
ica1s in no way dinunished, nor can their cultural virility be questioned.” From
a current anthropological perspective, much of Radin’s theory 15 flawed by
an essentialized notion of Arawakan peoples as “peaceful cx1£t£zre-br:11g61's;’
and by speculative chronologies that have little archaeological or historica
backing. Nevertheless, Radin’s early formulation did identify, or at least hunt
at, such cultural features as hierarchical socual organization and transethnic
identities. These features have been more fully documented and studied by
subsequent generations of anthropological researchers. . '

The concept of language family has served as a major organizing princi-
ple in lowland South American ethnology for many years (Loukotka 1968;
Mason 1950; Nimuendaji and Guérios 1948; Greenberg 1957, 1987). Studies
focusing on societies with common linguistic affiliation have emerged from
time to fime ( Basso 1977; Maybury-Lewis 1979; Butt-Colson and Henen 1984;
Brown 1984). On the other hand, the idea that linguistic affiliation has broad
sociocultural significance has been undermined by approaches emphasizing
cuiture areas consisting of complex mosarcs of language use and cultural
mnteractions (Murdock 1931; Steward and Faron 1959).

Our goal in this volume is not to reject this older, descriptive and relativ-
istic approach to comparison but to revisit the twin concepts of language
family and culture area in light of recent ethnographic, historical, and theo-
retical developments. The increasing attention ethnologists have given to
long-term historical processes of change {Wolf 1982; Price 1983; Comaroff and
Comaroff 1992; Schneider and Rapp 1995; Sahlins 1995) clearly demonstrates
that there Is no simple one-to-one reiationship between linguistic affiliation
and cultural pattern. Recent attention paid to the problem of essentialism
in anthropology has added a further reason to maintain a healthy skepticism
toward deterministic theories of language-culture interrefations.
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The term Arawak 1s itself a complex category having problematic histori-
cal origins and meanings that have often been absorbed mto manstream
anthropology without sufficient questioning (see chapter 2). Challenging,
questioning, and critiquing the ethnological, historical, linguistic, and archae-
ological realities behind the term Arawak is crucial to any exercise in com-
parative history, including thus one. As important as critical reflexivity may
be, we mtend it to foster rather than dampen the search for new compara-
tive insights, retheorizings of earlier theory and method, and novel generai-
1zations or hypotheses. In the process of crinquing the term Armwak and in
questioning the concepts of language family and culture area, can we artic-
ulate new understandings of such terms and concepts, allowing for the emer-
gence of new generalizations that avoid ahistorical essentialism? Are there
cultural practices that can be said to be characterstic of geographically dis-
persed Arawak-speaking peoples? Regardless of how such questions may be
answered eventually, it is important to raise them. The development of new
comparative theoretical understandings in South American ethnology and
in general anthropology greatly depends on asking the right questions. Ina
broader sense, reopening these older comparative questions in light of new
theory and knowledge moves us beyond the sterility and defeatism of hyper-
retativism and postmodernist doubt, ills that have afflicted anthropology in
recent decades (Knauft 1996},

Thinking along these lines led us to organize an international conference
focused on explicitly comparative goals that brought together specialists in
Arawak ethnology, history, linguistics, and archaeology. In the imitial proposal
we encouraged all participants to emphasize interethnic processes such as the
emergence of new religious movements, the consolidation of interethnic
confederations, and the establishment of alliances with colonial powers
against other indigenous groups. Although these specific topics have re-
mained centrally important, we have seen the list of historical themes expand
to include such topics as identity politics, ritual and political hierarchies,
gender relations, cultural landscapes, and linguistic variations. -

The immediate goal of the conference was to bring together specialists who
had done fieldwork or archival research on Arawakan peoples living in the
Upper Rio Negro region of Brazil, Venezuela, and Colombia, as well as those
living in the sub-Andean lowlands at the headwaters of the Madeira and
Ucayali rivers in southwestern Brazil and eastern Peru. We chose those two
areas as the anchor pomnts for our comparative project because the largest
concentrations of Arawak-speaking peoples live there today. Lingwistic re-
constructions {Key 1979) show that these two geographically separate areas
were formerly connected by a vast network of Arawak-speaking peoples who
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occupied large territories in the central Amazon floodplain as well as con-
tiguous riverine territories extending up the Rio Negro into the Orinoco basin

nd Llanos to the north, u p the mainstream of the Amazon/Marafion River,
and along the Madeira River up to its source {see map 1),

Durmg the colonial period, epidemics, warfare, misstonization, and forced
relocations decimated the Arawakan peoples of Lowland South America. En-
tire societies living in accessible coastal, riverine, or savanna territories either
disappeared or were reduced to a handful of survivors, Huge losses of popu-
lation and other major changes also unfolded in more remote interior regions
such as the Upper Rio Negro and the lowlands of eastern Peru. In part becayse
of their location at the margins of expanding, competing colonial empires,
Arawakan and other indigenous peoples survived in greater numbers in these
headwater regions than anywhere else in the Amazon basin, Nevertheless, even
in the more remote areas of the Upper Rio Negro and eastern Peruvian low-
lands, Arawak-speaking peoples suffered major population declines and loss
of autonomy in campaigns to recruit forced labor during the Rubber Boom
(ca. 1860-1920). Contemporary ethnopolitical arrangements in these two
headwater regions reflect a series of profound adjustments, losses, recoveries,
and transformations that unfolded along centuries of colonialism, rubber
gathering, and other long-term interethnic processes.

Because our priority has always been to understand long-term historical
processes of change that have produced contemporary ethnolinguistic geog-
raphies, we extended our original focus on eastern Peru and northwestern
Amazonia to include specialists who have worked with Arawak-speaking
peoples m areas of the Orinoco bastn, the circum-Caribbean region, eastern
Bolivia, and southern Brazil. Coverage of the latter areas was necessary to fill
n some of the immense spatial and temporal discontinuities that have de-
veloped over centuries of western state expansion in Lowland South Amer-
1ca (see maps 2-6). Comparison across widely dispersed geographic areas was
informed by a rigorously historical approach to ethnogenesis and cultura]
differentiation. These processes have unfolded through the replacement or
transformation of ancient trading networks by or into specific regronal pat-
terns of alliance.

Extreme geographic dispersal poses particular opportunities and chal-
lenges for a comparative study. In terms of opportunities, the contemporary
distribution of Arawak-speaking peoples into widely separate geographic re-
gions provides an ideal context to assess problems having to do with the re-
lationships between linguistic affiliation and cultural practices. The Arawak
language family is unique in the extent to which its member groups have ex-
panded into a variety of physical and social environments, Arawak-speaking
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peoples entered into historical relationships with groups belonging to most
of the major language families of Lowland South America: Czl:‘ib, Tukano,
Pano, and Tupi. In addition, archaeological and historical evidence suggests
Fhat t;hey had developed exchange relationships with the large-scale societ-
ies of Mesoamerica, southeastern United States, and the Andes. In contrast
to this f'mmensely expansive cultural geography, most of the other large lan-
guage families in Lowland South America are concentrated in more circum-
scribed areas, making it difficult, if not impossible, to sort out which com-
mon traits are a product of linguistic affiliation and which are the result of
shared geographic and historical space.
At the §z1111e time, the wide spatial distribution that characterizes the move-

ments of Arawak-speaking peoples and the different historical trajectories
the_y have experienced have brought about starkly divergent patterns of eco-

logical adaptation, social organization, and political structure. Perceiving
underlying similarities when these are vastly overshadowed by apparent dif-

ference§ can be a daunting task. With increased emphasis on particular as-

pects of Amazonianist anthropology and the development of new research

.con.m(mnities around Latin America, it has become increasingly difficult for

individual scholars to gain extensive knowledge of all the different areas
where Arawak-speaking peoples are found (see chapter 9, this volume; Knauft
1999). The sheer size and complexity of the historical and cultural processes
that have marked and been marked by the Arawakan diaspora have eluded a
comprehensive understanding by ethnologists and historians.

The comparative theoretical perspective we are seeking to develop in this
volume is intrinsically historical. Previous applications of the comparative
method to the ethnological study of particular language families have includ-
eda hist"orical component, but scholars have not centrally concerned them-
selves with ‘long—term historical processes. Along with this synchronic method
of comparison came a tendency to reduce cultures to lists of traits or to lim-
it them to normative structures. In contrast, the authors represented in Com-
parative Arawakan Histories make a concerted effort to draw illuminating
comparisons between diverse historical processes and historically produccg
cultural practices. By focusing on cultural practices rather than on traits we
hope to move beyond a routine discussion of the myriad details of social
ts‘tructure, ecological adaptation, and material culture. Our overriding aim
is to identify and elucidate the underlying elements shared by most Arawak-
speaking societies (see chapters 1 and 4). We cannot always assert that phra-
tric organization, sibs, or clans are found widely among c’ontemporary Ara-
wakan peoples, for example, but we can point out that notions of descent,
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genealogy, and consanguinity are crucial to Arawakan conceptualizations and
organizations of social life.

There is another important aspect of the comparative historical approach
that we seek to develop in this volume: grounding the project in studies of
cuiturally specific modes of historical consciousness. Similar processes of in-
scribing historic knowledge into cultural landscapes have provided a partic-
ularly fruitful point of comparison across separate regions. These indigenous
ways of constructing history had already stimulated authors to undertake
comparative studies before the conference (Hill 1989, 1993; Santos-Granero
1998; Zucchi et al. 2001; Vidal 2000). The importance of toponymy, topogra-
phy, and related ways of imbuing landscapes with historical meaning has
emerged as a major comparative theme in this volume (see chapters 7-10).
Anchoring comparison to these local constructions of history complements
rather than excludes the concern with macrolevel processes of migration and
interregional trade in pre-Columbian times. It also helps to elucidate processes
of postcontact expansion of colonial and national states.’

The underlying theoretical orientation of Comparative Arawakan Histo-
ries is twofold. First, we are concerned with reconstructing the long-term
processes of interethnic change that transformed a continuous, flowing di-
asporic pattern characteristic of riverine Arawakan societies in the past into
the dispersed pockets and clusters of Arawak-speaking peoples found in
contemporary times. Second, we focus on the twin concepts of language fam-
ily and culture area to explore the complex relationships between language
and culture. Neither of these two emphases is more fundamental than the
other. Rather, as the title Comparative Arawakan Histories suggests, the au-
thors’ intentions are to document, interpret, and compare sociocultural di-
versity within a single language family as specific language groups have be-
come transformed across centuries of colonial and more recent history. The

general effort to document cultural and linguistic diversity along histori-
cal gradient is complemented by an interest in exploring the multitude of
ways in which Arawak-speaking peoples have incorporated and engaged the
effects of long-term processes of change, both precontact and postcontact,
into narrative discourses, ritual performances, and topographic practices.

We seek to develop a long-term historical perspective that acknowledges
important transformations and traumatic losses while refusing to reduce
contemporary Arawakan societies to mere remnants of the past. These long-
term processes of change are still evolving. In Peru, for example, the Ashanin-
ka (Campa) and Yanesha (Amuesha) struggled—successfully—to free them-
selves from political subjugation by the Shining Path and the Tupac Amaru
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Revolutionary Movement during the 1980s and 1990s. In northwestern Ama-
zonia, the Wakuénai (including the Curripaco) continue a centuries-old
pattern of migrations to areas of safety, today in response to demands placed
on them by the insurgent Revolutionary Armed Forces of Colombia. Despite
centuries of intensive, extremely disruptive pressures that still continue,
Arawak-speaking peoples have not simply survived; in some regions they
have thrived and prospered.
For a number of empirical and theoretical reasons, a more global compar-

ative study of Arawak-speaking peoples is only now becoming feasible. In-
depth ethnographic and historical studies of Arawakan societies have lagged
behind research conducted on groups affiliated with other language families
in Lowland South America. This neglect results partly from the fact that most
Arawakan peoples long ago adopted Western clothes and material culture
through missionaries and trade with national societies. T hey simply did not
conform (at least outwardly) to the exoticized image of “Indians” that implic-
itly colored most ethnographic studies written during the era when ahistori-
cal modes of theory were in vogue. In addition, the vast geographies covered
by the Arawakan diaspora, together with the tendency to focus research on
specific indigenous localities, hindered the development of a critical number
of ethnographers and historians working in close proximity. However, the
theoretical turn toward critical, historical approaches to culture and power
developed over the last two decades has had the effect of bringing Arawak-
speaking peoples into the forefront of ethnological and historical research.
Arawakan studies have greatly increased our understanding of complex, long-
term, macrolevel historical processes in Lowland South America. Compara-
tive Arawakan Histories bears testimony to the emergence of a new cohort of
interactive scholars whose work amply compensates for the previous absence
of detailed, reliable ethnographic and historical information.

Recovering vital knowledge about Arawak-speaking peoples is important
not only because it gives expression to voices that have been silenced before
but also because it helps us to understand more general historical trends af-
fecting Amazonian indigenous societies. Clearly, the diaspora of Arawakan
peoples has deep roots in the pre-Columbian past. Consequently, the com-
parative study of Arawakan histories necessarily sheds light on the kinds of
social processes that probably generated long-distance migrations, interre-
gional trade networks, and supraregional macropolities (see chapters 4-6, 8,
and 10). We hope that the comparative perspective on long-term histories
developed in this volume will give Amazonianist archaeologists a more sol-
id foundation on which to construct models and hypotheses than the nar-
rowly synchronic localized approaches that informed earlier ethnographic
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studies. As intermediaries in relationships taking place across regions of
Lowland South America and with Andean and Mesoamerican state polities,
Arawakan societies are extremely important for efforts to recover the pre-
Columbian connectedness that existed among macroregions now severed by
centuries of colonial demographic and political history. Moreover, Arawa-
kan peoples were among the first indigenous societies to enter into. direct
contact with Europeans. Interactions between them have been ambiguous
and complex, ranging from hostility and open resistance to peaceful relation-
ships and even formal alliances. -

Despite, or perhaps because of, the historical processes underpinning in-

terethnic relations—both pre- and post-Columbian—we are able to identify
cultural practices that are widely shared by contemporary Arawakan })eopl.es.
The persistence of these practices suggests that language-culture relatlonshx‘ps
are not purely arbitrary, that linguistic affiliation can remain connected V\{ltll
a set of particular cultural practices over long periods of time. In z1§sex‘t}11g
that such a linkage is possible we do not intend to perpetuate th'e historical
tendency of previous anthropologists and historians to essential’}ze A'rawal.v
speaking peoples into exotic images of “friendly” and “peacefu} Indlz}ng in
opposition to “hostile” and “bellicose” native peoples such as the.C‘larxb (see
Radin 1946). This polarization is a projection of early colonial pohnca% agen-
das and strategic positionings. It is not an accurate reflection ofliflgtllsucal—
ly based cultural differences (see chapters 1 and 2). Be l;hat as it may, the
manipulation of linguistic classifications for purposes of dommatl'on dur-
ing the early colonial period does not negate the long-term c{onnecnons be-
tween linguistic affiliation and specific sets of cultural practices. .

This point was brought home to us at the conference in discussions gen-
erated over Don Pollock’s paper on the Culina and Sidney Facundes’s over-
view of Arawakan linguistic classifications. When exploring issues raised in
Pollock’s work and relating them to broader contexts of Arawak-speaking
peoples, many of us felt that the Culina differed so profoundly ﬁ'om th.e
Arawaks that it was difficult to conceive of them as part of their overall di-
aspora. For example, the Culina practiced endo-warfare, and they .did not
form regional alliances with neighboring peoples. Our gut feeling was
confirmed by Sidney Facundes’s presentation, in which we learned thfqt fin-
guists had only recently determined that Culina does not belong in the
Arawak language family (see chapter 3). .

Initially, none of us had departed from the premise that there was a dis-
cernible set of cultural practices that could be considered distinctively Arawa-
kan. We became aware of these practices only as the writing of the confer-
ence papers unfolded and as we read each other’s work before the conference
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and commented on it at the gathering. The conference culminated in panel
discussions summarizing emergent topics; this led to the articulation of a
final statement. Here, we provide a brief overview of these comparative top-
ics to suggest possible future lines of inquiry in anticipation of the specific
ethnographic and historical cases covered by the particular chapters.

The broadest and clearest general feature to emerge from the conference
papers is a distinctive pattern of sociogeographic flow, connectedness, open-
ness, and expansiveness of Arawak-speaking peoples living along the major
rivers of Lowland South America. This feature is most directly conveyed by
ethnohistorical maps that attempt to reconstruct how Arawak-speakiné peo-
ples were distributed before the colonial period (e.g., Nimuendajii 1981; Key
1979; see also map 1). A pattern of continuous expansion is also evident from
comparative linguistics (see chapter 3), ethnographic accounts of indigenous
myths and rituals (see chapters 7, 9, and 10), and the archacological record
(see chapter 8). The far-flung expansion of Arawak-speaking peoples may
have responded to demographic and ecological conditions, but our compar-
ative project indicates that internal social and political dynamics are equally
important (see chapters 4 and 8). Continuous, flowing, diasporic movement
is not exclusively or distinctly Arawakan, yet it can be seen as characteristi-
cally so when taken together with a range of other practices.

Closely related to the flow, or connectedness, is the widespread oceurrence
of regional and even interregional or macroregional social formations orga-
nized around common sacred places. This feature may be superficially sim-
ilar to the ceremonial central plazas of Gé-speaking and other indsgénous
peoples of Amazonia. But many Arawak-speaking groups have a much more
strongly developed sense of intercommunity linkage in the organization of
numerous local communities in relation to a shared central place. Together
VYitl‘l a clear orientation around regional centers we find a variety of prac-
tices having to do with the appropriation of landscape. These include elab-
orate ritual performances naming places and movements across large areas,
imbuing natural landmarks with historical significance, and imprinting land-
scapes with cultural designs (see chapters 8~11). Processes of landscape con-
struction, including regional orientation to a shared central place, are not
fixed in time and place. Instead, they are often replicated in newly settled
areas, whether these are a result of internal sociopolitical dynamics or colo-
nial processes of displacement (see chapter 7). Iterative toponymies, sacred
cartographies, and enchanted landscapes are found among widely dispersed
Arawakan peoples. Once established, these ethnoscapes become central to
processes of appropriation of new territories, social reproduction, and in-
digenous historical consciousness.
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A central feature of Arawakan sociopolitical formations is their open and
inclusive character, which often expresses itself in the establishment of broad
alliances between local and regional groups at both intraethnic and intereth-
nic levels (see chapters 1,5, 6, and 10). This feature is not found among other
indigenous peoples of Lowland South America, among whom social and
political relations tend to fragment, resulting in community-based political
orderings that detract from the ability to coalesce into broader regional so-
cial formations.® An important social mechanism underlying Arawakan al-
liances is the existence of widespread networks of ceremonial exchange linked
to sacred sites, temple-like structures, and hierarchies of ritual specialists.
These exchange networks facilitated processes of political aggregation of like
peoples and alliances across ethnolinguistic boundaries. The propensity to
form cross-ethnic alliances was (and is) also manifested in the ability of
Arawak-speaking peoples to rapidly create new regional confederacies in the
context of colonial and national state expansion (see chapter 10).

Related to the openness and inclusivity of Arawakan social and political
formations is the frequency and intensity of multilingualism, cross-linguis-
tic ties, and the development of transethnic identities (see chapter 1). In east-
ern Peru we find “Panoization” of Arawakan peoples and “Arawakized”
Pano-speakers. Similar processes of “Tukanoization” and “Arawakization”
are at work in northwestern Amazonia (see chapter 11). In the Caribbean
basin we find the so-called Island Caribs—Karipuna—speaking an Arawa-
kan language during the early colonial period while simultaneously display-
ing Carib-derived forms of social and political organization (see chapters 1
and 2). That these linguistic processes have taken place in such diverse situ-
ations of interethnic contact strongly suggests they are intrinsic to Arawa-
kan constructions of social identity.

The comparative study of Arawakan histories demonstrates with striking
clarity that warfare was suppressed within Arawakan ethnolinguistic groups
and within the larger regional formations in which they were embedded. Al-
though exo-warfare between Arawakan groups and other, non-Arawakan
groups is common in the historical and ethnographic record, there is over-
whelming evidence of the suppression of endo-warfare. Organized raiding and
slaving, institutionalized cycles of vendettas, and forms of collective violence
linked to ritual practices are almost entirely absent from the historicaland eth-
nographic records on Arawakan societies (see chapters 1 and 5). The relative
absence of endo-warfare does not mean that Arawak-speaking peoples did not
wage warfare against other non-Arawakan peoples or that they were more

peaceful than their neighbors. There is plenty of evidence that Arawakan peo-
ples did indeed practice raiding and enslaving of others; they had powerful
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war leaders, and in some cases they were known to engage in cannibalism (see
chapters 2 and 10). Having said this, it is important to emphasize that war-
fare and its ritualization are not constitutive of Arawakan social identities, as
is the case among the Jivaro, Carib, Pano, and Tupi. This striking contrast
suggests the existence of a deeply seated Arawakan ontology in which ritual
power and relations of trade and ceremonial exchange predominate over pre-
dation and conflict as basic principles for ordering social life and construct-
ing sociality. The relative absence of endo-warfare may well be linked to the
ability of Arawakan groups to form regional macropolities in the northwest
Amazon, the Llanos, the southern Amazon periphery, and other areas where
hierarchy is most clearly expressed. Alternatively, suppression of endo-war-
fare in eastern Peru and Bolivia may respond to the threat posed by expand-
ing imperialistic pre-Incan, Incan, and Spanish states in the neighboring
Andean highlands for nearly a thousand years.

Ethnographic accounts often characterize Arawakan “region-centrism” as
primarily egalitarian, with intercommunal exchange patterns emphasizing
balanced reciprocity between local groups of roughly equal strength and sta-
tus (see chapter s). However, we know from the historical and archaeologi-
cal data that in the past Arawak-speaking regional formations developed into
larger, more hierarchical polities (see chapters 2, 4,7, 8, and 10). In both con-
temporary and historical contexts we find clearly articulated ideologies of
social and ritual hierarchy based on notions of descent, ancestry, and con-
sanguinity. These ideologies took the form of ranked social and political
organization in some areas where inherited status was linked to marriage
practices that ensured the reproduction of hierarchies (see chapters 1, 2, 4, 9,
and 10). Awareness and enactment of genealogical knowledge, social histo-
ries, and mythic ancestries were much more pronounced among people of
higher status than among lower-rank individuals, or “commoners.”

Common expressions of hierarchy are heightened reckoning of genealo-
gies, primogeniture, patrivirilocal residence, polygyny, rank endogamy, and
other social practices that result in the overdetermination of descent relations
among people of high status. Elaborate male and female initiation rituals
involving sacred musical instruments, specialized ritual speech genres, and
chiefly elite languages often accompany these social practices. At one end of
the spectrum were groups such as the Taino and Lokono, among whom,
according to early colonial sources, were found chiefly elite lineages, rituals
supporting hierarchical orderings, and ideas of divine ancestry. Hierarchy is
also strongly present in Arawakan groups of northwestern Amazonia (Bani-
wa, Wakuénai [Curripaco], Warekena, Baré, Piapoco), the Llanos (Achagua,
Caquetio), Lower Rio Negro (A¢utuba), southern Amazon periphery (Bau-
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ré, Paressi, Terena, Upper Xingu), and eastern Peru (Yanesha [Amuesha]).
Hierarchy is less clearly expressed among the Pa’ikwené (Palikur) of north-
eastern Brazil and among the cluster of Arawakan groups in eastern Peru and
southwestern Brazil (Ashaninka {Campal, Yine [Piro}, Apurini, Mojos). At
the other end of the spectrum, we find groups such as the Matsiguenga,
among whom social and ritual hierarchy is but weakly represented.

Variations among Arawak-speaking peoples living in different areas of
Lowland South America are better understood as an outcome of differences
in the degree to which ideologies of hierarchy are enacted in specific histor-
ical and ecological conditions rather than as a simple dichotomy between the
presence and absence of hierarchy. The same variability has been well docu-
mented to exist within specific Arawak-speaking societies that construct hi-
erarchy situationally so that hierarchical structures can alternate with or give
way to more egalitarian modes of organization (Hill 1984, 1989; Santos-Gra-
nero 1986a, 1993a). Expressions of social hierarchy are almost invariably tied
directly to ritual power, often manifested in exclusive rights to ritual perfor-
mances, languages, chants, and paraphernalia (see chapters 9 and 11). More-
over, secular political leadership generally is associated with the power exer-
cised by ritual specialists; sometimes it is even subsumed by the latter (sce
chapters 1 and 10).

The salience of ritual power as a central feature of political organization
and its historical transformations is another theme that cuts across the en-
tire Arawakan diaspora. The importance of ritual power manifests itself most
dramatically in the emergence of powerful shamans, priestly leaders, or
prophets in millenarian movements. Ritual power is equally crucial in un-
derstanding the ways in which Arawakan peoples have attributed sacred
mythic and historical meanings to landscapes and, in particular, to the ten-
dency to form regional polities based on shared notions of a sacred central
place of origin.

The chapters in Comparative Arawakan Histories are organized into three
sections, reflecting the theoretical approaches and substantive topics dis-
cussed here. Part 1, “Languages, Cultures, and Local Histories,” contains three
chapters that probe the comparative and theoretical issues of language fam-
ily and culture area in long-term historical perspective. Fernando Santos-
Granero’s chapter, “The Arawakan Matrix: Ethos, Language, and History in
Native South America,” explores the diversity of cultural practices and so-
cial institutions encompassed within the Arawak language family by focus-
ing on three important Arawakan clusters—eastern Peru, northwestern
Amazonia, and northeastern South America—at the time of contact and in
later colonial times. Although expressing skepticism about the use of the term




20 JONATHAN D. HILL AND FERNANDO SANTOS-GRANERO

Arawak, Santos-Granero’s research affirms the existence of an “Arawakan
ethos,” a set of sociocultural practices that taken together are characteristic
of Arawak-speaking peoples. Neil L. Whitehead’s chapter, “Arawak Linguis-
ticand Cultural Identity through Time: Contact, Colonialism, and Creoliza-
tion,” examines the history and genesis of the term Arawak. It argues for a
critical understanding of the notion of language family as a historical con-
struct. Sidney da Silva Facundes’s chapter, “Historical Linguistics and Its
Contribution to Improving the Knowledge of Arawak,” analyzes three lan-
guages that constitute a subgroup within Arawakan and reconstructs their
protolanguage. He shows that even scientific classifications are historically
circumscribed and open to error. Facundes’s ability to demonstrate how the
Apurind language belongs in the Arawak family whereas that of the nearby
Culina does not is a valuable example of how comparative linguistics can
corroborate and enrich archaeological, historical, and ethnological knowl-
edge. In short, the first section of this volume tackles the central theoretical
task of rethinking the twin concepts of language family and culture area from
three different angles: historical ethnology, critical historiography, and com-
parative linguistics. :

Part 2, “Hierarchy, Diaspora, and New Identities,” consists of four chap-
ters that examine the topics of hierarchy and political organization from a his-
torical point of view. In all regions of the Arawakan diaspora, hierarchy is ac-
companied by strongly centrifugal forces that encourage processes of fission,
dissimilation, and genesis of horizontal trade relations. Michael J. Heckenberg-
er’s chapter, “Rethinking the Arawakan Diaspora: Hierarchy, Regionality, and
the Amazonian Formative,” assembles archaeological, historical, and ethno-
graphic evidence from the Caribbean, northwestern Amazonian, and south-
ern Amazonian Arawak-speaking peoples of the Maipuran branch to suggest
that political hierarchy, sedentism in circular settlement patterns, and region-
ality are found in all these areas. France-Marie Renard-Casevitz’s chapter,
“Social Forms and Regressive History: From the Campa Cluster to the Mojos
and from the Mojos to the Landscaping Terrace-Builders of the Bolivian
Savanna,” looks at an alternative form of political organization among the di-
verse “Campa” groups (Ashdninka, Ashéninka, Matsiguenga, and Nomatsi-
guenga) and the Mojos people of castern Peru and eastern Bolivia, respectively.
Among them hierarchical elements such as rank endogamy and chiefly po-
lygyny are present but are overshadowed by fairly egalitarian and horizontal
intraethnic and interethnic trade relations extending across long distances.
Peter Gow’s chapter, “Piro, Apurind, and Campa: Social Dissimilation and
Assimilation as Historical Processes in Southwestern Amazonia,” explores
processes of assimilation and dissimilation among the Piro, Apurind, and
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Campa-Matsiguenga to suggest—in an exercise of “conjectural history”—
how these patterns of interethnic relations might have arisen in eastern Peru.
Alan Passes’s chapter, “Both Omphalos and Margin: On How the Pa’ikwené
(Palikur) See Themselves to Be at the Center and on the Edge at One and the
Same Time,” analyzes the spatial metaphors that accompany the appropria-
tion of new territorial space and reproduction of identity among the Pa’ikwené
of northeastern Brazil. The author uses historical and ethnographic evidence
to demonstrate how the Pa’ikwené have transported and reconstituted their
notion of a sacred central place in the aftermath of migrating from previous
locations to the south of their present territory.

Part 3, “Power, Cultism, and Sacred Landscapes,” explores the different
ways in which ritual power manifests itself in the construction of landscapes,
gender relations, political confederacies, and millenarian movements. Alberta
Zucchi’s chapter, “A New Model of the Northern Arawakan Expansion,”
marshals linguistic, archaeological, historical, ethnographic, and ecological
data to build a new model for understanding the expansion of the northern
Maipuran branch of Arawakan peoples in the Upper Negro and Orinoco
rivers. Jonathan D. Hill’s chapter, “Shamanism, Colonialism, and the Wild
Woman: Fertility Cultism and Historical Dynamics in the Upper Rio Negro
Region,” demonstrates the mythic and ritual dimensions of landscape con-
struction among the Wakuénai (Curripaco) and shows how local definitions
of gender enter into these imagined geographies. Hill also develops a model
of how Arawakan peoples of northwestern Amazonia construct an under-
standing of their own history as a series of movements, or expansions, away
from and back to a central place of ancestral emergence. Silvia M. Vidal’s
chapter, “Secret Religious Cults and Political Leadership: Multiethnic Con-
federacies from Northwestern Amazonia,” documents the emergence and
transformations of large multiethnic confederacies along the Rio Negro and
Upper Orinoco in the eighteenth century. Vidal argues for the central im-
portance of sacred landscapes, mythic knowledge, and male-controlled rit-
ual hierarchies in the making of powerful regional leaders and confederacies.
Robin M. Wright's chapter, “Prophetic Traditions among the Baniwa and
Other Arawakan Peoples of the Northwest Amazon,” also examines ritual
power and mythic knowledge in the construction of indigenous leaderships.
But he focuses instead on their role in supporting millenarian movements
and shamanic leaders in northwestern Amazonia.

The cultural practices explored in this volume are found in various com-
binations and patterns among specific Arawak-speaking groups of Lowland
South America. We do not claim that any one of these practices, taken in iso-
lation, can be considered to be unique to or distinctive of the Arawak lan-
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guage family. However, when most or all of these cultural practices are tak-
en together, they outline a model of social and historical dynamics that is
specifically Arawakan. The volume on Comparative Arawakan Histories is
only a first attempt to identify and compare such cultural practices. We both
expect and encourage future research projects that will test, refine, challenge,
or extend the generalizations and interpretations made in this volume. Fo-
cusing on a single language family dispersed into widely different culture
areas and ecological zones of South America has been extremely productive.
By accounting for rather than ignoring macrolevel political history, we hope
to fill in some of the middle ranges of comparative social history that lie
between the global and the local.

Notes

1. For our purposes, the term Lowland Soutl America includes the Amazon basin, the
Orinoco basin, the Guiana Highlands, and other tropical and subtropical regions of the
Caribbean and South America east of the Andes.

2. By using the term post-contact, we do not want to imply that the time of contact was
uniform for all Arawakan peoples. On the contrary, the time of first contact with Euro-
pean peoples varied widely across different regions, ranging from the fifteenth to the eigh-
teenth centuries. The term post-contact is thus a relative and multivocal term,

3. By calling attention to this contrast, we do not mean to deny the capability of many
non-Arawakan indigenous peoples of Lowland South America to aggregate into larger

multiethnic groupings in the face of a common outside threat. The Shuar Federation of

castern Ecuador and the Kayapo-led resistance to the building of a hydroelectric dam in
Brazil are among the most visible expressions of this capacity in recent years.

PART 1

Languages, Cultures, and Local Histories




1 The Arawakan Matrix: Ethos, Language,
and History in Native South America

FERNANDO SANTOS-GRANERO

Ture rRELATIONSHIP between language and culture has been the subject of
much speculation in Western philosophy and social sciences. In the recent
past, the tendency has been to contest the one language—one culture hypoth-
esis implicit in the writings of eighteenth-century German philosopher Jo-
hann G. Herder, an idea that, under several guises, dominated early anthro-
pology and linguistics. In his 1769 essay “On the Origin of Language,” Herder
asserted that polities are unified neither by the acceptance of a common sov-
ereign power, as proposed by Hobbes, nor by a social contract based on the
general will, as advocated by Rousseau (Barnard 1969). Instead, he indicat-
ed, first, that the basis for the sense of collective political identity was the
sharing of a common culture and, second, that the emergence and reproduc-
tion of a group’s culture are based on the use of a common language. Herd-
er referred to units possessing a common culture and language by the term
Volk, or nationality. Members of such communities are united by the collec-
tive consciousness of a common cultural heritage. This consciousness, which
distinguishes members of a collective from those of similar communities, is
what Herder calls “national character.”

Herder’s propositions found their way into historical linguistics and through
it to modernist ethnology. The detection of connections between Sanskrit,
Persian, and European languages by Sir William Jones in 1786 and the discov-
ery by Jacob Grimm of the existence of regularities of sound change between
different but related languages established the framework for the emergence
of comparative linguistics. The Neogrammarians, a group of scholars work-
ing in Leipzig, formulated the principles and methods of the new discipline
in the late nineteenth century. Its basic premise is that languages that have a
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large number of cognate words descend from a common ancestral language
and thus belong to the same family. Implicit in this proposition is the assump-
tion that speakers of the protolanguage constituted a culturally unified com-
munity and that its descendants share at feast some aspects of that culture.

This was Brinton’s (1891) approach in The American Race, which provides
the first modern linguistic classification of Native South American languages.
Inaddition to associating language and culture—in Herder’s tradition—the
author posited a linkage between language and race. Brinton (1891, 57) sug-
gested, “Similarity of idioms proves to some extent similarity of descent and
similarity of psychic endowments.” In an intellectual environment in which
evolutionism was becoming a dominant mode of thought, it was only a short
step from here to assert that certain combinations of language, culture, and
race were superior or inferior to others. Anthropology was quick to reject this
argument by refuting the assumption that there existed an immanent con-
nection between language and culture or race and culture,

In The American Indian, Wissler (1917) asserted that there are “no corre-
lations between culture and linguistic type.” According to him, the fact that
speakers of the same language stock are represented in several cultural areas
demonstrates that “language can travel independently of culture” (Wissler
1917, 332). Edward Sapir (1921/1931, 143) went a step further, declaring that
“races, languages and cultures are not distributed in parallel fashion, that their
areas of distribution intercross in the most bewildering fashion, and that the
history of each is apt to follow a distinctive course.” Franz Boas (1928) was
equally definitive. From then on it became almost anathema in anthropolo-
gy to propose a connection between language and culture, excepr as formu-
lated in the milder versions of the Sapir-Whorf hypothesis, which postulate
that language influences but does not determine the way we think and per-
ceive the world (see Sherzer 1992, 274).

The notion of language family, seen by Brinton (1891, 57) “as the only one
of any scientific value,” became outdated among anthropologists and was
replaced in subsequent classifications of South American indigenous peo-
ples by that of culture area. Julian H. Steward’s (1946~59) Handbook of South
American Indians is the most outstanding example of this new approach. He
and Louis C. Faron (1959, 26) argued that although linguistic affiliation and
distribution have certain implications for the cultural history of South Amer-
ican Indians, “there is no direct relationship between language groups and
culture.” The principal value of linguistic classifications and the compara-
tive method was to supply, through the method known as glottochronolo-
gy information on the dates of divergence of languages belonging to the same
family and thereby on possible migration routes.
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However, even the scholars who most firmly opposed the idea that peo-
ple belonging to the same language family shared a common cultural tr'ad'n-
tion had trouble accounting for the numerous ethnographic cases tbat did
not fit their model (e.g., Wissler 1917, 333). In fact, to explainﬁ the relative cul-
tural homogeneity that characterizes members of the most 11?1po_rtax‘1t A.1~na~
zonian language stocks, despite their widespread geographic dlstrxbul,novl?,
Steward and Faron (1959, 26) suggested that they must have separated quite
recently and in fairly rapid waves of migration. E ) )

A certain ambiguity with respect to the sociological value of the 11011011
of language family is also found in two collections,devoted Fo th? stud:y l01
Carib-speaking societies. In the first, Ellen B. Basso (1977, 1.7) identifies élg ?t
material and nonmaterial cultural traits of what she considers to })e a typi-
cal Carib complex. However, Basso warns the rea.der.tlm‘t these [l“dltfs‘ dlC nol;
uniquely Carib and concludes that most Amazonian indigenous soc@xes ‘fd '
“into general social and cultural units that often encompass io?al Agloiups.o
different language affiliation and history.” In short, after a pamst‘akirl?g re-
construction of Carib culture, we are advised that it is more productive to

think in terms of culture area than of language family.

This same stance is defended by Audrey Butt-Colson (1984a, 11) and, CVC}I
more strongly, by Simone Dreyfus (1983-84, 39—40), who argues that'wl‘mt hﬂ
perceived as “Carib unity” appears to be based more on the charactertllstllc]s(:

thai

culture areas—geographic, ecological, historical, and ‘soci‘ol'ogical o
linguistic affiliation. From a slightly different perspective, it 15711150 suppor 1}c
by Whitehead (1994, 34; chapter 2), and by Urban an.d Sher'/{:r (1985?, 297), w ho
assert that to have a better understanding of the Instorzf of Amermc.h.an cul-
tures, researchers should pay more attention to cases of actual .mulnimgual-
ism and to the more-than-one-language-per-culture hypﬁothesm. ‘ )

In this chapter I assess the sociological sign.iﬁcance of the nottlon o‘{ ll.an‘r
guage family by analyzing “Arawak unity,” wh’xch has been thﬂe f)b)‘ect of 1t.l c
attention from specialists. Based on the premise that‘etlmohlsto'rlcal :studxc‘s
can be meaningful only if one adopts an interethnic ,E)erspectlve {bzlnltk?s—
Granero 1995), | examine the issue of “Arawakanness Py comparmg Ar 51—
wakan cultural and social organization with that of their most meaningful
counterparts in three tropical regions: eastern Peru. ( Panos.), northwest@ n:
Amazonia {(Tukanos), and northeastern South America (Carlb‘s). [ argue that
there is a connection between language and culture expressed in the fact that
peoples belonging to the same language family share a common cultural
matrix and a certain ethos. ‘ ‘

In so doing, it is not my intention to perpetuate early coloma(l‘ stereotypc?s
or subsequent ethnographic accounts depicting the Arawak as “gentle, hos-
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pitable and cultured” pioneers, in contrast with other peoples, such as the
Carib, characterized as bellicose “adventurers, cannibals and colonists” (Ra-
din 1946, 23, 25, 49). It is not my intention to uphold the notion that such a
connection is in any way immanent or essential. The dialectical relationship
between language and culture is historical and can be understood only
through history. Thus, together with determining what are the central fea-
tures of the Arawakan ethos, I examine situations of interethnic cultural in-
fluence and exchange. I pay particular attention to the emergence of what I
call transethnic identities, that is, groups that adopt the cultural ethos of
another language stock but retain their language or, conversely, groups that
adopt a different language but retain their ethos. It is in the bouundaries be-
tween peoples of different linguistic affiliation that we may observe the in-
tricate ways in which ethos, language, and history combine in the negotia-
tion of ethnic identity, sometimes reinforcing existing ones and sometimes
promoting the formation of new identities.

The Arawak-Pano Cluster of Eastern Pery

When the Spanish entered into the tropical forest region east of the Peruvi-
an central Andes in the second half of the sixteenth century, they encoun-
tered two different types of indigenous societies. Along the Upper Ucayali
and Lower Urubamba rivers they found two bellicose peoples———brobably the
Pano-speaking Conibo and the Arawak-speaking Piro—living in large set-
tlements under the rule of powerful war leaders (Alés 1981, 93, 95). In con-
trast, the Arawak-speaking peoples living along the eastern slopes of the
Andes lived in small, scattered settlements led by headmen with little polit-
ical power (Santos-Granero 1980, 29; Renard-Casevitz 1981, 130). Because of
the high uniformity of their cultural practices, these hinterland peoples came
to be known collectively as Chunchos or Antis in the sixteenth century and
as Campa in the seventeenth century. In the early 1900s, linguists began to
refer to them as the pre-Andine Arawak (Rivet and Tastevin 1919—24).

In the second half of the seventeenth century, when Franciscan and Jesuit
missionaries started working in the area, the Conibo and Piro monopolized
trade along the Ucayali-Urubamba axis by means of large armed fluvial ex-
peditions. These two dominant peoples are described as engaged in constant
war with each other and with their weaker semiriverine or interfluvial neigh-
bors: the Pano-speaking Shipibo, Setebo, Cashibo, Amahuaca, Mochobo,
Comabo, Remo, and Sensi, who lived along the tributaries of the Lower
Urubamba and the Ucayali River, and the Arawak-speaking peoples who
inhabited the vast area along the Andean piedmont (see map s, p. 10). The
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Spanish divided these latter peoples into two large nations: the. Campa (the
present-day Ashdninka, Ashéninka, Matsiguenga, and Nomatsxguenga} z'md
the Amage (the Amuesha, known at present as Yanesha). For reasons of sim-
plicity, from here onward I shall refer to all of these peoples as Campa, ex-
cept when it is necessary to distinguish them from the Yanesha. A
Pano warfare against the Arawak had a long tradition. Archaeological ev-
idence and oral tradition suggest that the Arawak were gradually pushed
against the Andean range by successive waves of Pano-speaking pgoples w}xo
settled in the Ucayali River (Lathrap 1970a; Santos-Granero 1998). The Piro
{Yine), who had reached the Urubamba River from the east (see chapter 6),
also pushed the Arawak in a westward direction. .
In addition, Pano-speaking groups were in constant war with each c?ther.
In general terms, the Conibo raided the semiriverine Pano groups, while all
of them assailed the more interior, headwater groups; these, in turn, were
continually raiding each other (Frank 1994; Erikson 1994; Townsley 1994; Dole
2000; Mor.in 2000). Pano endo-warfare, under the guise of blood feuds, slave
raids, and pillaging, increased in colonial times as each group attempted to
monopolize trade in tools with the Spanish (Frank 1994, 148).
Conibo raiders killed adult men and elderly people who could not work
as servants and took with them their women and children (Biedma 1981, 95;
Huerta 1983,123-24). They also plundered their villages, stealing all valuable
goods, such as spun cotton, cotton textiles, feather ornaments, and salt. En-
emies were beheaded, their heads ritually insulted, and their blood dr}mk,
mixed with manioc beer (Amich 1975,108). As a sign of their coura%e, victo-
rious warriors hung the heads and dried hearts of their enemies from the
rafters of their houses {Biedma 1981, 95). Captive women were taken as co-
wives or servants. As a result, most Conibo men had two or more wives (Be-
rain 1981, 181). Captured children had to work for their captors but were
raised as Conibo and eventually married into the group (Amich 1975, 93). The
Conibo came to depend so much on pillage that their women no longer spun
or wove cotton. Conibo pillaging and raiding created many enemies fo.r them.
To enhance their capacity for defense, allied Conibo groups gatherede in large
settlements of up to 2,000 people under the joint rule of their respective lead-
ers (Amich 1975, 93). ‘ (
The interfluvial Arawak presented a stark contrast with their Pano neigh-
bors. As France-Marie Renard-Casevitz (1985, 1993) has pointed out, one of
the outstanding features of pre-Andine Arawak social organization was tl.m
absence of endo-warfare. The only exceptions were the Piro, described in
more detail later in this chapter. This in no way means that conflicts, hostil-
ity, and violence had been eradicated from Campa society but, rather, that
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aggression was canalized through intrafamily or intracommunity individu-
al violence or through exo-warfare ( Renard-Casevitz 198s, 90). When con-
flicts at the local level could not be resolved peacefully, they usually led to
sorcery accusations and even to murder. However, these killings involved
individuals rather than the social groups to which they belonged and never
gave rise to intratribal cycles of vendetta. The only context in which intra-

tribal attacks were admitted was in case of betrayal of common “tribal” in-

terests, such as support of foreign invaders when this was not a collectively
approved political strategy (see Biedma 1981, 162; Amich 1975, 73).
The rejection of endo-warfare among the Campa must not be taken as an
expression of pacifism or a peaceful disposition. With the exceptions of the
Yanesha and the Matsiguenga ( Rosengren 1987), Arawak leaders derived much
of their authority from their capacity as warriors. This was especially true of
the Campa peoples of the Apurimac, Ene, Tambo, Ucayali, and Gran Pajonal
areas, whose territories bordered on those of the Piro and Conibo. Although
weaker in military capacity than their riverine enemies, Campa leaders not
only defended their communities from enemy attacks but also waged an ac-
tive war against them (Steward 194659, 3:537). However, the Campa shared
none of the ritual war practices characteristic of the endo-warring Pano, and
there is no evidence that they took war captives to transform them into wives
or servants. This took place much later on, during the late nineteenth centu-
Iy, as a result of the demands of powerful rubber extractors,
Renard-Casevitz (1993, 32) explains Arawak suppression of endo-warfare
as resulting from the need to present a common front vis-a-vis constant at-
tempts by Andean state societies to subjugate them. However, the fact that
other peoples facing similar threats—such as the Jivaro of eastern Peru and
Ecuador—did not follow the same strategy suggests that the suppression of
endo-warfare must be attributed to other factors, Risk of revenge feuding and
slave raids was avoided among Campa groups by promoting regular dialogue
between local leaders, mtersettlement quarantine in case of conflicts, or, in
extreme cases, geographic distancing (Renard-Casevitz 1993, 33). A concen-
tric model of social organization, based on ever-increasing spheres of soli-
darity in which each local settlement created its own social network through
marriage ties, residence rules, ritual gatherings, commerce, and political al-
liances, generated a dense web of relations of exchange, stimulating greater
social cohesion.

Particularly important in this context were salt extraction and trade cen-
tered on the Cerro de la Sal, which each year, during the dry season, promoted
the peaceful communication of hundreds of peoples belonging to the diverse
groups that composed the Arawakan cluster (Tibesar 1950, 108). Central fea-
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tures of this kind of trade were formal trading friendships, whichﬂc?‘uld b,e
established only between Arawak speakers and were bftsed on de}'efleéle?\—
change (Bodley 1984, 49; Schiifer 1991). After the exgulsnon of the bp;};)xs 1{11)12
1742, trade between Arawak-speaking groups was further enl*niancef y ¢
emergence of numerous temples that functioned snnultaneoiis y as ()‘1 gcs in
the Upper Perené region (Santos-Granero.19.87). Yanesha e}n (.Zampflluoe "
works became the center of an active trade in iron tools that overlapped with
the more traditional salt trading network. . o .
Equally relevant for intra-Arawak cohesxox? were the Edgrm}agfs an ! ]1 2_
ligious celebrations that took place regularly in places f)l Pangmlc' mzcrt‘d
logical significance. The most important landmarks in th? T1inpa S‘.qted
landscape were two hills in the Cerro de le.l Sa.l, where the Ar awa <3v§n?1 a et
the sun (Salgado de Araujo 1986, 153; Ordinaire 198\8); thre.e stone divinities
adored at Palmaso (Navarro 1924, 16); a site in %he Gran Pajonal, wllére pél()—
ple gathered for an annual sun festival (Ordinaire 198§, 71); zmc'l, late; 013, lt 1e
tomb of the messianic leader Juan Santos Atahuallpa in Met:‘zu ?’ a place that
at least the Yanesha came to consider the “center of the world ‘((,'fu'ranza 3894,
23). Intratribal cohesion was further reinfo,rcec? be wl.mt Ol'dl}?élzle (,11982),;)1;
92) called the Campa “moral decalogue,” a ritual I_ltany rc@te w1lex; w
unrelated Arawak men met, in which the spea!(er'lxsts 311 the moral duties
owed to his interlocutor for the mere reason of being a re‘llc.)w /‘\m\-/vak. -
Despite the lack of centralized politica% structures, this mnuabtlc \\}Ne Aot
relationships and the values that sustained it allf)wed the rapid esta 15.» 111}1(11?
of military alliances against indigenous or qu‘elg{x enemies whenever 11fccisc-l
sary. Alliances could be regional and brief (Al?uch 1975, 73), or they ;(/)Iu :
involve several regions and persist for a longer time (Biedma 1981, 181) O{;
importantly, under special circumstances, Fhe Arawak C(.)L'lld con.fe_({u. ate V\t/l ?
non-Arawakan groups to undertake partxcularV ambltu.)us mllucu)f entet
prises. The best known of these multiethnic Iﬂll(lt‘d!'y alliances was -th‘e :ne
inspired in 1742 by the messianic and anticolon{al leader ]4uanCS‘anlo's P.tr‘:)
huallpa, who was able to persuade ancestral ene.mles$such as t‘he7 imlp‘a,' i ;
and Conibo to put their differences temporarily aside to join .loxc.es‘a.lgau?f
the Spanish (Santos-Granero 1992). Whites Yvere not able toA 1een;m .t e 1:: :
gion until 1847, allowing the native population to recover from the impa
¢ ia jection. )
Of'}(l):eo Ill)li:'gszlc)éipied a singular place wit11i31 the Arawakan clustel"l, 101 dtcl-
spite an undeniable Arawak linguistic affiliation they shaf‘ed many t cm‘s \1/\711 h
the riverine Pano, a fact that was noticed by early colomal‘ ch.ron.lclebr]s. 11‘15t
has prompted Peter Gow (1991, 31; chapter 6) to assert, qu{te justifia c);lt)ul
“there 1s little justification for lumping the Campa, Matsiguenga, and Piro
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toget{‘her on linguistic grounds alone.” Like the Conibo, the Piro were great
wzu;rxors and pirates, navigating in large flotillas of czmoe; along the L;l’elfledt
ba, I.‘ambo., and Ucayali, to trade with or steal from their Panoz%n and IAU" a“’]‘
kan inhabitants. They took war captives and lived in big riverine ;ettl e mAWdT
under l‘h.e rule of influential war-trading leaders. According to ;1(' Ie:nt] one
source, Piro warriors drank the blood and ate the flesh of enem;es ] L'lsl c(l) i
war, l]ll.}Ch like their Pano neighbors and sometimes allies, the Cil)xL lm
(Marmn 19?8, 1‘80; Huerta 1983, 121; Amich 1975, 107, 114; Vitai )1985 159 ]1]2 ))O
Like most riverine Pano, they also practiced female circumcision (Al’nicl; 1 -
298). Piro clothing combined Panoan and Arawakan traits ( Stc;/vqx’d 9?,
‘59,3:544); whereas Piro pottery, although of a lesser qmlitv‘ was ':‘ i )_
in design to that of the Conibo. H ey sl
This evidence would be more than enough to assert that at the time of
contact the Piro had undergone an intense process of Panoi'/';tion 'Hlmc‘m
er, the most conclusive piece of evidence of the Panoization ();the I;il‘ O‘V‘v:lv-
fact that they did not reject endo-warfare as their Arawakan nej shb O'{bd':le
(constantly raiding the Matsiguenga for slaves (Camino 1977) "mgcl ~msb‘] ’
ing trade., pillage, and slave raids in relation to the Campa ( Za;"/ar :;):;3]) N
eng:.; I:: ; l\zeii i)(;t tilc o.n¥y ??{?zlllple of an Arawakan group that practi&d
, - are, regularly organizing slave raids against other Arawak-speak-
Ing groups. In the context of the late~nineteenth—century rubber boom pl'n' xe
rubber extractors engaged the Ucayali Campa into this kind 01;7 sl'we,t;' 3L
through a combination of force and persuasion. The most ﬁlmolu‘s‘ Ca on
slaver was Venancio Amaringo, the leader of a large village of 500 7\ ‘l mlP"‘
cated at the mouth of the Uninj River (Santos-Granero and Barclay Lqe()Op -
43). In tl.le 1880s and 1890s, Venancio’s followers attacked thte Ce‘u};; '10(());7 A:lz ~
Q‘an Pajonal (Sala 190509, 12:85, 91, 64, 114; Hvalkof 1986, 24) Not’p‘( : ]L
ingly, however, like the Piro, the Ucayali Campa are descril;e“d b conbtzl po-
rary sources as being very different from the Campa but quite s)i,mil'n' tl':)ut)l()—
riverine Pano (Samanez y Ocampo 1980, 83). Thus, we may conclude‘th'lt tlle
only Arawakan groups that practiced endo-warfare were those that h: ;i .
dergone significant processes of transethnic change. S

The Arawak-Tukano Cluster of Northwestern Amazonia

Whereas il} Pe(ru most Arawak-speaking peoples were sandwiched between
powerful riverine Amazonians and imperialistic highland Andeans, in north-
wﬁestem'Amazonia they had a dominant position, occupying boéfx margi

of the Rio Negro. In the late sixteenth century, these riverine Arawakan ’(r ; “’?
were the center of a vast network of indigenous peoples, which‘Siclviz% \(/):cllpl;
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and Alberta Zucchi (1996, 113-15) call the “Manoa political macrosystem.”
This polity was divided into three confederated “provinces™: Yumaguaris,
Epuremei, and Manao. It was a multiethnic, plurilingual, and hierarchical
political formation based on economic specialization, increasing levels of
alliances between chiefs, and the subordination of weaker by stronger groups
(Vidal and Zucchi 1996, 116). The polity involved peoples belonging to three
linguistic families: the dominant riverine Arawak and the subordinate in-
terfluvial eastern Tukano and Maku (see map 4, p. 9).
In the late seventeenth century, European competition for control of lands,
resources, and Indians led to armed confrontation, slave raids, and rapid
dissemination of epidemics. In turn, Amerindian competition for control
over trade in European goods led to the rupture of old allegiances and to
intratribal and intertribal warfare. All of these elements caused the break-
down of the Manoa macropolity by the early eighteenth century (Vidal and
Zucchi 1996, 117). Its constituting provinces separated, and the groups that
composed them regrouped (by revamping old alliances or establishing new
ones) into three multiethnic confederations. These were composed of sev-
eral allied chiefs under a powerful shaman-warrior leader who presided over
large settlements and was in charge of complex religious ceremonies (Vidal
1999, 519; chapter 10). The new confederations comprised almost the same
areas as the old provinces and were controlled by the two most powerful riv-
erine Arawakan groups, the Manao and Baré (Vidal 1997, 120).

Beginning in 1720, the Portuguese increased slave raiding along the Low-
er Rio Negro. The Manao fiercely opposed their attempts to achieve control
of the slave trade, which until then they had monopolized (Wright 1992b, 211).
To counter their resistance, the Portuguese enrolled two Baré groups belong-
ing to the Manao confederation (Vidal 1997, 32). This promoted hostilities
between the dominant Manao war chiefs and their respective allies, leading
to the defeat of the Manao in 1727 and to the subsequent “pacification” of
the Lower and Middle Rio Negro. In 1731, the groups that had not been en-
slaved or exterminated were reduced to mission posts. Portuguese pressure
eroded the power of the Manao and forced the riverine Arawak who had
escaped colonial domination to move into the Upper Rio Negro.

Between 1725 and 1755, the Arawak reorganized themselves into three
significantly smaller military confederations led mostly by the Baré, who
replaced the Manao as the dominant Arawakan group (Vidal and Zucchi
1996, 119). Beginning in 1731, the Portuguese started raiding the Indian peo-
ples of the Upper Rio Negro and Upper Orinoco region, where they clashed
with the Spanish. To better confront the Spanish, the Portuguese recruited
the paramount chiefs of the three Baré-led confederations as allies and com-
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mercial pﬂzu‘tners (Vidal 1997, 34). This enhanced ntertribal competition for

control of commercial routes. Between 1740 and 1755, the Portuguese enslaved

fmd removed around 20,000 Indians from the region (Wright 1992b 71;) It

Is 1}01‘ clear who were the victims of Arawakan slave raids, but the“e\,/i‘aen.ce

points to hinterland peoples, who were mostly eastern Tukano, at least on

the right bank of the Upper Rio Negro. ’ ‘
Arot.md 1755, competition between the Spanish and the Portuguese, attacks

by Can{bs along the Orinoco River, and intertribal warfare led to tl,le fra 7:
mentation of the existing confederations into six much smaller and weqi(ir
ones ( Yidal 1997, 38). Although these confederations were stil] multieth‘nic
comprising Tukano-, Maka-, and Carib-speaking groups, they were com—’
pos?d mostly of Arawakan groups, including the ancestors of the present day
BareZ Baniwa, Wakuénai (Curripaco), Tariana, Warekena, and Piapoco. The
co.n‘swted of groups of allied settlements or “tribes” united under paran.mun)tf
military chiefs whose office was hereditary (Chernela 1993, 20).

) h} the 1750s, these confederations were engaged in ﬁerée warfare against
.(;arxb~ and Arawak-speaking groups of the Orinoco River. The twog;no;t
important groups, who vied for control over the region, were the Guaipunavi
and Warekena, allied with the Spanish, and the Baré and Manao, allied with
the I?OI‘tLIgUGSC (Vidal 1997, 37; Chernela 1993, 19). With Spanish s’upport the
Guaipunavi were able to vanquish their Arawak rivals in the Upper Rio )Ne—
gro and displace the Carib from the Orinoco River. However, by 1759 the
Spanishﬁ and Portuguese forced their former allics to accept subjeétion to their
respective crowns.

Durging ‘the second half of the eighteenth century, the Manao and other
large riverine Arawak-speaking groups were exterminated, and large tracts
f)f the Lower and Middle Rio Negro became depopulated ( Wright 1992b 711)\
To escape enslavement, the ancestors of the Baniwa and Wakuénai ;C)u“rri-.
paco), who until the 1750s had been able to avoid direct European céntrol
had to flee upriver, to the headwaters of the Isana/ Guainia drainage area (H ili
1993, 4?). In the 1780s, severe epidemics decimated the indigenous popula-
tion O-f the Ljpper Rio Negro, leaving vast areas largely uninhabited. By the
en.d of the eighteenth century, most of the riverine Arawak had been exter-
mmatecﬁl, reduced, or forced to flee into interfluvial areas. However, the col-
lapse of the Portuguese colonial government of Manaus at the end of the
century, and the inability of the Spanish to settle permanently in the region
created the conditions for the demographic recovery of the region’s mtivcZ
peoples (Hill 1993, 46). o

During this period, the Arawakan groups that migrated upriver along the
Isana and Guainia rivers came into close contact with the eastern Tukano of
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the Vaupés basin (Hill 1993, 47). Some of these groups merged with the Cubeo
(Nimuendajti 1927/1950, 165; Goldman 1963, 26). From this region, the Bani-
wa moved southward and westward into the Middle Vaupés River, where they
clashed with the native Tukano-speaking population (Chernela 1993, 25). At
about the same time, the Tariana expanded northward, from the Rio Negro
into the Lower and Middle Vaupés River, displacing or absorbing the Tukano-
speaking Arapago, Pira-Tapuya, Miriti-Tapuya, and Tukano that they met on
their way (Chernela 1993, 24). Finally, the Baré, who had disintegrated as the
result of colonial domination, reconstituted through the fusion of Arawak,
Tukano, and Mak groups and the adoption of Tukano or Nheengatu (/in-
gua geral, “common language” or “trade language”) as their common lan-
guage (Vidal 1997, 41—-42; Sorensen 1967, 682).

All of these events gave rise to an intensive process of ethnic and cultural
exchange that led to the Tukanoization of Arawakan groups and the Arawak-
ization of Tukano groups. This has prompted much discussion as to whether
what are considered to be typical northwest Amazon traits—social organi-
zation based on exogamous patrilineal sibs, association of sibs into exoga-
mous patrilineal phratries, origin myths depicting the emergence of hierar-
chically ranked sibs, and rites involving the use of sacred trumpets—are
Tukano or Arawak in origin. Goldman (1963, 14) and Jackson (1983, 19) pro-
pose that the eastern Tukano preceded the Arawak; Wright (1992¢, 257) and
Hill (1996b, 159) suggest instead that the Arawak were the original inhabit-
ants, whereas the Tukano were latecomers. Be that as it may, most specialists
agree that at present northwestern Amazonia is composed of a variety of
societies displaying Arawakan and Tukanoan cultural traits in different com-
binations. The center of the region, comprising the Vaupés river basin, is
occupied by the eastern Tukano, who form what Jean jackson (1983,101) calls
the “Central Northwest Amazon multilingual system.” What distinguishes
this cluster is language group exogamy, a practice that has led to multilin-
gualism at the social level and polylingualism at the level of individuals (So-

rensen 1967, 671).

The eastern Tukano are surrounded by Arawak-speaking groups to the
north (Curripaco and Baniwa), east (Tariana and Baré), and southwest (Kabi-
yari and Yukuna). These groups have a similar social organization but do not
practice language exogamy. Additionally, they distinguish themselves from
their eastern Tukano neighbors, among whom phratries are epiphenomenal,
by the fact that their phratries are territorially localized and often function as
political units composed of allied sibs under the leadership of phratric chiefs
(Hill 1996b, 143). In between these two clusters are a series of Tukano-speak-
ing groups that display what Stephen Hugh-Jones (1979, 19) has called “tran-
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sitional features,” that is, Arawakized Tukano traits or Tukanoized Arawak
features. These groups include the Cubeo to the north, the Wanano to the east,
and the Barasana to the south. The Cubeo do not comply with the rule of lin-
guistic exogamy and for this reason are sometimes excluded by the Tukano
from the category of “real people” (Jackson 1983, 97). They and the Wanano
are closer to the Arawak than to the eastern Tukano in that they are divided
into territorially localized phratries and link marriage preferences to inherit-
ed rank (Wright 1992¢, 260; Hill 1996b, 146; chapter 9). Finally, the Barasana
and other Tukano-speaking peoples of the Pird-Parand and Apaporis river
basins reveal Arawakan influence in such cultural features as the masked
dances associated with pupunha palm fruit (Hugh-Jones 1979, 19).

Jonathan Hill (1996b, 158—59) has put forward the provocative hypothesis
that the two main features that characterize the Arawak and eastern Tukano—
ranked localized phratries and linguistic exogamy, respectively—emerged in
the postcolonial period of recovery. According to this view, to create social dis-
tance between the Arawak and themselves, the Tukano inverted the Arawa-
kan practice of dividing the language group into ranked, exogamous phratries,
promoting instead the emergence of ranked phratries through language group
exogamy. In this sense, Tukano language group exogamy and Arawak ranked
phratric organization would be mirror-image institutions.

Whether or not this distinction took place at such a late stage, it would
explain why endo-warfare was more prevalent among the eastérn Tukano
than among the Arawak. Whereas phratric organization within language
groups promotes intraphratric and interphratric alliances and therefore the
formation of large political conglomerates, phratric organization involving
various language groups seems to inhibit political aggregation. One of the
most remarkable features of the northwest Amazon Arawak was their extraor-
dinary capacity to build alliances between a variety of Arawak-speaking peo-
ples under strong military leadership and for prolonged periods of time. Such
alliances, which could be extended to include linguistically different peoples,
prevented the eruption of internal warfare within vast regions. In this con-
text, the instances of Arawakan endo-warfare reported in late colonial times
seem to have been a response to increasing European demand for Indian
slaves rather than an integral feature of Arawakan social organization.

This is confirmed by what we know of northwest Amazon Arawakan war-
fare through oral tradition. Robin Wright (1990, 222) argues that there is no
evidence of intraphratric hostilities among the postcolonial Baniwa and that
the few cases of interphratric warfare reported ended with the formation of
alliances through marriage exchange. He concludes that Baniwa warfare was
waged mainly against “other peoples,” linguistically different or geographi-
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cally distant, and was therefore “situated at the .per.iphery of thelr(SOCli?; S‘
(Wright 1990, 219, 222). Vidal (personal communication, 2000) con 1rms‘: ;
view and adds that interphratric warfare generally occurred when one of t 1.0
phratries did not comply with the Kawai rituals. In contrast, there 1s'plent}/
of evidence that in the not so remote past the eastern Tukano were in pel—.
manent war with each other (Goldman 1963, 162; C. Hugh-?ones 1979, 1’1, §3,
Jackson 1983, 97, 133; Chernela 1993, 23—24). Except for this dlfferer{ce, Al awT
kan and Tukanoan war practices were very similar. Peoples belonging Iu?lbl(‘)l h
language families practiced feuding and raldmg,. toqk women ;md chi i i Si
as spouses and servants, and practiced war canmbahmn (erg 1; ].?9& uw] “
255 Goldman 1963, 162—64). In addition, the Baniwa decapua‘te .t heir le)
quished enemies to prevent mystical attacks from the dead ( Wright 1999, 231),
whereas the Cubeo wore the smoked genitals of killed warriors over their own

as a war trophy (Goldman 1963, 164).

The Arawak-Carib Cluster of Northeastern South America

By the end of the fifteenth century, Arawak.- and Carib—spfzaking pc;oplcs
occupied most of northeastern South America and the Caribbean. The re-
gion’ls ethnic configuration suggests that the Carib had expanfled asa wedge
north from the Amazon River into the Lower Orinoco (Durbin }977, 34). /\(s
a result, Carib-speaking peoples composed a solid mass, occupymg.the Gm—
ana Highlands, the Gran Sabana, part of the L(?wer Orinoco, and lalge‘ tr A.L]lb
of the coast of present-day Venezuela and Guiana, surrounded by A!.qu?l(_
speaking peoples to the west, east, south, and north (see ma}j 3, p ‘8). (;\.I{Mi i;
speaking peoples also occupied the Lesser an.d Greater Anulles,.an t 1<?1cd‘
evidence that by then they were also experiencing the pressures of the expand-
g Carib. .
lllél“g;lslgzlllislu recognized two large groups i.nﬂthe Caribbe.an region:a 111.un.1-1
ber of highly sophisticated hierarchical chletc.loms sharing m;m)f cu tma
traits, which occupied most of the Greater Antilles, tbe Ba}mmas, the Vir g?n
Islands, and the northern portion of the Lesser Aentllles (Leeward Islands),
which generally but not always welcomed the. Spanish p_eacefully; and z.1 num;
ber of smaller and less complex groups, which occupied the southern por-
tion of the Lesser Antilles (Windward Islands), who 311}11}11@ coqutflct w1t’h‘
the foreigners or opposed firmly their presence. The soc:lologxchl di_ffeﬁmnu&
between these two clusters have been confirmed by archaeological informa-
i Badillo 1995, 17).
tl0'1;'11(6S sie\fierse peoplis9 f)elonging to the first category—t{xg Boﬁqua, LLICEIX(?S,
and other islanders—came to be known collectively as Taino in 1836 (White-
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head 19952, 92). In 1871 Daniel G. Brinton demonstrated that theirs was an
Arawakan language—similar to that of the Lokono or mainland Arawak—
and for this reason decided to call them Island Arawak (Rouse 1992, 5). The
Taino referred to peoples in the second category, the inhabitants of the Wind-
ward Islands, as caniba or caribe and portrayed them as bellicose, cannibal-
istic savages who constantly waged war against them. This label was later
applied to mainland indigenous peoples who had similar cultural traits and,
more particularly, to the Karifia of the Lower Orinoco. In time, the Karifia
came to be referred to by Europeans as Caribe, Carib, or Caraibe, whereas
the inhabitants of the Windward Islands came to be known as Island Carib,
which, as we will see, was an unfortunate denomination.

The Taino were divided into three subgroups that differed slightly from
each other in terms of language, social organization, and cultural practices
(Rouse 1992, 5~7). The classic Taino lived in Puerto Rico, Hispaniola, and the
eastern tip of Cuba. The western Taino inhabited Jamaica, the Bahamian
archipelago, and Cuba, except for its western tip, which was occupied by the
Guanahatabey, the remainder of the island’s original population. The east-
ern Taino lived in the Virgin Islands and the Leeward Islands.

Classic Taino lived in large villages of several hundred houses, each inhab-
ited by an extended family, ruled by village chiefs ( Dreyfus 198081, 240). The
houses of village chiefs were always associated with ball courts, a trait that
might have been adopted through contact with Mesoamerican societies.
Independent villages were loosely organized into district chiefdoms, which
in turn were grouped into regional or provincial chiefdoms, each headed by
the most prominent district chief (Rouse 1992, 9; Sued Badillo 1995, 78). Al-
though these chiefdoms were not integrated into larger polities under un-
ified leadership, there is evidence that under external threat they were able
to confederate.

Chieftainships were divided into three ranked groups. At the top was the
casik, or provincial chief, who could be a man or a woman. Paramount chiefs
were transported in litters, sat in ceremonial seats, and were surrounded by
servants, councillors, and wives. These external signs of power led the Span-
ish to call them “kings.” Beneath chiefs and their families there was a class of
nobles, who under the chief’s orders commanded the rest of the people. At
the bottom were the commoners, who had a low status and did most of the
work but were not slaves taken in war ( Dreyfus 1980-81, 241; Rouse 1992, 9).

The Taino had priests, temples, and shamans, but life, reproduction, and
the welfare of the people were guaranteed by chiefs who owned the mystical
stones used to ensure fertility of the gardens, control of the weather, and safe
childbirth (Dreyfus 198081, 242). Succession to chiefly office was matrilin-
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eal and avuncular, from chief to eldest sister’s son. The notion of noble de-
scent was central to Taino chieftainships, as expressed in ancestor worship,
ritual narration of chiefly genealogies, and endogamy among high-rank lin-
eages (Dreyfus 198081, 243). .

Endo-warfare, in the sense of cyclical blood feuds and regular slave raid-
ing between settlements, was absent among the Taino. Armed c011f1’011tat%()11
was limited to avenging murders, resolving disputes over hunting and fishing
rights, or forcing a chief who had received a bride price to delivex: the prom-
ised woman {Rouse 1992, 17). In none of these cases did warfare include the
taking of women as wives or servants or of men and children as slaves. .Ac-
cording to Taino sources, the only other cause of war was defense against
attacks by the Island Carib. Although the reliability of these reports has been
questionled (Sued Badillo 1995), it seems to be confirmed by the fact El}zlt the
eastern Taino, who were closer to the Windward Islands, territory of the Is-
land Carib, are portrayed as being much more militaristic than the western
Taino, who were farther away and buffered from their attacks by the classic
Taino (Rouse 1992, 18—19). Ritual war cannibalism, which was so prominent
in depictions of the Island Carib, seems to have been absent among most
Taino groups (Rouse 1992, 146). However, it has been recently asserted that
the Taino of Puerto Rico and Hispaniola also practiced it (Sued Badillo 1995,
79; Whitehead 1995a, 96).

The Island Carib have been the subject of much discussion in anthropol-
ogy. They were originally thought to speak a Cariban language. Later on, it
was acknowledged that they spoke two languages: an Arawakan language that
differed from Taino (Island Arawak) and Lokono (mainland Arawak) and
was everybody’s mother tongue; and a Cariban language or (?ariban.-based
pidgin that was spoken only by men among themselves or during th.en~ frad—
ing expeditions with Carib-speaking mainland groups. On th-e basis of oral
traditions gathered in Dominica in the seventeenth century, it bKeFame ac-
cepted that this patterned bilingualism or gender dimorphism originated in
the invasion of the Windward Islands by the Carib-speaking Karifa of the
Lower Orinoco River, who killed most of the male inhabitants and took their
wives and children. The Karifa were unable to impose their language but
retained it as a prestige men’s language and as trading language with their
mainland relatives. In their Arawakan mother tongue these people referred
to themselves as Karipuna—the term 1 will use to designate them from now
onward—and in the Cariban men’s language as Kalinago.

This traditional view has recently come under heavy attack by Neil White-
head (1995a, 1995b; chapter 2) and some of his colleagues in an edited vol-
ume on the so-called Island Carib. They argue that the oral tradition on
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which this view is based is suspect and that Karipuna bilingualism could also

be explained as the result of peaceful immigration of Karifia-speaking peo-

ples into the islands (Boomert 1995, 32) or of a political and economic alli-

ance with the mainland Karifia to confront sixteenth-century European co-

lonial pressures (Whitehead 19952, 93).

Be that as it may, what seems clear is that the Karipuna are an outstand-

ing example of transethnic identity. Although their mother tongue was
Arawakan, their social organization and cultural practices were closer to those
of the Carib-speaking Karifa than those of the Arawak-speaking Taino or
Lokono. The Karipuna lived in small villages composed of a single uxorilo-

cal extended family led by a headman and a men’s assembly (Dreyfus 1985~

84, 43). Village headmen who had a reputation for being courageous warriors
were able to gather around them a large following through polygyny, a larg-
er number of children, and the practice of exceptional virilocality for them
and their sons. Old men’s councils led groups of villages interconnected by
marriages and other exchanges. Karipuna political institutions were based
on frequent war and trading parties. Chiefs chosen for courage displayed in
war led these expeditions, whose main objective was the taking of slave-wives
and captives, some of whom were consumed in anthropophagous ritual per-
formances ( Dreyfus 1983-84, 43—44). The Karipuna waged war against their
northern Arawakan neighbors, the eastern Taino, from whom they took
women and children, whereas they alternated war with trade with the
Lokono, or mainland Arawak (Dreyfus 1983-84, 45).

The Taino disappeared as a distinct ethnic group early on, in 1524, as a
result of bad labor conditions, failed rebellions, and foreign epidemnics (Rouse
1992, 158). During the remainder of the sixteenth century, the Spanish were
not able to subject any of the other major groups of the region: the Caribized
Karipuna, the Karifia, or the Lokono. However, as a result of preexisting
conflicts and European pressures, by the early seventeenth century the
Lokono allied with the Spanish. To counter their power, the Karifia allied with
the Dutch and British. What began as an Amerindian conflict entailing war-
fare and a multiplicity of commercial, ritual, and marriage exchanges was
elevated to the rank of “ethnic vendetta” (Whitehead 19904, 360). It was in
this context that the Lokono and Karifa, designated misleadingly as True
Arawak and True Carib, respectively, became the models on which the ste-
reotypes of the peaceful and civilized Arawak versus the warlike and savage
Carib took shape.

They did not differ so much, however. The Lokono were not the peaceful
victims of the Karifia and Karipuna, as they were depicted in colonial chron-
icles. They were organized in powerful chiefdoms interlocked in a large pol-
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ity, which extended from the coast of Guianz} to the Amazo?, an'ddhnked tél;)e
Essequibo and Corentyn with the Paruand ’I}'Olnbetas (Whitehea 199&, 38).
Lokono settlements were also found in the right bank of the }ower Ql m{olc‘o‘
River and on the island of Trinidad (Whitehead 198{5, 18). Early clnon‘1c es
mention the existence of large Lokono settlement:s of up to 200 houses Lin-
der numerous chiefls led by a priestly leader (V\/hlteheac(i 19?8, 12). Thuu(;
also evidence of segmentary lineage and matr.iclal.l orgam'zatxol‘l ( \/\.lljuc-:‘hcf\‘
1994, 39). Lokono chiefdoms were ruled by elite lineages in which tmnsmﬁxsﬂ
sion of chiefly status was, as among the Taino, avuncular. The Lokono wc‘u‘
also brave warriors who regularly organized and con’d_ucted 1()11g—term }Vc}l
and trading expeditions. In their raids against the Karina and I(zTrTm‘lait 1;5
took goods, women, and slaves (Dreyfus 198384, 45). However, t 181515 !
evidence that they practiced endo-warfare; on the contrary, LokonoI 31911}?5.
tended to establish extensive alliances. Some authors z}sse{'t that, unl@lk‘e their
Carib neighbors, the Lokono did not practice exocannibalism (Dreyfus 1983~
84, 45); others say they did (Whitehead 1995a, 99). ; S
Strategically located along the lower course (?f the Omlmco 1yej,. N
Karifia were at the center of a vast polity comprising the Orinoco RWU:;{T‘
sin, the Venezuelan Llanos, the Venezuelan Guiana, an1dcthe Lessgl‘ An.}u cs
(Biord-Castillo 1985; Arvelo-Jiménez and Biord 199;;). This vast net?’m k wtas
1o a large extent a horizontal system c.omposed of cultu.rall?/ afnd' 1;1gu1:nl(;
cally distinct units of similar category, mt.egrate.d by relations 3 war ai c(; '
exchange. It was a decentralized polity in which no group dominate
ressed the others.
Opf(t;'z;tld social organization at the local level—very similfn: to that of ;hc
Karipuna—was based on numerous independem: con'lmumtlef, each un8 (L)I
the leadership of a war chief and an elders’ council (Blord—Casu!lo 11985, 1)%
Village chiefs built their followings througl? control an-d n?ian‘lpg SU.(:; :h
marriage alliances involving members of their extended fa}m‘y ;1311 dnc ‘ q%i-
exogamous polygamy, mostly through capture.Of slave~w1‘vc::s ( j(l)r -Cas -
o 1985, 95; Whitehead 1994, 41, 19953, 96). In times ?f war se\{ejf1 commu ,
nities could ally to form a “province” led by a war c'hlef elect(.ecl from am‘oiuo
the diverse village leaders, who composed his advising councd.;l-.loweve‘x, 1t 1c
authority of provincial war chiefs was temporm:y, and the position was that
of primus inter pares rather than paramount clne{. —
The Karifia practiced both exo- and endo-warfare. ThAe-scop.e of war dlle
increased in the early seventeenth century, after the KKarm.a allied with tmf
British and Dutch against the Lokono and their Spanish friends. BecauseTo.
their access to European firearms and in response to EL}ropean demand for
slaves, the Karifa intensified slave raiding (Biord-Castillo 1985, 86). Alone,
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orin ellliax?ce with the Karipuna, they regularly attacked coastal peoples such
c;& t’he Carlb:.speaking Yao of Trinidad and the Arawak-speaking Lokono and
I dl'xkur (Pa’ikwené) ( Dreyfus 1983-84, 50). They also navigated up the
Or’moco River and its tributaries, raiding Carib groups such as the Ak'll\i/'lio
Ye ku:.ma, and Cabré, as well as the numerous Arawakan peoples livin : '11(()11 ’
th_e Middle and Upper Orinoco (Whitehead 19904, 365; Dreyfus 198:,8( Sg
Biord-Castillo 1985, 87). Carib endo-warfare continued in postcolon-i'll :1*1,: ;
(Farabee 1967; Butt-Colson 1984b, 114; Hoff 1995, 40—43). ( "

The Arawakan Fthos

This quick overview of the Arawak and their neighbors at the time of Euro-
p'eanccontact shows that there was no single Arawakan type of social orga-
m@txml and culture. On the contrary, Arawakan social and cultural pqttei‘ls‘
varied significantly. Nonetheless, beneath the important differences i1(1 forn;
and strucubu'e there area number of elements that keep reemerging and sug-
gest l.he ffx1stence. of'a common Arawakan matrix, which, in turn, finds e;—
pression ina particular Arawakan ethos. I understand the notion of “cultural
matrix” in the traditional senses of “womb” and “mold” but also in the newe(r
cybernetic sense of “network” (womb because it refers to the original Amww—)
kfm culture, the historically produced set of cultural perceptions appréci"x—
txo.ns, and ilctions of which the Proto-Arawak were bearers; mé}/’d bemus(e
as-in .tyPe-tounding, the cultural matrix of a given language family le';\/es 1,
certamn imprint—which, I shall argue, is its ethos—in all its members) }-Io;vi
Iever, asa historic‘al product, a cultural matrix is not a closed, inteqrat"ed, co-
e h e om0k vy
‘ . ¢ s aneously the background, frame-
work, and source of information that informs the sociocultural practices of
the members of a given language family. Thus, the imprint it leaves and ‘the
ethoses of its members have common elements without being ident‘icll
In An;istotle’s original usage, ethos referred to the prevalent tone of ;e;lti—
ln(?l.lt ofa pepple or community. Anthropology has appropriated this Greek
!’.OUOH) for similar purposes—the description of a certain dimension of a
people’s culture—-bult with widely varying meanings. In Naven, arguably th‘e
first attempt at reﬂexwe anthropology, Gregory Bateson (1936/1980) uses the
terms ef‘hos and eidos to refer to two different but complementary dimen-
sions o.r cultural “configurations.” Bateson (1936/1980, 33) argues that the
pervading and recurrent characteristics of a given culture not onl e); ress
butalso promote the standardization of individuals. In his view ez‘/z(}),c '1lllzld s
to the “emotional tone” of a culture, the expression of the ‘(Cll’ltill'zlil;/ stmf:S
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dardized system of organization of the instincts and emotions of the indi-
viduals.” In contrast, eidos refers to the corresponding expression of their
standardized cognitive aspects (Bateson 1936/1980, 33, 118). Thus, whereas
ethos alludes to the tone, behavior, and system of emotional attitudes of the
culture of a given group, eidos refers to its logic, ways of thought, and sys-
tem of classification (Bateson 1936/1980, 265). Bateson does not state wheth-
er the ethos and eidos of a culture operate in conscious or unconscious ways
but seems to suggest that they relate to the notion of “tradition™ as uncon-
scious to conscious aspects of culture (Bateson 1936/1980, 121).
Clifford Geertz proposed a similar dualistic conception of culture in a1957
essay in which he contrasts the notion of ethos to that of worldview. In his
use, however, the term ethos refers not only to the tone, character, and qual-
ity of a people’s life (in accordance with the original Greek notion) but also
to the evaluative elements of a given culture, that is, to its moral and aesthetic
aspects (Geertz1993,127). In turn, the worldview consists of a people’s ideas
of order, their concepts of nature, self, and society—in brief, the cognitive,
existential aspects of culture. Like Bateson, Geertz (1993, 130) argues that,
considered separately, the ethos and the worldview, the normative and meta-
physical aspects of a given culture, are arbitrary, but taken together they form
a gestalt, a whole or configuration. He contends that ethos and worldview
are related in such a way that each acts upon the other to render it meaning-
ful and thus legitimate (Geertz 1993, 127). Unlike Bateson, however, Geertz
(1993, 129) implies that both ethos and worldview are conscious aspects of
culture in that they explicitly establish “the approved style of life and the
assumed structure of reality.”
In his Outline of a Theory of Practice, Pierre Bourdieu (1972/1993) sets about
Bateson’s systematic aspects of culture—with-

to explain social regularities
out resorting to the concept of “culture,” which he believes has been extreme-
ly reified. Central to his theory is the notion of “habitus,” or “ethos,” a term
that he sometimes uses as a synonym (Bourdieu 1972/1993, 77, 82, 85). The
notion of habitus dispenses with the dualistic perspectives of culture char-
acteristic of previous analysis, integrating the emotional with the cognitive,
the normative with the metaphysical, and the perceptual with the factual. In
his view, habitus is a system of dispositions—schemes of perception, thought,
and action—characteristic of a social group or class, which is the historical
product of a given set of objective conditions of existence (Bourdieu 1972/
1993, 85,90). Among these objective conditions or structures, Bourdieu places
particular emphasis on language and economy. The habitus acts as “struc-
tured structures predisposed to function as structuring structures, that is, as
principles of the generation and structuring of practices and representations”
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(Bourdieu 1972/1993, 72). The practices—and the dispositions of which the
are the product—are the result of the internalization of the same ob'ectivz
struc.tures while being indispensable for the reproduction of those obgective
conditions. They are normative without responding to explicit rules '1)11d are
well adz.lpted to their goals without being the product of conscious Caimi(n 4
(Bourdieu 1972/1993, 72). Moreover, although they are well orchestrated thei
do not respond to the action of a conductor; in other words, they do not
function as ideological constructs. e
Myﬂuse of the term ethos is consonant with Bourdieu’s rather than with
Fhat of Bateson or Geertz, for I conceive of the ethos of a people as express-
ing not only one particular facet of their culture, whether standardized akf—
fective aspects of behavior or moral and aesthetic prescriptions, but z;s a set
of percepuo'ns, values, and practices, which are unconscious but infor;n the
more conscious aspects of culture. The ethos of a people is made up not of
(ruie.s, strategies, or ideological constructs but of unconscious dispositions
inclinations, and practices, which shape those rules, strategies, and ideol )
gies while being shaped by them. ’ o "
. However, because I am not dealing with the ethos of a group {or of a so-
cial class within a group) but with that of the several groups that com ;)s‘e a
language family, some allowances must be made. First, given that a Cil‘lt‘lilil
efhos is the historical product of a particular set of objec?ive conditions '1‘11d
given that the objective conditions of the several Arawak-speaking pe;)cvleg
have changed through time as a result of diasporic movements, occu '1['Li01;
of different ecosystems, and interaction with different people;} the [i'('1W'1~
kan 'ethos should not be expected to be as dense and rich as th)e el‘hos‘es :)f
pam?ular Arawak-speaking peoples. In other words, given that the objéctive
conditions that gave rise to the Arawakan cultural matrix have changed, the
ethos shared by Arawak-speaking peoples today is more abridged and :en—
eral. §ec011d, although Arawak-speaking peoples share a common ethoés or
set 91' dispositions, the actual practices that result from them in particular
settlflgs can differ substantially in form and structure. In other words thlt
persist are the organizing principles rather than the organized practi;es 01'
i Bourdieu’s terminology, the structuring structures rather than the struc:
tured structures. Third, given that the different groups belonging to the
Arz{wak language family have undergone different historical processis since
their separation, the elements that define their common ethos are in some
cases manifested as unconscious general dispositions, whereas in otherst the
might assume a more conscious normative nature. -
Bearing these caveats in mind, I suggest that five elements define the
Arawakan ethos. First and foremost is an implicit or explicit repudiation of
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endo-warfare, that is, of war against peoples speaking one’s own or related
languages, people who share one’s own ethos. Second is an inclination to
establish increasing levels of sociopolitical alliance between linguistically
related peoples. Third is an emphasis on descent, consanguinity, and com-
mensality as the foundation of ideal social life. Fourth is a predilection for
ancestry, genealogy, and inherited rank as the basis for political leadership.
Last but not least is a tendency to assign religion a central place in personal,
social, and political life. None of these elements can be said to be exclusively
characteristic of Arawak-speaking peoples. Each can be found among mem-
bers of other language families. What makes them meaningful is that all of
them are present in the Arawakan clusters examined here.
The avoidance of endo-warfare seems to be one of the most outstanding
pan-Arawak characteristics. Even in the case of northwestern Amazonia,
where the evidence is not conclusive, we know that endo-warfare was not
practiced, at least not within the boundaries of the large military confeder-
acies that prevailed during much of the seventeenth and eighteenth centu-
ries. This in no way implies that internal conflict or violence had been elim-
inated or that the Arawak were less aggressive than their neighbors. It
indicates only that for the Arawak the “other,” or enemy, is not to be found
within the boundaries of one’s own macrosociety but beyond, among those.
speaking different, unrelated languages. It does not mean that the Arawak
were less fierce, either. Although the Campa, western Taino, and classic Taino
did not take slaves, accumulate human war trophies, or practice war canni-
balism, other Arawak-speaking peoples, such as the Manao, Baré, Baniwa,
eastern Taino, and Lokono, did. Therefore, the distinction is not one between
“peaceful” and “bellicose” peoples or between “civilized” and “savage” but
rather one between endo-warring and exo-warring societies. This distinction,
I believe, is particularly relevant for our understanding of tropical forest
native societies and introduces a much-needed historical perspective into the
present debate between defenders of the “predation” and “morality” mod-
els of Amerindian sociality (see Taylor 1996; Viveiros de Castro 1996; Over-
ing and Passes 2000; Santos-Granero 2000).

Intimately linked with the abstention of endo-warfare is the Arawakan
propensity to establish political alliances with linguistically related peoples.
These alliances were not aleatory or temporary military confederacies with
specific narrow aims but an integral part of Arawakan sociopolitical systems.
They were more developed and enduring in the Caribbean and northwest-
ern Amazonia, where they involved hundreds of villages under the rule of
powerful paramount chiefs, than in eastern Peru. But even in this latter re-
gion, where alliances tended to be established only in response to external
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threats, there is also evidence of more permanent coalitions (Renard-Casevitz
1993, 37; chapter s). It should be noted that these political alliances did not
necessarily coincide with ethnic or linguistic boundaries. The Baré and Taino
were divided into different confederacies. In turn, the Manao, Baré, and
Campa coalitions could be extended to incorporate peoples of different lin-
guistic affiliation—the endo-warring eastern Tukano and Pano—if the Jat-
ter complied with the inhibition of endo-warfare,

The importance attributed by the Arawak to descent, consanguinity, and
commensality as the proper basis for a “good” social life acquires a more
visible expression in northwestern Amazonia and northeastern South Amer-
ica. The patrilineal sibs and phratries of the Baniwa and Wakuénai (Curri-
paco), the patrilineages and patriclans of the Palikur (see chapter 7), and the
matrilineages and matriclans of the Taino and Lokono constitute the social
expression of this kind of ideology. The ideal of consanguinity was further
reinforced by concomitant postmarital residence rules: virilocality in north-
western Amazonia, uxorilocality in northeastern South America. Although
the Arawak of castern Peru are cognatic, named descent groups are men-
tioned frequently in Yanesha and Piro oral tradition (Santos-Granero 1991,
48-54). This has led Gow (personal communication, 2000) to talk of a Piro
and Yanesha “ghost clan organization.” Although in an earlier work I have
argued that reference to the existence of descent groups in past times is a
mythico-philosophical device to stress the contrast with and désirability of
present-day social organization (Santos-Granero 1991, 48}, I am now inclined
to concur with Smith (198, 13—14) that they may be reminiscences of actual
past social structure,

Hereditary leadership has been reported for all Arawakan clusters. In
northwestern Amazonia and northeastern South America this trait was as-
sociated with a hierarchical social organization and an emphasis on high rank
ancestry. Chiefly lineages, clans, or sibs have been reported among the Taino,
Lokono, and Wakuénai. The noble or divine ancestry of these groups was
periodically reinforced through mythical narratives, genealogical recitals, and
ritual performances. It was also marked through chiefly elite languages or
specialized ritual languages. High status was maintained through “royal
marriages” between chiefly families (Taino), endogamous polygamy of chiefs,
priests, and warriors (Lokono), or marriages between highly ranked patri-
sibs belonging to different phratries (Wakuénai) (Dreyfus 1980-81, 243;
Whitehead 1994, 41; Hill 1996b, 144). A similar phenomenon was taking shape
among the Yanesha, where descendants of priestly leaders composed a high-
status, named descent group (Santos-Granero 1991, 309-10). Affiliation into
this group was not indispensable to become a priest, but its members tend-
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ed to intermarry, and priestly leaders tended to pass on their office to their
al or classificatory sons. '
acr;lilecileglc;lesncy to aZsign religion a central Place in personl,esocml, 3123
political life is manifested in several forms. Unlike ot(her Amazox{mllll Reos m_,
the Arawak have elaborate mythologies, often organized sequelln%ad'y 1:1 . cleg
poral terms, in which creator deities or cultural h.eroes p.lay ed I‘ni:,\ ;)m;;
These mythologies were associated with con?plyex ritual cer ex;ul))n'l?. ;]S Weri
the Taino, the Yanesha, and the Upper Pcfre'ne Campa sucl? cede nlxa ::o 1 were
held in temples and conducted by specialists who combine llC\N u‘l.g ) i
of shaman and priest (Rouse 1992, 14; Santos-Granero 1991, 1'26,. e(lzN1 1)1363—,
46). Similar specialists are reported among the Lokono a.nc‘l B‘ajnwvla1 e
head 1994, 41; Wright 1992b, 196) an.d ampng the NIO}OS (s;.(c:c ]iii n{ﬁ_.
Arawak-speaking peoples imbue their environment VYItll 1611,‘31?111:1 gqs ”
cance, writing history into the landscape through origin myt s, l?:e(; %;un_
creator gods, the journeys of the ancestc?rs, petroglypbs, mgl‘sgﬁlll, N ;9 "
ing of places, and an iterative toponymy (Santos-Granero 199f fl 9[“, 199 IDL:
Renard-Casevitz 1993; see also chapters 8 and 19). Some.o . t 1cfse sites
the object of pilgrimages and periodic ceremon{al celeb.l.?tl‘o;,l::: .
Among the Arawak, political power was ofte.n I.mked Wlt h 1e\1g,10hkr uthor
ity. Sometimes this took the form of an aSSOCI&}thll bcitween secciuB ‘,u;iwa ©
ligious leaders, as was the case among the Taino, Lo (f)l]’O, fm,l 7 arson. "
other contexts, secular and mystical power was vested in a smé, e plL‘ y (,‘;e
was the case of Yanesha priestly leaders or Mana.() shan.mmwzn I 101- < n‘c S f:en
chapter 10). This connection, together with lnlllelm}‘xan’ ‘con‘ce};l.lo:s‘,n(()ﬂ "
gave rise to messianic movements in response to suualuons of inter ; o
external crisis (Wright and Hill 1986; BrO\_«/n anthernandez;1919(1;‘199‘;,;t
chapter 11). Above all, however, relig‘ious ideologies pro}.}.l'(l))tut)%dbsgil]hib?;
hospitality, and fraternity—even with strangﬂe}'sf——cc?nuil u Z Lo Inhibt
endo-warfare and generate broader spheres of intraethnic and inter

exchange and solidarity.

Ethos, History, and Transethnic Identities

The Arawakan ethos differed sharply from that of their neighbors. Cllnc ?0.1‘11;
trast with the exo-warring Arawak, the Pano, e‘astern.Tulfa}ldo, ant ]lcu; :
placed great importance on endo—warfar.e and w1fe-tal-<1Ang(14a‘1d $ ni (1); 3{;0 )
means of building society but as constitutive elements of their i ent{ 2 : a' iy
than encouraging social integration th?'ough descen.t, coxlsa;1gilxizllt}1;;t]0
increasingly broader spheres of solidarity between like peop es‘,' 1e ;C Or:
eastern Tukano, and Carib favored affinity, exogamy, and the constant ix
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gé)ig;?:; tthiiough wajrfare of differentiated others—whether or not linguis
aly related—to enhance their demographic base. T rawak privi |
gvllzz ; Wh!tehc:‘ad (1994,39) calls a (‘heocriticljgen ealogi]czllllelf(;;:/ th(lle):;v;]:ifs
ased on notions of noble ancestry, social rank, and priestly attribut.
contrast, the Pano, the Carib, and, to a lesser ext’ent the e “y'( ikt _1”
voredatrading~lnﬂitar}'modegrounded onmarti o ééfmm ’I.hkm}c o
ple t}.]l'o ugh military subjection, and the constailt(ézlnpvxe(;zzif )ocfotlxl'"tl‘do" . pe'o‘ -
ners into political supporters and military allies. In fact, one couldc'lfflilll'i ptglu‘t-'
the /?rawak—speaking peoples were able to maintain their (1iSti1]étiV€ ]tl o
despite th.e spatial and temporal distance that separated them because ef lIOS
constant interaction with peoples who had antithetical social r“:ctic; o
H.oweY-er, such clear-cut contrasts are too tidy and do not reﬂpecit the .
PI?xHy orA identity affiliations and political arrangements over time. Altl CO“:}‘
it is p(‘)s‘sxbk to recognize a distinctive Arawakan ethos, there is ‘de' 110 'm0
essential, straightforward connection between speaking, an Arawal y )l/ o
guage and behaving in a certain “Arawakan way.” On the cont;'u'( Tlm ]af’"
torical data suggest that there was a continuous flow of exch'u; rey,b -]tC -
the:* Arawak and their neighbors. Ideas, values, know-how. cr'liti Cweeg
(?b()ects moved freely between the different groups involved, i];)] ;‘he i“’t o
litical macrosystems of pre-Columbian times. In fact, there are rob'lbld5 PO:
ouyter cultural similarities between the Arawak and their n};n—/;‘ YI'TI‘OK
neighbors in each of the clusters mentioned earlier than betweetn Aif’“’f‘i‘““
groups .pertaﬁining to different clusters. This would support the i‘eiev('lflvl:‘l ( ‘“1
the notion of culture area. However, this does not negate the existen CfC 'OI
Arawakanﬁ ethos that likewise is a historical product and, as a ;on::tot“m
element of one’s identity, is generally reinforced by historic;l inz-’r" 't: n WC
peoples bearing other, contrasting ethoses, Heonwith
Hf)wever, the permeability of ethnic boundaries and the ease with whict
ghmc groups could shift language, identity, and political affiliation ar HCI;
illustrated by the numerous cases of transethnic transfommtio‘n re (::le ‘cAi/e
pre- a.nd post-Columbian times. Such cases present us with a great 5’11’1':1' of
s:tgatxons. The Piro and Ucayali Campa retained their Arawalm:l 11;1 y V,Of
b}lt assume.d the ethos of the riverine Pano, with whom they c:OJ;tin:xeil;ag:beb
bitter éllelllles, however, Karipuna men adopted a Karifia-related Carib: ;) :
guage in addition to the Arawakan language everybody spoke but"ﬂor:]il d'?l—
it tl.ley adopted a Cariban cultural ethos and shifted political ;dle i("m C é’fv‘w :
their Arawakan to their Cariban neighbors. The Tariana, havin %/1‘1 L‘e“llonc;
and a’bso:rbed several Tukano-speaking groups of the ’Lowerg 11;d](11\21'ill§
Valfpes River, adopted the language of their subjects while retain‘in m; tc ?
their Arawakan ethos, particularly the propensity to forge alliancges unsdgr
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powerful chiefs. This situation suggests that adopting the language of anoth-
er group is not necessarily proof of a weaker political or military position.
Transethnic changes were neither gradual nor irreversible affairs. Koch-
Griinberg (quoted in Goldman 1963, 14-15) reported the case of a northwest
Amazon Arawak-speaking group whose members adopted a Tukanoan lan-
guage but who in less than a generation switched back to Arawakan. As a
result, in 1903, by the time he met them, the elders of the group were speak-
ing Arawakan again, whereas the young could speak only Tukanoan. The
Tariana shift to a Tukanoan language and the Ucayali Campa adoption and
subsequent suppression of a Panoan ethos were equally quick. This suggests
that shifts in identity and language cannot be conceived of as mere cultural
phenomena or as passive responses to external events (acculturation) but
above all are conscious political strategies. In such cases, the innovators adopt
the cultural elements, expressive of their neighbors’ ethos, that they consid-
er more adequate for their survival and that eventually they may internalize
as part of their own ethos.
It should also be stressed that transethnic changes do not necessarily in-
volve whole ethnic groups, whatever the notion of ethnic group means in
contexts of such fluid and rapid interethnic flows. For instance, there is evi-
dence that the Piro did not experience a uniform process of Panoization.
Subgroups that were in closer contact with the Pano-speaking Conibo, Co-
mabo, and Mochobo, such as the Chontaquiro (Urubamba River between the
Sepahua and Yavero), the Simirinche (confluence of the Urubamba and Tam-
bo rivers), and the Cusitinavo (left margin of Upper Ucayali), underwent a
more complete process of Panoization. In contrast, subgroups such as the
Upatarinavo (Upper Tambo and Ene rivers), which settled in areas closer to
the Campa cluster, shared with members of this cluster many of the basic
features of the Arawakan ethos (Maroni 1988, 294; see chapter 6).

In short, language and culture are connected. This connection is not ge-
netic but historical and thus dependent on geographic contiguity and social
vicinity. In other words, the notion of culture area could be more adequate
than that of language family if the aim is to understand interethnic similar-
ities and dissimilarities. However, if we agree that there is something like an
Arawakan ethos, we must conclude that the ethos of a particular language
family can persist long after the societies that belong to it have separated. In
the case of the Maipuran branch of the Arawak language family—to which
most of the above-mentioned Arawak-speaking peoples belong—this would
mean more than 3,000 years (Noble 1965, 111). This is remarkable consider-
ing that the Arawak of eastern Peru, northwestern Amazonia, and northeast-
ern South America have been heavily influenced by their Pano, eastern Tu-
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Arawak Linguistic and Cultural Identity
through Time: Contact, Colonialism,
and Creolization

NEIL L. WHITEHEAD

To imagine a language is to imagine a form of life.

—Ludwig Wittgenstein, Philosophical Investigations

TH1s cHAPTER is concerned with the basis of linguistic classifications, the
particular history of how the linguistic classification “Arawakan” worked cul-
turally in the region of northeastern South America during the colonial pe-
riod, and the pitfalls that process presents to the uncritical identification of
sociocultural relatedness on the basis of such categories. The essays collect-
ed here show convincingly that such pitfalls can be negotiated and that there
are many reasons for seeking to identify the long-term historical trajectories
of linguistically related groups. This issue has been particularly sensitive
within the study of indigenous South America because models of historical
evolution have tended to take a dehistoricized view of linguistic relatedness,
assuming that such relatedness was itself suprahistorical and therefore a given
rather than a matter to be investigated (Greenberg 1987; Loukotka 1968; Rouse
19484, 1948b, 1992). The essays collected here depart from such models by
demonstrating the meaning of linguistic relatedness through attention to the
archaeology, history, and ethnography of Arawak speakers. In this way they
have broken the mold of glottochronological approaches to historical linguis-
tic relatedness by emphasizing social and cultural historical trajectories over
rates of linguistic change. The two phenomena are closely related, but the
ground-breaking aspect of these studies lies in their attention to processes
that produce glottochronological change rather than seeing that change as
evidence of historical relatedness in itself.

The emphasis on linguistic over historical relatedness really begins with
the classification of languages by the colonial regimes throughout South
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America, the Caribbean, and beyond. This was a powerful political tool be-
cause to identify a language was to simultaneously “invent” a new culture,
Thus, it was thought that the intellectual capacities and cultural proclivities
of a culture stemmed from the workings and complexities of that language
(Kroskrity 2000). As a matter of intellectual history it must be noted that the
concept of language precedes that of culture and that to a large degree the
pre-nineteenth-century notion of a language was equivalent to the modern
notion of culture. Therefore, it should come as no surprise that the identifi-
cation of indigenous languages in South America and the Caribbean was a
highly political process. Moreover, because communication with colonial
subjects was key to the success of the colonial project, gaining competency
in native languages was a principal concern for colonial regimes. In this con-

text missionary evangelism, centered on verbal communication of the gos-

pel and textual ordering of indigenous speech, was pragmatically relevant to

the colonial project as a whole. Nowhere is this more evident than in the

initial contacts with indigenous American cultures in South America and the

Caribbean (Whitehead 19994a,1999b), and it is the purpose of this chapter to
examine how that moment came to exercise an influence on the subsequent
linguistic ethnology of the whole region and beyond.

The Columbian Encounter and the Politics of Language

It was Columbus himself who made the first and fundamental politicolin-
guistic distinctions with regard to the native population of the Americas, and
our subsequent failure to understand our own cultural prejudices with re-
gard to ideas of culture and language has perpetuated those distinctions and
allowed them to become encrusted with glottochronological and historical
linguistic theory (Whitehead 1995b). This has resulted in a confusing picture
of the ethnic identities and cultural relations that once pertained to the na-
tive peoples of Amazonia and the Caribbean.

Most obvious among these confusions is the question of the ethnic and
cultural nature of so-called Island Carib society because it appears that these
people were neither Cariban (linguistically)—their natal language being
Arawakan—nor islanders (exclusively), as there is evidence that they were
also settled extensively on the mainland, in the coastal arca between the
Orinoco and Amazon rivers (Whitehead 1995a). This paradoxical situation
directly results from the initial ethnographic judgment made by Columbus
and confirmed by other contemporaries that there were two principal group-
ings of native peoples, one “tractable” (guatiao, aruaca) and the other “sav-
age” (caribe, caniba). Although not a linguistic classification, this ethnolog-
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their captive Karipuna wives evolved a new society, although the “fact” of this
past 5011quest continued to be expressed in the gender polarity of the “fe-
male” Karipuna and “male” Kalinago speech modes.

Luridly attractive though this tale may be, other explanations of these
speech patterns are equally possible and more plausible. For example, given
both the frequent communication between the islands and mainland ’which
presumably facilitated this “conquest” in the first place, and the fa’ct that
Kgriﬁa lived alongside Karipuna on the islands as well as the mainland, the
pidgin-Karifia used by the Karipuna men could have easily had other origing
(Whitehead 1988), not least because that pidgin was used with an Arawakan
syntax (Hoff 1995, 49-50). Most probably, as historian Sued Badillo ( 1978)
has also suggested, a political and economic adaptation and alliance to the
emergent Karifia polity of the sixteenth century { Whitehead 1990b) result-
ec% in the name Carib often being applied, by indigenes and colonial alike
without regard to strictly linguistic or cultural considerations, just as the,
Spanish used the term caribe to denote all wild or fierce Amerindians (White-
head 1988). French usage of the terms Galibi and Caraibe to designate the
diffe}'ence between island and mainiand ethnic groups therefore was more

precise than the English Carib or Spanish Caribe, and it is significant to note

that Jesuit linguist Raymond Breton (1665, 105) also refers to “Caraibes in-
sulaires” (“Island Caribs”), implying that they were present on the continent
as well because he does not confuse them with the Galibi,

Further evidence of these close social and political relationships was the use
of a Karifia pidgin, or even Karifa itself, by other Amerindian groups as a /in-
gua geral (common language) in the Antillean-Amazonian corridor (Barrere
1743; Biet 1664; Boyer 1654; Pelleprat 1655).> Moreover, gender polarity in
speech, as well as the use of special male jargons, is noted both from Karifia
itself (Chrétien 1725) and from Arawakan languages such as Palikur (Grenand
1987) and Lokono (Stzehelin 1913, 112, 170), as well as from the Tupian (Ma-
galhdes 1576, 33), whose speakers had further notable cultural homologies With
the native peoples of the islands. Given this complexity and variety in indig-
enous linguistic practice, the burden of explanation seems to fall on those who
insist that there was a “conquest” by Karifia speakers because if this was in-
deed the case, why didn’t the natal Karipuna (or Igneri) language die out given
the facility with which contacts with Karifia speakers could be mainta;ned?

. In any case, the first modern efforts to give the conquest theory a scien-
tlﬁ(.I footing—by attempting to correlate the data of archaeology with those
of linguistics (Rouse and Taylor 1956)—produced contradictory results as to
the time-depth of a Karipuna (or Igneri) presence in the Lesser Antilles
which remain unresolved. Accordingly, it is necessary to examine the theo—)
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retical origins of this situation by appraising the ethnological and anthro-
pological judgments of Columbus and his contemporaries, discussing the
linguistic theories that informed later missionary accounts of Arawakan and
Cariban languages, and assessing how that has affected current anthropolog-
ical thinking.?

Most recent work on Columbus’s interpretations and inferences about the
native Caribbean emphasizes the extent to which the ethnological categories
he uses derive from his own cultural expectations (Greenblatt 1991). The
expectation of encountering Asia led Columbus to construct the caniba as
soldiers of the “Great Khan,” the expectation of encountering human mon-
strosity led him to note the existence of people with tails or without hair, and,
most notoriously, by the second voyage, the expectation of anthropophagy,
deriving from Columbus, led Chanca (1907) to interpret funerary customs
on Guadeloupe as evidence of anthropophagy.

Nonetheless, whatever the intellectual origins of these categorical antici-
pations, it is legitimate to ask what elements in the resulting interpretations
derive from the unique experience of the Caribbean encounter. In particu-
lar, the contradictory and confusing way in which the term caribe and sim-
ilar terms such as caniba, canima, and canibales are used in the texts gener-
ally is held to express Columbus’s own confusion and inability to understand
what was being told to him. However, this does not mean that this uncer-
tainty may not also reflect the complex and contradictory nature of native
sociopolitical reality, although the manner of its refraction through the Co-
lumbian lens is certainly difficult to reconstruct.

Equally, the Columbian presentation of the caribe as fierce and warlike,
wild and man-eating, although most often thought to derive from the need
to justify the colonial ambitions of the Spanish—which it certainly later came
to do—in the first instance may be seen as reflecting the opinions of the rul-
ing elite of Bohio (Hispaniola). Columbus’s adoption of their viewpoint
manifestly led him and others into a number of contradictory propositions
within their texts, especially as regards the timidity, civility, and lack of an-
thropophagy of those who are not caribe.

For Irving Rouse (1948a, 1948b, 1986) these confusions result from the
unreliability of the historical data in general, and the scheme of “fierce Car-
ib” and “timid Arawak” is chosen from a number of possibilities that the
ethnographic observations of Columbus actually permit. The reasons for this
choice are many and are not properly part of this chapter, but the fact that
the idea of a group of men advancing through the islands eating enemy men
and copulating with their women is so powerfully resonant for our own
culture may be the most relevant consideration here, rather than native Ca-
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ribbean behavior in 1492. In any case, as indicated earlier, both native testi-
mony as to conflict between the “Island Carib” and the “Arawak” (Lokono)
in the seventeenth century and the work of seventeen th-century missionar-
ies in the field of linguistics have been misunderstood as directly verifying
the conquest theory.

However, the extent to which the conquest theory also relies on a misread-
ing of Columbian texts is nicely illustrated in the well-known Journal entry
for November 23, 1492. At this point Columbus was sailing off Colba (Cuba)
toward Bohio in the company of some Amerindian captives: “Those Indians
he was carrying with him . . . said . . . that on it [Bohio] there were people . . .
called canibales, of whom they showed great fear. And when they saw that he
was taking this course, he says they could not speak, because these people
would eat them, and are well armed. The admiral says that he well believes there
was something in this, but that since they were well armed they must be peo-
ple with reason; and he believed that they must have captured some of them
and because they did not return to their lands they would say that they ate
them. They believed the same thing about the Christians and about the ad-
miral the first time some of them saw them” (Hulme and Whitehead 1992, 18).

A number of features in this passage could well stand as an example of how
the Columbian texts have been poorly analyzed in anthropological readings.
First, the identification of the Spanish, as rapacious conquerors, with the
canibales is most striking and often commented upon, as is the empathetic
treatment of the political consumption of those captured (see also White-
head 1990a). Second, the link between military capability and being “people
with reason” is an explicit anthropological principle found throughout the
Columbian texts. Its significance is illumined by this identity of Carib and
Spaniard, the Spanish having just completed their own Recongquista, over-
throwing Muslim rule. However, because these observations and interpre-
tations relate to the heartland of “non-Carib” settlement—Bohio—they have
been ignored or suppressed in the analyses of subsequent commentators, as
in the later Columbian texts, rather than being treated as evidence of the
inadequacy of the resulting dualistic ethnographic schema. Similar contrasts
in the ethnographic observations of the Letter and Journal emerge concern-
ing the diversity of language and custom present in the islands, material
culture, and the identification of cannibalism with the caribes (Hulme and
Whitehead 1992, 12, 13, 15, 21, 26). Indeed, Columbus is quite explicit in his
Letter: “In all the islands I saw no great diversity in the appearance of the
people or in their manners or language; on the contrary they all understand
one another, which is a very curious thing” (Hulme and Whitchead 1992,13).

Nevertheless, by the second voyage we find that Columbus is making great-
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er discriminations and notices some lexical differences betwe{en those he
suspects of being caribes and others in the islands,.although thisisalong wa.y
from being the profound cultural difference implied by the conquest theory
because we are told that his native interpreters “understood more, although
they found differences between the languages because of the great distances
between the lands” (Hulme and Whitehead 1992, 25).” Las Casas (1992, chap-
ter 197) also tells us that there were three languages spoken on B(.)hio that were
not mutually intelligible, thus further emphasizing how deceptive an appear-
ance of linguistic homogeneity may have been. .
However, such ambiguities were not an idle question of scholarly dispute
but intimately connected to the pragmatics of conquest. Consequently, sub-
sequent accounts attempt to resolve issues of variatioﬁn in dialect as well a.s
appearance, for the caribes are described by Colux}lbus in the Journal as wehe?l-
ing black body dye and long hair tied with parrot feathers ( Hu;Ime and Whnc:-
head 1992, 25). Chanca’s “official” anthropology, incorp‘orahtmg Columl'n.xs $
first ethnography, achieves this by the consistent application of a political
decision to use the caciques of Bohio, not the soldiers of the e/ G]'czrx. ?mz, as
a bridgehead into the regional native polity. Accordmgly., the ambiguities and"
uncertainties surrounding the identity of caribes within the ethnoscape of
the sixteenth-century Caribbean are resolved by casting caribes in the.role
of ferocious human-eaters and guatiao or aruacas as tractable and pliant.
Thus, for Chanca, the recovery of human longbones on Turuqueira (Guade-
loupe) is linked to cannibalism (Hulme and Whlteheac} 1992,.32), but on
Bohio the recovery of human heads is linked to funerary rites (Gil and Varela
1984,1689). More generally, the caribe cannibalism of the nativc? of Burequefl
(Puerto Rico) and the other islands is given continual emphasis, although it
is also briefly noted, “If by chance they |[of Burequen] are able to capture thos)c:
who come to raid them they also eat them, just as those of Caribe do to them
(Hlulme and Whitehead 1992, 36). (
This residual ambivalence as to the nature of the caribes, as well as.xts
manner of resolution within Chanca’s text, is fully revealed in his closing
remarks on Turuqueira. Chanca writes first, “These peopie seemed to us more
polished than those who live in the other islands. . . . They hadc much cot-
ton . . .and many cotton cloths, so well made that they lose nothing by com-
parison with thoée of our own country. . . . | But] the way of life of theée cmA'z.l)e
people is bestial” (Hulme and Whitehead 1992, 33). Sucl.q an analytical d.lb:—
tinction, if not an actual contradiction, must clearly derive from the politi-
cal purposes of the text.
The political factors that had informed Chanca’s anthropo.log)f changed
over the next twenty years or so, not least because of the extinction of the
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native elites of Bohio and Burequen. As a result, and because Chanca’s an-
thropology had been given legal force through Queen Isabella’s proclama-
tion of 1503, which rendered all canibales who resisted the Spanish liable to
enslavement, it was necessary to conduct a second ethnographic exercise, in
one sense precisely because of the ambiguity between the status of canibal
(i.e., eater of human flesh) and that of caribe (i.e., native resistant to the Span-
ish) that the proclamation jtself implied.

To this end, in 1518 Charles V dispatched the Licenciado Rodrigo Figueroa

to determine the exact locations where caribes were to be found. However,
the ethnographic criteria for their identification had simplified under the
political necessities of colonial establishment, as foreshadowed in the proc-
lamation of Isabella, and mere opposition or intractability toward the Span-
ish, rather than anthropophagic customs, was deemed sufficient to consider
a given population caribe. However, at no time was any kind of dialect or
other linguistic feature suggested as a way of achieving this discrimination.
It should thus be very evident that jt was the politics of colonialism that de-
termined the ethnological agenda and thus the creation of the ethnograph-
ic observations and linguistic descriptions that were thought to verify it.

However, these colonial linguistic and ethnological texts were not com-
posed of seamless arguments and perfect data sets but often were mere ac-
cumulations of unsorted observation and secondary testimony. As a result,
such texts also contain many indications for other kinds of interpretations
of the native Caribbean and, when combined with later sources and the data

from archaeology, may be used to provide a more complete interpretation
of the situation encountered by Columbus, particularly the significance of
the terms caribe/caniba and aruaca/guatiag.

In short, the social interdependency and cultural similarity of caribe and
aruaca is a possibility that was still ignored in earlier anthropological schema,
which relied on the assumption that the caribe were invasive or external to a
primordial “Arawakan” or “Taino” cultural context. Yet evidence of social
continuity underlying an ethnic and cultural interchange between caribe and
aruaca is present, as we have seen, in the early Columbian documentation,
particularly in regard to behavior considered definitional of the caribe: anthro-
pophagy. Thus, aside from the ambivalence of Columbus and Chanca we learn
that the natives of Bohio “les pagan [los caribes] en la misma moneda, pues
descuartizan a un canibal ante log ojos de la demas, lo asan, lo desgarran a ra-
biosas dentelladas y lo devoran” (“pay them in the same coin, dismembering
a canibal before the eyes of the rest, they roast him, tear him up with a rabid
gnashing of teeth, and eat him” [my translation|; Anghiera 1530, 2:912),
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Fernando Colon (1947) stated that Caonabo, one of the principal chle‘l’s of
Bohio, was himself a caribe and a stranger. Traces of such cultural hgn'mi(l)g';)f
also seem to be reflected in the way in which the much-abused ‘terfn}t{\sz)t lms
registered in the speech of the Karipuna. Thus, Taylo‘r (1.946? Vglves.t] QL (:;O):d
graphic form ni’tinao (formal friend [ws] or }71‘0g61}11()1 [ms/wsj)‘,r : 1}/ ond
Breton (1665, 454; 1666, 19, 315) giving the form m: tegnon and nfl,m;) nete
(husband’s father, husband’s mother, 0}‘ dagghter s husbaz?d [v‘vs] )1‘,, .

Mutuality in the ethnic definition of czﬂmbe. and aruaca 1.5 1150dc5abl )1;1:6;
plied by evidence from the myth cycles of native BOhl(O, as 1 e?o‘11 L. ’))/ zjm.
(1496/1999) and Oviedo (1535). Thus, Guayahona, their mylh)@ pl%&?]f. 1,
in search of the mystic alloy guanin traveled to the Iands‘soutl? and eait (?.
Bohio—that is, the Lesser Antilles and the mainland‘ taking with hl?ﬂ t wn.
women and children. At the isla de guanin golden ob}ects? were C()lléclefi, l?lut
the women and children were lost, providing a symbﬂohc alternative to ch
gastronomic context in which most commentators, 11‘()11{ (ihzmca omfl(au,z
have evaluated the claims by the ruling caciques as to t}wu‘ consunjpuop
by the caribes. Also, by initiating the exchange cycle( of W.Ol-l'}(;‘l,] f;)ll3 glu’an::;
Guayahona may also be said to represent the first caciqgue car III‘L 0 f) hio, }

ideological model for the authority of Caonabo and tl?tls pl‘O‘Vlding amyt -
charte: for the chieftains of Bohio and legitimizing their marriage exchange:s’,
or marriages by capture, with the caribes who controlled access to guanin
(Whitehead 1996b, 1998Db). . ‘ ! .
[t is thus evident that European fascination with th.e con-:iumiptmn 9 hu
man flesh, as in the case of Columbus, led to a tot:al 1(‘1('31.‘1[11'1?&[101‘1 betwe-enx
“caribism” and “cannibalism,” but as argued earlier, it 1‘3 evident froxf] ‘thc‘
Columbian texts that there were a variety of ()1‘tl)()gra1p}11czllly r‘elal‘ecAi lCl{l;b
(i.e. caniba, caribe, caniina, caribal) in usage in the Antilles, which ar ng'fl b y
had two referents, not just one. One pole of referen,ce among these lzex 1’115;
deriving from the politics of the ruling elite ’E)I‘ Boln(?, was the nw:u‘llx‘n%3 od
“mainlanders/enemy people from the South,” as Gf)e)e (1939) sugge:sts, ag ,
is indeed the contextual sense because the form caniba oc'curs alongsmrle, 1;01‘
just as an alternative to, the term caribe in the C(K)lun.ibml]. source‘s-. l“z‘lyl 01t
(1946) in particular gave much attention to t;he derivation of s.uc.h 131 n‘ms, )Lll
only as ethnic designations, and did not consider th.e second, su}na_et 1vmc ipoe
of ljeference, orthographically represented by caribe ‘(or caraibe in the ater
French sources) and for which there is a wealth of ev1dence"from the ll?ﬂ}ll{]-‘
land through the widespread use of the terms cm"aybe, L;arazl?e,. -k'l,nld I\.mm) ::b
Tupian spiritual honorifics or Cariban designations 01. a Q@l u‘a prowess,
associated with the possession of related anthropophagic rituals.
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Missionary Linguists and the Cultural Inscription
of Language '

If l'h.e @rliest reports belie later interpretations, it remains to examine how
explicit consideration of native language by the missionaries of the seven-
teen.th and eighteenth centuries consolidated an erroneous etlmolko rical
dualism in the Caribbean and northern South America, in which the Ari)wf
kﬂzm “.Island Carib” came to stand as an icon of “caribness” (Whitehead 1 995[13_
"Iroml!ot 1991).. The missionaries brought a variety of different ideas to l'hcj
task of conversion, and the evaluation and recording of the speech practices
of linguistic communities effectively set the agendz for evanoelisfn ‘Thu;
those with the capacity for rational understanding and Spil‘il‘lill c:nli‘ghter:
ment were separated from those whose primitive and undeveloped s}veech
w?rramed military chastisement rather than spiritual suasion. In the‘words
of one Jesuit missionary, “They do not hear the Voice of the Gospel wher;
they hz(we not first heard the echo of gunfire” (Whitehead 1988, 1;4}7) )
For instance, Raymond Breton, a Jesuit missionary to Domini&l sta.t'es‘. that
the Caraibe “have no words to express the power of the soul, such ’as l‘hc; wil(l
the understanding, nor that which concerns religion, [or] civility. They h'lVL:
no honorific terms like Our Lord. T hey express however some'acts‘ of ;'he
understanding and of the will, such as to remember, to wish” ( I—Iul;n e and
Whitehead 1992, 110). B o
However, a later account, written by a lay Protestant traveler, Charles Ce-
sar de Rochefort, notes that the Caraibe word for rainbow is ")God’e )illll d
of feathers” (Hulme and Whitehead 1992, 122) and emphasizes the cox;n})Iexi:L
and creativity of the Karipuna language. In short, the cultural positioning o);'
the re}?orter had a fundamental influence on the nature of linguistic rq;rc—
sentation. Accordingly, I briefly discuss Cesar de Rochefort, ngmond Bre-
,tfm’ and the accounts of two other Catholics, missionary Jean Baptiste du
Tertre and layman Sieur de Ia Borde, who wrote from a Jesuit mis\;i\on n
teﬁrms of both the influence of the French Enlightenment on their ‘a‘ml ,RCS‘
of native language and the way in which their analyses further inﬂuén)geé
Frencl} Enlightenment thought. The contrast between Catholicism and Prot-
]e.stanf‘m.n i{n their approaches to language is also relevant and reminds us that
inguistic description was not the simple recording of “natural” facts hit
complex argument about “moral” capfaccit‘i&e;fndmo ot s buta
) For seven%’eelzth-cemury thinkers language was an important indication
of the‘ capacity for “civility,” “polity,” and “religion” which set human be-
ings zl?()ve animals and corresponded to the historical level of development
of society as a whole. In this way analysis of native languages was integral to
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the development of colonial and missionary policies.® Breton asserted that
the Caraibe did not have words that would enable or reveal cultural devel-
opment and so by implication provided justification for the French colonial
project in Dominica.

In religious debates of the era concerning the evolution of human society
and the role of divine creation, understanding the origin of language was as
relevant for the doctrine of natural law as it was for biblical criticism.” In turn,
many Enlightenment philosophers were profoundly influenced by the work
of the missionaries. Indeed, Jean-Jacques Rousseau used du Tertre’s charac-
terization of the Caribs as “noble savages” as a point of departure in his
writings on human nature and society (Hulme and Whitehead 1992, 128), and
the influence of both missionary linguistic judgments and the philosophi-
cal assumptions of Enlightenment thinkers are still very much present in

modern anthropology, as we have seen.

Raymond Breton

By contrast with Rousseau, the views of Raymond Breton (Hulme and White-
head 1992, 107-16) on the origins of Karipuna society were consistent with
his negative views of their language. Breton concedes that the Karipuna are
not monstrous cannibals, as was the Columbian representation, but he does
see them as truly sauvage, lacking strict marital laws, and so apt to practice
incestuous relations. They lack the capacity for human affection and merely
mate out of instinct and a desire to reproduce. Crucially, he claims that there
is a separate language for men and women, and this is reflected in his two-
volume Dictionnaire (Breton 1665, 1666), which paradoxically expresses a
supposed absence of linguistic complexity via an excess of lexical notation
and cultural explanation. The Dictionnaire also systematically favors male
speech forms over female in the representation of the Karipuna speech com-
munity. Breton thus firmly but incorrectly inscribes the notion that male
speech forms, referred to as Kalinago, constituted a distinct language.® Bre-
ton’s account of the Karipuna language reflects European colonial thought
and the cultural construction of the colonized. Indeed, even as the “Island
Caribs” provide Rousseau with an icon of noble savagery, they function as
the “wild man” of the European imaginary. Bartra (1994, 124) neatly sum-
marizes the attitudes encapsulated in this icon of the colonized and its con-
nection to theories of language and civilization: “The wild man did not have
language, but took words by storm in order to express the murmurings of
another world, the signals that nature gave to society. The wild man spoke
words that did not have literal meaning, but were eloquent in communicat-
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Ing sensations that civilized language coul
void of sense, but expressed feelings.”

h? just thf same way Caliban, in Shakespeare’s The

reminder of the real

d not express. His words were de-

Tempest, is a ghos
vay Caliba . , 18 a ghostly
o mder of he lty of Karipuna survival in a colonized Caribbean and
$ ot linguisuc superiority that underpinned that colonization:
(K .
... I'pitied thee,
Took pains to make thee speak, taught thee each hour
One thmrg or other. When thou didst not, savage
I(n()?/v thine own meaning, but wouldst gabble like
A thing most brutish, I endow’d thy purposes
With words that made them known,

(act 1, scene 2, lines 353—58)
Jean Baptiste du Tertre
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never been refined and polished by the human sciences, which often, while
refining our minds, fill them for us with malice; and I can say in all truth that
if our Savages are more ignorant than us, so they are much less vicious, even
indeed that almost all the malice they do know is taught them by us French”
(Hulme and Whitehead 1992, 130). A linguistic incapacity, whatever its ori-
gins, thus still remains the key trait of “primitive” society.

Sieur de la Borde

Although de la Borde was not a missionary, the Jesuit missionaries with
whom he worked, especially Father Simon, influenced him. He was either part
of the French military and naval presence or a functionary of the local ad-
ministration. De la Borde shares with Breton the idea that the Caraibes are
savages, with no trace of the nostalgia for simplicity that du Tertre shows.
Nonetheless, de la Borde provides an important description of the myths and
spiritual beliefs of the Caraibes, although he treats most of these beliefs as
primitive superstitions; he acknowledges that the Caraibes are capable of
forming ideas of spirituality and divinity, albeit regarding the devil and evil
spirits. He writes, “Their language is very destitute: they can only express what
is obvious. They are so materialist that they do not have a term to designate
the workings of the spirit, and if the beasts were able to speak I would want
to give them no other language than that of the Caraibes. They have notone
word to explain matters of religion, of justice, and of what pertains to the
virtues, the sciences, and a great number of other things about which they
have no notion. They are not able to converse, as I have said elsewhere”
(Hulme and Whitehead 1992, 153).

However, it is again a contradiction and irony that de la Borde provides
detailed descriptions of the complex spiritual beliefs of the Caraibes, only to
suggest that they are linguistically impoverished. Nonetheless, he precedes
this passage with the following comments: “Although there is some differ-
ence between the language of the men and that of the women, as have said
in the chapter on their origin, nevertheless they understand one another. The
old men [also] have a jargon when they are dealing with some plan of war,
which the young do not understand at all” (Hulme and Whitehead 1992, 153).

De la Borde also refers to a copious linguistic study made by one Father
Simon that “will be useful to those who might plan to acquire some awards
in the conversion of these infidel peoples,” and one wonders whether this lost
work might have given a very different view of gender, age, and the linguis-
tic practices of the Caraibes given these few tantalizing remarks.
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Charles de Rochefort
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The Enlightenment and Linguistic Representation

As is anticipated in the account of Rochefort, Enlightenment philosophies
increasingly emphasized the idea that language was not a preordained prod-
uct of divine intervention but the result of human experience and custom
and therefore open to human manipulation (see Ricken 1994; Bono 1995).
Principal among the proponents of this view were John Locke in An Essay
Concerning Human Understanding (1690) and Etienne Condillac’s Essai sur
Porigine des connaissances humaines (1793). For Locke there were no innate
ideas, and all human thought and classification had their origin in sensory
experience, understood as both sensation and reflection, or memory. In short,
God did not invent language but placed humanity in the world with a ca-
pacity for such, and in this way modern theory, supplanting God by the in-
heritable cognitive and motor abilities that support speech behavior, remains
embedded in Enlightenment analysis. This line of reasoning was a radical
departure from the Cartesian and pre-Cartesian traditions of seeing humans
differing from animals through the possession of a faculty of raison, of which
language was the prime symptom. For Descartes animals were mere autom-
atons, lacking raison and thus the ability to use or learn language. For Locke,
however, both humans and animals show cognitive activities that develop on
the basis of sense perception, yet only for humans do these reach such a lev-
el of abstraction that they become expressed in words.

Condillac (Ricken 1994, 80) further developed this sensualist philosophy,
placing the origins of language and thought in a phylogenetic, or evolution-
ary and historical, perspective rather than the ontogenetic relationship pictured
by Locke. Again this debate is still current in modern linguistics, as the resur-
gent interest in the materialist theories of Vygotsky (1986,1994) illustrates.

The entanglement of linguistic philosophy and ethnological observation
is extensively and overtly developed in the writings of Jean-Jacques Rousseau
(1959), who broadly adopted Condillac’s sensualist philosophy but added to
that a distinct historical sense of the conflicts and differences that arise as a

result of the contradiction between the social nature of human beings and
the inequalities of their social existence. Rousseau therefore explicitly links
language theory and anthropological theory through sensualist philosophy.
The result is the rediscovery of the primitive as a subject free from the con-
straints and inequalities of the civilized and expressing a unique, untrans-
latable, and even impenetrable cultural outlook. It is arguable that we have
yet to divest ourselves of such notions, as recent debates on cultural commen-
surability and comparability suggest (Obeyesekere 1992; Sahlins 1995). More-
over, such ideas are still relevant to anthropological theory because advocates
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.oi llxl’glllftlc relativity in cognition supplant the Lockean notion of “innate
ideas” with the Whorfian argument that anthropological linguistics w1 ““;;
betan.other way through which the culture and mentality of a '11:ti \l' Olu (
gmstic community could be uniquely revealed, as in the welljz;]owfll: “ e
ple of the supposed absence of recognizable temporal terms in the H Lﬁm*
guage (Whorf 1962, 58). ‘ Hoptlan-
However, for these reasons ideas about the origins and development of
language are not just matters for linguistic description and anal §§< bulz '(‘)
verberate in current anthropological theory in a number of waysyix{ 'u‘chflx::-
olog): the as:s‘umption of a close fit between language and cult"m"e i&;‘ ne ‘:‘-
sary for the idea that linguistic groups represent historical (archae &l <'L° L'L\;_
f:L}ltlll‘CS ( L{athrap 19704a). This is not to suggest that there are‘nevc:rL:o(:tz{C‘l !
ities and historical equivalences between 2 speech community and a : ’?“'
cultAural group (Loukotka 1968), but it does mean that these n;ust l;c (i)tm‘
Onstrat?d before glottochronology can be used to substitute for‘his‘t ('Lm.‘
other 1.<mds of temporal sequencing (Renfrew 1987; Whitehead 199 L'l)Ol’I): 1 Ol
much is clearly shown by the divergence between linguistics and n)%l( ac lm
gy over thc‘. time depth of “Island Carib” occupationbin thg‘ tCari(M)Le::lc (c)iO-
cussed ea:her an.d in the utter failure of attempts to distinguish the :‘C'n'libl—
f(.)nqu‘.es(' as a discrete style emerging in the ceramic sequence for the L(ess‘j
el A{]UH@&} (Bo‘omerf‘ 1995, 30~33). Moreover, the wider implications of tlk e
f)vgl‘ldel]tlﬁc&ll‘loﬂ of language with a cultural worldview become eviclent illL
the work of Greenberg (1966, 1987) who, with geneticist Cavalli-Sforza et 1]
(1296), has re.cenﬂy grouped most of the world’s languages into ?L;st ei‘:l [‘:‘ .
primal groupings. On the basis of genetic similarities betkween Inbd\erni :‘;"
ers fl‘OI'{l these groupings, these language distributions are also held }'Ld .
expressive of a “race” history. ) k o nediobe
Certainly, the idea of a close integration of language and culture ofte has
l?@@n Cf)11tested 21{](1 has led repeatedly to the formation of theories abot?t L]];l S
1 f)le of languz‘lge in the development of specific representational jmd cog y
tive modes within a given linguistic community. However, what qlllould(lé"m:
become very clear from a consideration of the case of th; “Is‘l'u;d Ca "l]’?\{t
that aIthou'gl? a language is a Wittgensteinian “form of life,” ;1 ‘cultur('llll :l “
1113181:@:{01:, 1{t is z;lso a historical one, and this ﬁmdamentall& affects th(e clh l:-
p: - [ 1ts OV el - Q ) k o
neerofi ;: ;VL opment and thus the relevance and validity of any compar-
This hx'story of the Karipuna and the way it is reflected in linguistic usage
f;:i?tf}l, ltltn.};? ma‘lfes“the search for an Arawakan cultural~linguistic\s‘ubstbxigt)'z
at mightidentity “Arawakan” peoples in the historical past : ar point
less. The Arawakan Karipuna have bepen “caribe”lz(l)(l)'lsl; ;i)}l)]gllljipcc\illl}izlc;]:);

Arawak Linguistic and Cultural Identity 67

ethnologists are unable to let go of the idea that they are Caribs in some sense,
for indeed that is the opinion of their modern descendants, the Garifuna,
themselves. The story of the Garifuna of Belize therefore is instructive as to
the meaning and colonial origins of the categories of “Arawak” and “Car-
ib,” the creolization of an Arawakan language, and the confusion this causes
to an anthropology still dependent on the dualism of the colonial past and
wedded to the idea of language as a cultural substrate that produces social
continuity through time.

The Garifuna are the descendants of African slaves who fled to St. Vincent
from the sugar plantations of Barbados. The wreck of a slave ship off St. Vin-
cent in 1635 greatly augmented the black population, who were integrated into
Karipuna society as they had been throughout the previous century (see
Hulme and Whitehead 1992, 38—44). Over the next 150 years the “Black Car-
ibs,” as they were known, grew in political significance within the colonial
rivalries of the French and British for control of the Lesser Antilles. The Carib
War by the British against these Karipuna communities in 1795 lasted three
years, with the result that the British deported the entire “Black Carib” com-
munity to an island off Honduras from where they gradually migrated to the
mainland of Honduras and Belize. Their communities have survived to the
present day and still speak the Garifuna language, unlike their fellow “Am-
erindian” or “Red” Caribs in St. Vincent and Dominica, who retain only a

few words and phrases of Karipuna.

For the eighteenth- and nineteenth-century colonial regimes of this region,
however, these caribes were quite different from the aruacas who were retro-
actively identified with the lost populations of the Greater Antilles. In fact, the
term aruacas historically referred to the Lokono, settled from the Amazon
north to the Essequibo along the Atlantic coast and into the uplands at the
head of the Demerara, Berbice, and Corentyn rivers.” The Lokono quickly
allied with the Spanish who were attempting to settle the Orinoco and Guy-
ana coast in the sixteenth century because they received Spanish military as-
sistance in occupying rivers north of the Essequibo, including the Pomeroon
and Orinoco and parts of the Caribbean coast of Venezuela. Here the Lokono
drove out the existing population of Karina, Warao, Yao, Nepoyo, and Sup-
poyo. The Lokono were also given black slaves by the Spanish to work the
tobacco plantations they had pioneered in the Lower Orinoco. These events

were the origin of a lasting military exchange between the Lokono and the
Karifia, who in turn made use of Dutch and French allies in opposition to the
aruaca occupation of the Essequibo and Orinoco regions (Whitehead 1988).

The Karipuna played into this situation as allies of the Karina (hence their
honorific in the men’s jargon Kalinago) and as war and trade partners of the
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Lokono: The tradition of raid for women and guanin (gold work) between
}'l?e Karipuna and Lokono was thus expressive of their bz;sic cultural similar-
1ties; Loquo was the first man in both Karipuna and Lokono myths of ori :in
zm'd the sources of the magic metal guanin lay in an exchange of V‘vomené’fmj
thxs.substance with the mythical ancestor Guahayona. In this way Lokono and
K'arlpuna Fonﬂicts and exchanges in the seventeenth and eighteenth cex;tu—
ries reproduced the military and ritual exchanges in the ﬁﬂ‘eenvth and sixteenth
century that were described by Columbus. However, none of this wz;slunder—
sto?d (or 'fu‘ least it was ignored) by earlier commentators, who saw in the tales
and practices of Karipuna and Lokono raiding another aspect of a suppoqea
Mamchee}n struggle between Arawak and Carib across northern Sm;th An{er—
ica. In this way, as the ethnologists of the eighteenth and nineteenth centu-
ries moved to classify and delineate major cultural and linguistic relationships
the scheme of “Arawak versus Carib” seemed a ready-made | ic device,
This model then attracted further confi rmation
of comparison deriving from the work
l:h}S dnstinct‘ion Wiﬂ:l further evidence, notwithstanding the gross anomalies
this createc.i indescribing and interpreting perhaps the best-documented and
mos-;t—studled Arawakan population in the whole of the Americas, the Island
Caribs. It thus transpires that the category “Arawak” is no less hi;l‘;l‘icﬂ“ ( “;
culturally complex than its twin “Carib,” and the Karipunk'; tr‘ s e
ethnic, cultural, and linguistic boundaries. ‘
The urge to group sucl
gories has its intellectual
but the immediate

heuristic device.
as a specifically linguistic style
ol missionary evangelists encrusted

ansgress such

1 cultural complexity and variety into finite cate-
tual roots in the Western scientific project as a whole,
ut the istorical impulse to such an approach to cultural and
Iu}gu.lsuc typology was the colonial conquest itsel
of missionary evangelists in constructing |
ior of the native population

f. As we have seen, the role
anguages from the speech behay-
( ! and in providing ethnological context for colo-
mal R()Ilcy resulted in a perfect identification of linguistic and ethnic identi-
. Of course such keen observers were aware of the anomalies this produced
n practice, and the Jesuit missionaries of Orinoco were fully a \
terly frustrated, at the tendency of non-Carib i
caribe for the same political
(Whitehead 1998

ware, and ut-
an-speaking groups to become
and economic reasons that the Karipuna did
h a). Nonetheless, they pursued policies of settling evangelized
populations in villages that were monolingual o pr
duce the fit of culture, society, and language th
tum of linguistic theories of the time.

In the absence of this missionary infrastructure
and British Guianas, an implicit system of ethnic r
effect. “Carib” groups were treated as wild

» thus directly acting to pro-
at was a theoretical desidera-

»as in the Dutch, French,
anking achieved the same
I but fierce mercenaries and were
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used to hunt down escaped black slaves and to provide a buffer against Span-
ish expansion beyond the Orinoco basin. “Arawaks” were used to guard the
immediate plantation and to provide servants in the planter’s household.
They were also courted and co-opted by the missionaries as evangelical agents
among the hinterland peoples, just as they had acted as military intelligence
for the Spanish of the sixteenth century." By underwriting and promoting a
strong identification of language and political attitude, the permeability of
ethnic boundaries, clearly evident from the history of the Karipuna, was
curtailed. Well-defined ethnolinguistic groups—something that was no less
the object of “nationalist” policies in Europe of the nineteenth century—
enabled better administrative control of the native population. As a result,
by the end of the nineteenth century European national political loyalties also
spread among the Amerindians, producing indigenous groups calling them-
selves “Spanish Arawaks” and “British Arawaks,” who then acted as the slavers
and evangelists of their own and neighboring peoples (Whitehead 19904,
1990b). It therefore appears that the correlation between linguistic groups and
sociocultural ones is uncertain at best, for speech communities may be riv-
en by political, economic, and ideological divisions that in practice outweigh
the notional ties of sentiment and cultural similarity that common speech
modes seem to imply.

This created many problems for the linguists of the nineteenth century,
who, working from the missionary materials gathered in the widespread
evangelization of native populations in the eighteenth century, were unable
to classify the Karipuna population properly. Im Thurn (1883) was the first
to attempt to resolve this situation by designating the Karifia as “True Car-
ibs” and the Karipuna as “Island Caribs.” This was partly done not just from
the linguistic evidence but also via a general identification of cannibalism
with the presence of “Caribs.” William Brett (1868), having overseen the
opening of some shell mounds in the Pomeroon Barima River in northwest-
ern Guyana, interpreted the skeletal material uncovered to be the detritus of
cannibal feasts. Given the estuarine position of the site, he further inferred
that these feasts must have been conducted by the local Karifa in conjunc-
tion with their “Carib” allies from the islands. In fact, such skeletal evidence
is related to a much more ancient occupation of the region and is funerary
in origin (Williams 1981). In this way Brett and Im Thurn perfectly recapit-
ulate the false ethnological inferences made by Chanca in his fifteenth-cen-
tury account of Guadeloupe (discussed earlier) and so provided a revitalized
basis for the persistence of the old Arawak-Carib dualism.

Other attempts to classify Arawakan languages moved to a new level with
the work of Daniel Brinton (1871,1891). Brinton (1871) demonstrated the sta-
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bility of the Lokono lexicon through comparison with sixteenth-century

materials and made reference to the work done on the Lokono language by
missionaries in Surinam (see Crevaux etal.1882; Quandt1807; Stzehelin 1913).
In his search for linguistic affiliates to the Lokono language and with the aim
of identifying an Arawak family of languages, Brinton considered historical
sources mentioning the term Arawak, which suggested connections with
western Venezuela and the Amazon north bank. However, it was in the Carib-
bean that he felt the closest connection would
struct elements of the Igneri or “Island Arawak” language as well as that of
the Greater Antilles, although he chose not to call this language “Taino.”
Again, with regard to the story of “Carib conquest,” Brinton (1871,1) wrote,
“From the earliest times they [Arawaks] have borne an excellent character,
Hospitable, peace-loving, quick to accept the humbler arts of civilization and
the simpler precepts of Christianity, they have ever offered a strong conftrast
to their neighbor, the cruel and warlike Caribs.” Precisely because of his cre-
dulity with regard to this colonial scheme, Brinton never attempted a com-
parison between Karipuna and Lokono lexicons and so did not even consider
including the Karipuna in an “Arawakan” language grouping.
Unfortunately, Goeje (1939), who had already done much to expand the
recording of Lokono (Goeje 1928), adopted this same framework of histori-
cal and linguistic interpretation. Still considering a ghost language, Igneri, to
have been the aboriginal language of the Karipuna (before the supposed “Ca-
rib conquest”), he convincingly demonstrated continuities and relationships
between Lokono, female word forms from Karipuna, and the “language” of
the Greater Antilles that he called “Taino.” However, he did take the sugges-
tion made by Adam (1878), who had noticed that the male speech forms in
Karipuna were close to Karifia, and those of the women were close to Lokono.
He also realized that the still extant Garifuna were a source of further infor-
mation on these linguistic relationships and included materials from the
“Caribe du Honduras” for comparative

lie, so he attempted to recon-

purposes and as an example of
“Maipuran Arawak.” However, although gender difference in lexical items was
apparent from these comparisons, his tables (1939, 3) actually show that in all
but four out of the nine categories of lexical comparison, word forms in com-
mon between men and women exceed those that were distinct.

Therefore, it is not surprising that when linguist Douglas Taylor and ar-
chaeologist Irving Rouse published a joint article (Rouse and Taylor 1956)
on the peopling of the Caribbean, “We found ourselves in complete disagree-
ment” (Rouse 1985, 18). On one hand, Rouse thought that the ceramic evi-
dence showed that there had indeed been 2 movement from the mainland
to the islands in late prehistory, which he assigned to the “Carib conquest.”
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However, Taylor had already recognized tl.ue iz‘lconsiife?cie:‘; il‘] thxs‘;zos.liioxl],
especially the identification of “Taino” w.1th I«%ner]r : “This sefcms (;\11 p’l)-/
that the Antilles were peopled by two distinct migrations of difl ele‘n-t mwt -
kan tribes. . . . In this case, it seems unnecessary to assume that any ‘conquest
or fighting took place” (1956, 108.~9). T
Taylor also suggested that Karipuna was part of a Nu—‘ m’wa y f th;
which, following Mason’s suggestion that this grouping be so nam'u (')1’ e
invariable presence of nu as first-person pronoun, included th? C.ldm‘l‘){,l a; ‘
Amuesha." Thus Karipuna origins were still seen as Sxtra_neous tot ?ilsla? :S>
but their linguistic affiliations and the f?llacy. of a (ijlb conci;les)t ;;_LIZ}E,
was beginning to be recognized. In COI])LU]CUVOI? with l’mgL}us‘t fl;,ll tmm:
Taylor finally realized that the Karifia elements in the men’s 'speu h ilc c- '
were assimilated using an Arawakan syntax ('Ijaylor and I-Ioff 1980)(i owc;
er, this important finding was not integrated in a}'cihzl@O]Oglell L‘ul)’ ezs?::lre
ing, and Irving Rouse (1985), though now rec<.)gn“1:/‘n?g t}}e Ar (?wa‘ <;11113;W) ¢
of “Island Carib,” prefers to classify it along with “Taino” as a separate ) Ls
Indian” branch of “Northern” Arawak. Rouse t(1985, 1986) alsoﬂnov‘v a‘crepcti
that “immigration” into the islands best explains the nature of thc‘ c.c‘m'nﬁ%
evidence, but the idea of a conquest to explain gejldel'?d §Pee;h modes 1 fnmm;
despite the many cogent archaeological reasons for rejecting it (I?OOT(? t.199‘5)£:
In short, the Karipuna have continued to challenge convenuona‘ 101}1}1:5 ()f
linguistic and cultural classification. Thls‘suggests that our Cfl_uﬁf)::w ¢ ‘
classification are inadequate to the complexity and Ei;\:nannsm ot.m 15%11(3;12
linguistic practices, just as the linguistic exoga.myEof Iukanoa‘l:] gltoups in . 1‘_
western Amazon confounded historical linguists into Snggefstlf)g a-}com;'ne:s
sion of previously dispersed populations instead ofappx:ecm‘uf;g tll)c w1:/li,12
which language was manipulated as a cultural Izmc} ethnic 1111‘1’1 Fe;f ytn(a) "
people, themselves rarely monolingual agyway(R@@ml-D§ nu}lo 1‘9-1)) t—
Sorensen (1972, 91) realized in his analysis of multilingualism in nfn t 1wes
ern Amazonia, “a linguistic theory limited to one ian.gu.age—one glmil?,::;‘;q-‘
ations is [itself] inadequate to explain . . . actual linguistic compeiencg.I , 1is
point is strongly reiterated by Butt-Colson as regards groups of northeast-
ern Amazonia (1984a, 11; 1984b).

Conclusion

I have tried to show how the category “Arawak/arz,t(fm,” original.ly poii»tlcjli
as well as linguistic in its meaning, subtly evolved mtoﬁa colox(nal fu ;%uad
classification that in turn constrained the development (.)1‘ both hlftox xfa fmd
ethnographic understanding of the indigenous people in the Caribbean an
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northeastern South America. This suggests that a linguistic connection or
relatedness by itself does not translate directly into social and cultural pro-
pinquity but is produced by processes of historical transculturation, as oc-
curred in the case of the “Island Caribs.” This implies that the relationship
between language and the rest of culture is a matter for historical investiga-
tion through archaeology, linguistics, and historiography, as is carried out in
the essays collected here. The evidence of the comparative Arawakan histo-
ries presented through the case studies in this volume show many such rela-
tionships. The substantive comparisons that emerge from this volume pro-
ceed by reference not to the mere presence of linguistic similarity but also to
the cultural products of shared historical circumstance, such as ritual dis-
course. For example, the Karipuna areyto, a ritual forum for male and female
oratory about the past and its continued presence in a landscape of mythic
significance (see discussion of guaninand Guayahona above), is clea rly anal-
ogous to the ways in which musicality, enchanted landscapes, and supraeth-
nic sodalities have produced and defined ethnic consciousness in multiple
contexts, both “Arawakan” and otherwise, as in Reichel-Dolmatoff’s 1996)
discussion of the Yurupari myth of the Tukano.

This may not uniquely define “Arawakans” as opposed to others, but such
long-term cultural features do demonstrate a substantive historica aspect to
Arawakan identity. Similarly, a wide range of evidence presented in other
chapters in this volume strongly indicates long-term continuities and simi-
larities in the local sociocultural practices of Arawakan speakers. This is par-
ticularly important where the archaeology and history (sec chapters 4, 8, and
10) produce striking analogies with contemporary or recent ethnographic
description of the ritual use of landscape and the practice of social hierar-
chy (see Santos-Granero 1998; and chapters 6, 7, and 11). However, very dis-
tinct kinds of historical and sociocultural experience are also present among
Arawakan speakers, as shown by the contrasting social and military orien-
tations of, say, the Matsiguenga and Piro (see chapters 5 and 6) to the Palikur
or Karipuna (see chapters 2 and 7). This suggests that we can already dem-
onstrate strong local or regional historical and cultural relatedness among
Arawakan groups and that an even broader relatedness is to be expected.

Moreover, notions of “Arawakanness” do not emerge only from contem-
plation of the peoples discussed in this volume but take shape from the sim-
ilar relatedness of other language families, such as the ‘Tupi-Guarani. How-
ever, five hundred years of colonial conquest has badly damaged our ability
to reconstruct the historical and cultural interactions of many peoples, and
that process itself has marked modern indigenous consciousness of history
and cultural identity (Hill 1996a). It has been the aim of this chapter to show
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how that process must be thought thr(?ugh carefully, as 1Jn :the)cilsc: O(Lfl ]ltth
“Island Caribs” in all the local and regional contexts whu{cwa ?{l;h.u, e
Arawak speakers. However, what the essays h}ere clez?xl.)llll.]’c 1uttuz th‘“ e
spite these obstacles, Arawaks share a sul{)stant.lvc cult.ma ltpil O;-:tmc‘t hi; —
proved highly resilient to such external intrusions, PTO(,‘UU.;]% tl;)ll;tiﬁc,m(;n
torical trajectory that is still being pla)‘/ecd out. In this W‘-ly,,t,u.,ll(.t v f{mm
of the nature of that Arawakan historicity ha:s become mt;gm’ to (t future
archaeological, historical, and ethnog{'aphlc understanding not jus
Arawaks but of indigenous South America overall.

Notes i
Taino i > ninetee centur owing the
1. The guatiao came to be known as the Taino in the nineteenth untm}{/, 10l wing th
‘ " ian C. S. Rafinesque 5, 1:215—59). Today this term is
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3 Historical Linguistics and Its Contribution
to Improving Knowledge of Arawak

SIDNEY DA SILVA FACUNDES
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Establishing Language Relationships and
Doing Linguistic Reconstruction

In the first of the two subsections that follow I review the historical facts that
led to the development of historical linguistics, providing linguistics with a
scientific method for studying language change and language relatedness. In
the second subsection I briefly describe the methods for investigating linguis-
tic history and language relatedness and discuss the status of the methods
in present-day historical linguistics.

Historical Overview

It is a fact about natural languages that what were once mutually intelligible
varieties of the same language may, over the course of time, diverge to the
point where they become mutually incomprehensible, giving rise to two or
more distinct languages. Natural language must include as part of its defini-
tion the fact that it is not static. Therefore, if varieties of the same language
can change to the point where they become different languages, it follows that
some of the world’s languages may have originated in a common source,
which may no longer be spoken.
Before scientific methods were developed for the study of language change,
“divine intervention” or “barbarous corruption of speech” was given as ex-
planation for changes in the language (Hock 1991, 1; Lehmann 1992, 23—24).
However, systematic studies taking place in the last two hundred years have
revealed that “language change is not completely random, unprincipled de-
viation from a state of pristine perfection, but proceeds in large measure in a
remarkably regular and systematic fashion, without any profound effects on
our ability to communicate” (Hock 1991, 2). It is among the tasks of linguists
to describe how language changes come about, explain why they happen, and
provide the means to describe and explain such changes. The subfield of lin-
guistics whose primary tasks are to describe, explain, and provide the tech-
niques or methods for studying language change is known as historical (or
diachronic) linguistics (Fox 1995, 1; Campbell 1999, 5). “Historical linguists
study these developments, documenting the changes that have taken place, and
are still taking place, in the pronunciation, grammar, and vocabulary of the
languages of the world, and relating them to the historical and cultural con-
text in which they occur. They examine the characteristics of related languages,
and try to determine the scope and nature of their relationships, and the his-
torical connections between them. And, finally, they attempt to go beyond the
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history of individual languages, to an understanding of the general principles
which underlie al/ language change” (Fox 1995, 1).
In 1786 an English jurist in India, Sir William Jones, made the observation

that Sanskrit (an ancient language from India) bore some systematic simi-
larities to Greek, Latin, and English. The often-quoted observation states that
“The Sanskrit language, whatever be its antiquity is of wonderful structure;
more perfect than the Greek, more copious than the Latin, and more exquis-
itely refined than either, yet bearing to both of them a stronger affinity, both
in the roots of verbs and in the forms of grammar, than could possibly have
been produced by accident; so strong indeed, that no philologer could ex-
amine them all three, without believing them to have sprung from some
common source, which, perhaps, no longer exists: there is a similar reason,

though not quite so forcible, for supposing that both the Gothic and the

Celtic, though blended with a very different idiom, had the same origin with
Sanskrit; and the old Persian might be added to the same family” (from “The
Third Anniversary Discourse on the Indus,” delivered in February 2,1786, and
more recently published in Lehmann ; 967, 15).

Based on this observation, European scholars later began to compare older
forms of English and German with Latin, Greek, Sanskrit, and other lan-
guages. As a result of these comparisons, in the nineteenth century these lan-
guages were classified as belonging to the Indo-European family, giving rise
to the development of historical linguistics as a discipline (Lehmann 1992, 8).

The data used as evidence for language changes can be from various sources.
In practicing historical linguistics, one can distinguish between historical
data, that is, data based on texts, inscriptions, and other docml'aentary evi-
dence, and prehistorical data, that is, data whose existence precedes histori-
cal data. In most cases prehistorical data are the only source of evidence that
can be constructed to acquire some knowledge of carlier stages of a language
or group of languages (Fox 1995, 2). Both historical and prehistorical data can
be used in studying language changes that can be identified through the com-
parison of related languages. Studies involving comparison of languages

generally are called comparative linguistics (Campbell 1999, 4). The part of
historical linguistics that focuses specifically on the nvestigation of prehis-
toric linguistic data is linguistic reconstruction. “This term refers to the prac-
tice of creating, on the basis of extant historical evidence, hypothetical lan-
guage forms from which the actually occurring forms of one or more
languages may be systematically derived” (Fox 1995, 3). Depending on the as-
sumptions of individual linguists about the status of the hypothetical lan-
guage forms, these reconstructed language forms can be equated with earli-
er forms of the language or groups of languages compared, or they can be
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When the method is used to establish the time scale of genealogical rela-

tionships between languages, the method generally is called glottochronol-
ogy. The general assumption in glottochronology is that “the rate of vocab-
ulary loss in languages is constant” (Fox 1995, 282). In this method a core
vocabulary is selected for comparison. The core or basic vocabulary is as-
sumed to consist of the concepts that are more resistant to change and re-
placement, unlike the “peripheral” or “cultural” vocabulary. Swadesh’s orig-
inal list of core vocabulary consisted of 200 items, which was later reduced
to a list of 100 items to eliminate culture-dependent items. Lexicostatistics
or glottochronology attracted various criticisms from historical linguists
about its assumptions and techniques. The first potential problem with the
method is that it relies on the vocabulary of the language, which is generally
regarded as “an unreliable basis for determining language relationships;
phonological and grammatical correspondences are held to be more trust-
worthy” (Fox 1995, 287). Also, it is difficult, if not impossible, to separate
“basic” from “cultural” vocabulary in some languages, so sometimes the list
of vocabulary suggested by Swadesh is not properly translatable into other
languages. Criticisms were also directed toward the standard rate of change
assumed in the method and its statistical basis. However, the most common
criticism was about the assumption that there is a uniform rate of vocabu-
lary loss and that such a rate is universal for all languages at all times. As Fox
(1995, 287) states, “Apart from the fact that such an assumption is a priori
unlikely—every language is subject to different influences and pressures, to
which its vocabulary will respond in different ways—many instances have
been adduced where the results of applying the method of glottochronolo-
gy do not tally with the time-scale known from other sources.”

There is another quantitative method, mass comparison, which has been
used in linguistics to determine language relationships. Joseph Greenberg
(1987) has recently applied this method to the study of American languages.
Various linguists have extensively reviewed Greenberg’s work (see Goddard
1987; Golla 1987, 1988; and Campbell 1988). The most general conclusion
about it is that he “has expounded a very good method for forming hypoth-
eses about genetic relatedness, but has included some practices and exclud-
ed some others that have the overall effect of hampering its effectiveness”

(Kaufman 1990, 15-16). That is, the validity of Greenberg’s method is can-

celed by the fact that much of the data he used are just plain wrong, as stat-

ed by several specialists in the relevant languages. Furthermore, the effective-
ness of the method will be verifiable only when sufficient (and correct) data
are used. Because one of the major problems for studying the languages of
the Americas (especially those from South America) is precisely the lack of
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(1968). According to Aikhenvald (1999a,73), it was Brinton (1891) and Steinen
(1886) who renamed the linguistic group as Arawak, after the Arawak (or
Lokono) language spoken in the Guianas. Later some linguists started using
the name Maipuran to refer uniquely to the group of languages that were
undoubtedly genetically related. The term Arawak or Arawakan was reserved
to refer to a supposed higher genetic group of languages that would include
the groups Maipuran, Araudn, Guahibo, Puquina, and Harakmbet (see Payne
1991, 365; discussion in Aikhenvald 1999a, 73-75; and references cited in this
latter work).

Most recently, as descriptions of more languages have become available,
it has become more and more clear that there is no tenable linguistic evidence
to postulate a higher genetic group that would include Maipuran, Araudn,
Guahibo, Puquina, and Harakmbet. The classifications by Goeje (1928),
Mason (1950), and Loukotka (1968) were based primarily on geographic dis-
tribution of languages rather than in any linguistic method (see Taylor 1961;
Valenti 1986; Payne 1991; Dixon 1995, Appendix A; Dixon and Aikhenvald 1999,
Introduction; Aikhenvald 1999a; and Dixon 1999). As has been pointed out
by Tovar and Tovar (1984), Rodrigues (1986, 65—72), and, more recently, by
Dixon (1995, 89) and Aikhenvald (1999a, 73-74), there is no linguistic ground
to postulate that Maipuran (i.e., Arawakan) languages form a genetic group
with the Araudn (i.e., Araw4). Earlier attempts to reconstruct the protolan-
guage that would comprise Proto-Maipuran and Proto-Araudn, such as
Matteson (1972b), did not use the comparative method that is accepted by
historical linguists (briefly described in the previous section).

Payne (1991) carried out the first comparative linguistic study of Maipu-
ran languages following the comparative method. He reconstructed 203 items
for Proto-Maipuran, using twenty-four Maipuran languages from all the
putative main branches of the family. Only very recently was a detailed com-
parative study done for the Arauan languages by Dixon (1995, Appendix A;
1999). Dixon reconstructed 370 lexemes for Proto-Araudn and, by compar-
ing the reconstructed forms for Proto-Araudn and Proto-Maipure, reached
the following conclusion: “Three possible cognates can be recognized be-
tween these lists, none of them fully convincing. The grammatical mor-
phemes of Proto-Arawa [i.e., Proto-Arauin] are also quite different. It must
be concluded that there is no evidence whatsoever that (despite their simi-
lar names and geographical proximity) the Arawa and Arawak language fam-
ilies are genetically related” (Dixon 1995, 290). The most recent classification
of the Arawé family is given in Dixon (1999, 294) and is reproduced in sim-
plified form in table 3.1.

Unfortunately, as noted by Tovar and Tovar (1984), Dixon (1995, 289) and
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history of various social groups, and they have greatly contributed to our
understanding of how human languages work, regardless of their cultural
correlates. However, although linguistic classification can also be used as an
important initial heuristic procedure in doing comparative studies of vari-
ous social groups, one should always keep in mind that the relationship be-
tween language and culture is conditioned by the historical factors that main-
tain individuals closely bound together in systematic contact or that set them
apart. The problem in trying to correlate language and culture is that despite
the undeniable fact that they are always in close and dynamic interaction, as
noted long ago by Edward Sapir, culture changes faster than language, and
“the forms of language will in course of time cease to symbolize those of
culture” (1949, 102). Therefore, the linguistic genetic classification should
never be equated with ethnological classification.

Linguistic Reconstruction and Internal Classification of
Proto-Arawak

As confirmed by two of the most recently published detailed works on the
classification of Arawakan languages (Payne 1991; Aikhenvald 1999a), there
is general agreement about which languages belong to the Arawak family.
However, as Aikhenvald (1999a, 73) points out, the internal genetic relation-
ships within Arawak still are problematic. A quick glance at Payne’s and
Aikhenvald’s internal classification, for example, will reveal precisely how
much work still is needed in this area.
In his phonological reconstruction of Proto-Arawak, Payne uses twenty-
four languages, whereas Aikhenvald includes all the languages known as
Arawak in her preliminary classification. Differences between the languages
common to Payne’s and Aikhenvald’s classifications can be seen in various
places. Payne posits four levels of subgroupings within Arawak (respectively
highlighted here with capitals, double quotes, italics, and single quotes, in
decreasing order), whereas Aikhenvald posits only three levels of subgroup-
ings. More specifically, whereas Paressi and Waurd are grouped together within
one major branch (i.e.,, CENTRAL) in Payne’s classification, these two lan-
guages are placed in two separate branches (i.e., Xingu and Pareci-Saraveca)
of the “Pareci-Xingu” subgroup (which itself is a branch of South and South-
Western Arawak) in Aikhenvald’s classification. The same is true of Amue-
sha and Chamicuro, grouped immediately under WESTERN by Payne and,
separately, under Amuesha and Chamicuro (both also branches of South and
South-Western Arawak), respectively. Whereas Payne places Resigaro imme-
diately under North-Amazon (which itself is under “Inland,” which is under
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the NORTHERN mia jor branch of Ara wak), and Achagua, Cabiyari, Curri pa-
<o, Piapoko, Tariana, and Yukuna together under ‘Rio Negro’ (also a branch
of North-Amazon), Aikhenvald groups Resigaro together with Yukuna, Piapo-
€0, Cabiyari, and Maipure under Colompign (a branch of North-Amazonian
under NORTH -ARAWAK). Finall Y>another difference between the languages
shared by both classifications is Yavitero, which Payne places immediately
under the “Inland” group of the NORTHERN major branch of Arawak,
whereas Aikhenvald groups it together with Baré, Baniwa of Guainfa, M
dawaka, and Yabaa na, under the Orinoco (a branch of North -Amazoni
Various factors underlie the |

an-
an),
ack of agreement about the in ternal classifi-
cation within the Arawak family. One factor is that Payne bases his internal
classification on shared lexical retentions found among the languages he used
in his comparison, whereas Aikhenvald bases hers partly on an “areal
graphic principle” (Aikhenvald 19994, 75). To some extent, differe
subgrouping may also reflect the appearance of newer data and descriptions
of Arawakan Ianguages (e.g., Aikhenvald 1995, 1998; Parker 1995). After all,
as already anticipated by Tovar, among the |
ica “es la arahuaka la mas antiguamente difundida, Y en una extension mayor,
¥, por lo mismo, en la que han de esperarse divergencias mayores, tanto en
el léxico como en los rasgos tipoldgicos” (“it is Arawak that spread the earli-
estand over the greatest expanse, and for this reason it is the family in which
one would expect the greatest divergence, both in lexicons and typological
features” [my translation]; 1986, 2). Aikhenvald (1999a, 74) also notes that the
difficulties in doing comparative analyses of Arawakan languages and of
determining its internal classification come from the lack of adequate data
for many languages, in addition to their geographic expansion and |
tic diversity within the family. However, the problems with the
of Arawakan languages also revea] q general trend th

-geo-
nces n

inguistic families of South Amer-

inguis-
subgroupings
at, until recently, was
presentamong Arawak linguists, namely to attempt to reconstruct and clas-
sify Arawakan languages only in relation to the general Arawak family (or in
relation to the putative larger group that would include Arawa languages)
rather than in relation to how these languages related to one another inside
the family. This trend is likely to derive historically from the fact that “research
on American Indian languages has been dominated from the beginning by
adesire to determine the origin and relationships of the languages of the New
World. This has tended to put an emphasis on distant relationships before
the details of the closer relationships were worked out” (Campbell and God-
dard, 1990,18). A notable exception to this trend (as acknowledged by Payne
1991, 371) among earlier Arawak scholars was the work of Douglas Taylor (e.g.,
Taylor 1977).
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i s to resolve some of the problems
More recently, however, serious attempts to resolve some of hl roblem
‘ y i -awakan subgroupings have start-
ith or disprove earlier suggestions about Arawakan subgroup 15, 2 s
. - attempt to resolve an Arawa-
i hother attemp <
0 ¢ ar Aikhenvald 2001). A1 : s
10 appen e i ted in the next se where I provide a
kan subgrouping is briefly illustrated in the next bLCtlQI‘;, 1 ,lej\ i
- A v . © M . s ] ¥ - _): N
( liminary phonological reconstruction involving the languag
preliminz holog
Piro, 4 naparl. o ek o
iro, and Inap o ) et
I 1 ,her short discussion about subgroupings within the Arawa . Lh\%org; :
n her s scus gs within 1 e
family, Aikhenvald (1999a, 73—75) notes that scientific (ugumult; 1 ‘t o
ol vk i Taylor and that some
I:I ntli/,Ar'lwwk as a separate group have been given by Taylo ((} Lt some
" o \ for Proto- -Guajiro, as we
low-level reconstructions have been made for Proto Lokonof aj ;u- e
. ) there are a few comparative
for Proto-Xingu, but she concludes, “Though there area ' té e
@ . ther investigation is neede :
f vari g S further investigati ¢
‘udies of various subgroups . . . fur o
studies of various . O e el it
hether this division is genetic, or is due to different patterns of area e
whether this § i is. For the time being we can only be
sion, and exactly what the subgrouping is. For the time blung,t mm;omic e
: ’ N . - i
e t;in of subgroupings of Arawakan languages on a very low ta A
cerfs § AN ins : )
( (X'ngU"m languages, South Arawak of Brazil, Pi[ro]-Ap|[purin
c.g. Al d ang S - »
envald 1999a; see also references therein). e vet o the basis of the
No solid glottochronological study has been made y: o
ages. Although Tovar (
t recent classifications of Arawakan languages. Althoug ftl 1956)
most 1 ass K guages, A honer o ‘
1ses the lexicostatistical method in suggesting subgmupm%l Y e
Arawak family, his view of the glottochronological method v;rlas 1 at“k bases
rawak fa , s ot 5 ol alan con
matematicas de la glotocronologia, que podian hacer c;c f(:ltlz g,m ome
dtoda svaneci he mi at-
car se han desvanecido
étodo ¢ arable al del carbono 14, se | .
método comparable : | e
ical bases of glottochronology that make it a method comparz
ical bases d
14 have vanished” [my translation]; 1986, 11).
< O ),

The Apurina-Piro-Iiiapari Subgroup - y §
The purpose of this section is to sunmm(rize the r‘esul‘tl's f)! 'tx ﬁ;\; :11]111;01131;11_
ison between Apurind, Piro, and lﬁapa.rl, prese‘nmllg tl;ﬂ c,; OW(,I;) ) recon-
struction of the segmental inventory (l.e.., c011501n¢u.1‘tsrlihe mml;S —
arrived at through a historical comparative anla YS.I;SC'OI“[.I.LIL:tiOI] presentec
here are still preliminary because the focus of t 116 ‘ub )ijse tion was based
primarily on lexical items (such as nouns and vcns), .L ;erﬁeg creconsue
tion did not include morphological or syntactic P_I.O(L- : Sttr,e% o
nasalization, vowel lengthening, and s:xprcat?(e)in}sl?;efg:; o L 0 S
were left out of this preliminary reconstru ion. retore, the compardl ve
: sis sketched here is only a partial 1llustra}1on 0 t?a app icati i
igi?;if:llivc method in investigating a putative subgroup of Arawak, th

Apurina-Piro-Ifapari (API).
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‘ Apurind is the language I have been working on for the last ten years, hav-
ing recently concluded a preliminary (still unpublished) descripiive ")l"l;
mar of the language (Facundes 2000b). The Apurina data used heregc:ml: :
exclu(swely from the various field trips I have made to eleven Apurin’l co )
mumt{ies in the State of Acre and along the Purus River in the State 0; An::
zonas in Brazil, between 1990 and 1997. The data from Piro come from M’lft;-
son (19(65, 1972b). The data from IfAapari come from Parker (1995) (Th e
clustering of Apurina, Piro, and Inapari as members of a branch of Al"'1W' lL
has aiready been implied by the classification given in Payne (1991 364)‘ T l‘i (
zﬂlttemp(t at a reconstruction presented here provides some prelil;ﬁn'lr. inf
l‘Ol'nlal'-IOfl on which basis a branch within Arawak can be verified la(tel)’/ on
as the 1111‘01‘111{16011 brought about by the partial phonemic reconstruction’
of ?1‘0to—f}punnﬁ~Piro—Iﬁapari (P-API) is compared with the reconstructions
available for Proto-Arawak and its subgroups. Furthermore, the fwét that API
are al? Arawakan languages has already been demonstrated l;y pr<;viousdcon
parative works (see Valenzuela 1991; Payne 1991; and Aikhenvald 1999a) "
Th? method used in analyzing the data of the three languages is the“‘(')m-
parative n_]ethod briefly described earlier. The proper presentatkon oLf the
con1p211"at1ve analysis, including a detailed presentation of the data used and
the various steps of the investigation, would require a separate es‘sa);‘ th;re—
fore, I focus on the results of the comparison and refer to Facuncieq (’voo a)
for theedetails of the analysis and the data, where the reader will ﬁl;d ;he(i)li
formation necessary to verify the plausibility of every set of correspondences
and the cognates themselves. . e
Before presenting the results of the analysis, I must introduce a few terms
that are part of the linguistic jargon (following, in general, the wording bk
Campbell 1999, 111-12). A protolanguage is the ancestral language from wlé])i "ly
daughter languages descend and can be reconstructed if the application t);
the comparative method is successful. Sister languages are languages that are
related to one another as daughter languages that descend from ilm ;’1;1]6
ancestor (protolanguage). A cognate is a word or morpheme that is re‘l'tlted
ilo another wo(;'d or morpheme of a sister language insofar as both derive f:’om
the same word or morpheme of the protolanguage [ i
of words or morphemler that aori txlga}t);z l((;l ac:il;‘f;tli\cf(l)ﬁna {e‘set ot
w : emes t ecause they descend
or have been inherited, from the same word or morpheme of the protol'mj
guage. A sound correspondence is the set of sounds that are found to co;re—
spond to one another in the cognate set by virtue of having descended from
a common ancestral sound. The reflex is each sound that descends‘ifrom a
common ancestral sound in the protolanguage and is found in th‘e s‘ounc(i
correspondences of the daughter languages. Shared retention is the li;muis~
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tic property that “different daughter languages inherit unchanged from the
proto-language regardless of whether the daughters belong to the same sub-
group [of languages] or not” (Campbell 1999, 173). Shared innovation “is a
linguistic change which shows a departure (innovation) from some trait of
the proto-language and is shared by a subset of the daughter languages”
(Campbell 1999, 170).
In the preliminary reconstruction, a total of 327 words were examined,
including body parts, kinship terms, various animal and plant names, and
descriptive and grammatical words. There were a total of 122 cognate sets
shared by API, 56 shared by Apurind and Piro (but not by Ifapari), 28 shared
only by Apurind and Inapari (but not by Piro), and 12 shared by Piro and
Inapari (but not by Apurina). The 122 cognate sets represent 39% of shared
lexical (i.e., vocabulary) retention in APL. Although such a vocabulary sim-
ilarity confirms earlier suspicion that APLare closely related and may descend
from a protolanguage (i.e., APl as part of an intermediary branch of Arawak),
these shared lexical similarities cannot be used to show how closely related
to one another these three languages are, nor can they be used to prove that
API indeed form a subgroup of Arawak. Shared lexical retentions alone can-
not be used to show whether languages group together within a genetic
group. The reason for this follows from a general principle in genetic linguis-
tic classification, namely that only shared innovations can be used as reliable
evidence of subgrouping. The assumption is that shared innovations con-
stitute linguistic changes that happened in the protolanguage and were pre-
served in the daughter languages. Only the languages (that have also been
shown to have shared retentions) exhibiting linguistic changes that happen
in some but not in other languages within the larger group (i.e., only the ones
showing shared innovations) can be grouped together in subbranches of their
larger family. Therefore, although Apurina and Piro share 178 cognates (122
+56), Apurind and Inapari share 150 cognates (122 + 28), and Piro and Ifa-
pari share 134 cognates (122 + 12), it does not necessarily follow, for example,
that Apurind and Piro (but not Inapari) descend from a common protolan-
guage (i.e., Proto-Apurina-Piro, or P-AP). Only if shared innovations can be
shown for Apurina and Piro but not for Ifiapari and if P-AP can be recon-
structed can the subgrouping within P-API be confirmed.

Table 3.2 gives a partial list of the cognate sets illustrating the most obvi-
ous sound correspondences that were used to reconstruct a preliminary seg-
mental inventory for P-APL. The first column of table 3.2 provides the En-
glish gloss of the cognate sets given in the second, third, and fourth columns
for Apuring, Piro, and Ifapari, respectively; the fifth column gives the re-
constructed proto-sounds for P-API (starred to indicate their status as re-
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con.structed forms). These reconstructed forms are easily arrived at when
their reflexes remain the same in all sister languages, as shown by most of
the sournd correspondences given in the table. For example, in the cognate
set pekiri:pex@ri:pehiri “agouti,” because the word initial sound p rex;aim
constant in the same environment across the three items beine compared\

*p can be posited as the ancient (proto-sound) from which the :eﬂexes p'p'[;
flesFelld, Where the reflexes found in the sound correspondences do 11\()f‘cc‘)—
incide, ‘principle's of sound changes (i.e., from phonetics and phonology)

and um.versal principles of languages and typological generalizations mtt,lst
be applied to determine which proto-sound will be reconstructed. For ex-

flln‘ple, in the cognate set kot/izkat/i:Qutfi “rat,” the word initial ph(')neme k

is found both in Apurinia and in Piro, respectively, but the same phoneme

is absent in the word initial position in [hapari in pretty much the same en-

vironment (where the absence of the phoneme is represented by ).

Table 3.2, Preliminary Recometeets R )
ble 3.2. Preliminary Reconstruction of the Proto-Phonemes of Apurini-Piro-Ifapari

Gloss shti ir f i
iloss Apurini Piro Iiapari Proto-Phoneme
v prp pep p>p ‘p
agouti pekirg pexOri pehiri
t>t t>t >t 't
butterfly katato katato Oatfats
; “fs > ts s > ts s>t ‘ts
urine tstna-ka tsirni-ka thii- 2
x> s x>t “tx>tf {(*Ix)
breast -tent lonn tfini- '
“tf>f f>df “tf>1f tf
sand, beach Kipatfi xOpatfi Tiipitfi
A L. . E ~, - !
. k>k >k h>@7# a ) *k
rat kotfi katfi Gutfi
A
s>s *s>s S>0/ _{tateto ) s
moon kasir: k@siri Dairs
‘ /> oS> S f
fish ma- Hia hinud
*xr>f/ i x> x x> (*x)
carth, land, soil tifi tfoxi 1fioi
i h>h *h>h *h>h I
piranha fish homa homa hina
‘r>r ‘4’.>r >1r>'. %r
nose kirt xOri hiri-
> U1 H>r *h
buzzard mayori may@li maytiri
- m > m>m m>m m
piranha homa homa Huma
n>n *n>n *nen *n
tongue Hitif nQdni neni(pa-)
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Gloss Apurina Piro Inapari Proto-Phoneme

>y >y >y y
squirrel yopitirs yopitxri yupitfiri

W > o fw
canoe kanawa kanawa Oanawd

[ a a ta
canoe kanawa kanawa anawd

[4 e [4 *e
younger brother epirt hepirt epiri-

i i i *
earth, land tifi tfixi tfioi

> > > (*D
breast -teni 1Oni tlini-

i i -1 4
younger brother epiri hepiri epiri-

[4 0 0 ‘o
eye, face oki hoxi oxi-

0 0 u “u
arrive apo-ka hapoka apiea-

Note: @ represents cases in which the reflex of the proto-sound is phonologically null (i.c.
phonetically absent) in the vocabular item in question. Formulas such as *p > p read as “the proto-
phoneme p changes tofrealizes as the phoneme p,” where an asterisk (*) marks the status of the
phoneme as a reconstructed (therefore hypothetical) form. More complex formulas such as *k >
@1 #_1*a,*u} read as “the proto-phoneme k changes to/realizes as zero (i.e., the null set) in the word
initial environment, preceding the proto-phoneme a or 1,” where a number symbol (#) indicates a
word boundary and an underscore (_) replaces the phoneme undergoing change (i.c., k). Such
formulas are part of the linguistic convention, and its general template is X > Y/ Z (i.e., X changes
tofrealizes as Y in the environment Z). When no environment is specified (i.e., when 7 27 is not
mentioned), it means that the sound change took place in all environments in the language. Other
special symbols include ts = alveolar fricative consonant; t/ = alveopalatal affricate consonant; fx =
palatal affricate consonant; /= alveopalatal fricative consonant; x = palatal fricative consonant; It =
laryngeal fricative consonant;, I = semi-high front unrounded vowel; # = high central unrounded
vowel. Proto-forms given in parentheses must be verified further before the status of their
reconstruction can be confirmed. Boldface italic is used to indicate that specific phonemes are
undergoing transformation from prototype to contemporary languages.

Because it is more likely that one language alone changed and the other
two did not, rather than the reverse (there being no evidence to the contrary),
and because the dropping of a consonant is quite common as a historical
phonological process (i.e., more common than the addition of it) across lan-
guages, we can posit that in the correspondence set k:k:0, *k was originally
found in P-API and that this original sound was preserved in Apurina and
in Piro, but *k was dropped in word initial environment in Inapari. In fact,
to give a more complete picture, *k was preserved (as k) in all environments
in Apurina (as in kat/titi “type of ant,” katato “butterfly,” naki “egg of,”
hakipa “heart of,” etc.); in Piro, *k was preserved only when preceding the
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proto-APl vowels *a and *o (as in kat/fiti “type of ant,” katato “butterfly,” etc.,
i e f« » . ~ ) )
Pr n s *aand *o (as in @atitfi “type of ant,”
?11tfalo b.uttex:ﬂy, etc., but not in (a)nahi(ri) “egg,” hahipa- “heart,” efc.).
That the historical sound change posited here is real is confirmed by its reg-
u]arity.in the cognate sets attested, and that it was *k that changed into @ }%n
‘Ifmpan and not, for example, that the absence of k (i.e., *@) changed into k
in Apurina and Piro, can be confirmed by the fact that words that started with
*a gnd *o in P-API can be found without an initial k in both Apurind (as in
ap+ “bone of,” oki “eye of,” etc.) and Piro (as in hapi “bone,” hoxi “ev;:’~
?/vhere the presence of /i in Piro is independently required by an obligal‘ory
ms;ertion rule in words that otherwise would start with a vowel).

The add.ltlonal examples in the languages being compared, which corrob-
orate the linguistic analysis, indicate that the processes needed to posit the
reconst.ruction given in table 3.2 occur regularly enough in these languages
suggesting that such a reconstruction is at least plausible. The CO"]]ZIC sw:
given in table 3.2 are obviously incomplete and constitute a grou; of 5(;111;3
of the most obvious cognates (selected here for ease of illustration) that were
actually used in the reconstruction of the segmental inventory of P-AP] list-
ed in the rightmost columns of table 3.2. k

Finally, as seen in table 3.3, a higher number of shared innovations is at-
Fésted .for Apurind and Piro. Thus, this partial segmental phonological recon-
bl.l‘UCth]] suggests that Ifapari might have split earlier from Proto-Apurina-
Piro, thus allowing Proto-Apurina-Piro to develop some innovations that
weg bpr'eserlved by Apurina and Piro after their ( later) split from one anoth-
er. Dbviously, to verify such a chronological sequencing of splits we nee {
oply to develop a separate phonologic;l reconqstructioi 1()111111(:1::1\];;(11122-1
I’l}'o but also to reconstruct elements of the grammars of these languages
aside from reconstructing some vocabulary. T
tio;l(;\l i;l;l:l:ﬁ!el::tl:l);lut::] i]li?tor'i%al Ii.nguisti.cs,As:QCh as-the reconstruc:

oresen ything about the prehistory of the speakers of
{\purma, Piro, and Ifapari? I should first note that until the reconstruction
is confirmed by executing the next steps of the analysis (i.e., reconstructing
other aspects of the phonology, such as nasalization and suprasegments, and
reconstructing vocabulary and elements of the grammar), the inferences
fnqde on the basis of the linguistic reconstruction must be verified later, Thes‘é
inferences will be reliable only after the next steps of the reconstruction hm)e
l}ec‘n completed. On the other hand, if such additional steps were success-
fully completed, the preliminary segmental reconstruction already allows us
to reconstruct some vocabulary for P-API. For example, one important item
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that is reconstructable is the word for “hammock,” which is ke in Apurina,
xe in Piro, and he in Ifapari. The sound correspondence k:x:h is one that
occurs regularly in APT and can be motivated by positing that the proto-
phoneme in P-API was *k, changing into x in Piro (before *e, *i, *I, and *#)
and into h in Iilapari (also before *¢, *i, *I, and *#). Based on this alternation
rule, “hammock” can then be reconstructed for P-API as *ke.

Gow (chapter 6) says that the word for “hammock” is found in Piro only
in a myth. From this, Gow suggests that Piro abandoned hammocks as they
moved toward Campa and Matsiguenga, a claim that becomes more plausi-
ble when the word for “hammock” is independently shown to have been
found in the putative protolanguage from which Piro descends (directly or
indirectly). Also, further inquiry would reveal that the word for “bed” can-
not be reconstructed for P-API (at least, not with the meaning “bed”), again
making Gow’s claim more plausible. Thus, Gow’s suggestion that Piro aban-
doned hammocks to use beds by influence of Campa and Matsiguenga finds
some independent support in the linguistic reconstruction of P-APL. Final-
ly, once the reconstruction of P-API is completed successfully, as its possible
internal relationships are determined, other comparisons can be made be-
tween the three language groups to verity, for example, the extent to which
this internal subgrouping within Arawak correlates in any way with ethno-
graphical features or whether there are any traces of shared identity proper-
ties common to these groups despite the obvious historical and geographic
gaps setting them apart.

Other Contributions from Linguistics to the Study of Arawak

Two important areas of historical linguistics that I have not discussed yet but
are extremely relevant {or discovering more of the history of Arawakan people
are areal or contact linguistics and paleolinguistics. Areal or contact linguis-
tics deals with linguistic phenomena that arise from contact between difter-
ent (not necessarily genetically related) languages and cannot be investigat-
ed using the comparative method because, put in simple terms, they involve
nongenetic relationships. However, only after the application of the compar-
ative method can languages be convincingly shown 1ot to be genetically re-
lated (at least within the time depth that can be assessed through the linguistic
methods); therefore, the study in the field of areal or contact linguistics, in
theory, necessarily follows studies that use the comparative method.
Very little published material in this area is applied to Arawakan languages.
A recent contribution in this field is the work of Aikhenvald (2001), where
she examines contact-induced language changes in various sociolinguistic
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contexts of North Arawak languages and the problems they pose to internal
classification of the Arawak family. In another publication, Aikhenvald
(1999b) also examines three unrelated groups of languages—North Arawak,
East Tucano, and Maki—all spoken in the Vaupés area. Aikhenvald observes
that Tariana (the only Arawakan language in the area), Maku languages, and
East Tucano languages share a number of phonological, grammatical, and
semantic features despite the fact that they are unrelated genetically. She
concludes that the region is marked by areal diffusions that may originate
in the East Tucano languages because “the majority of the features shared
by the languages in the Vaupés are found in Tucano languages outside the
Vaupés, and are not attested in languages of the Arawak and Maku families
spoken outside this area” (Aikhenvald 1999b, 411). Therefore, in the Vaupés
region, certain shared linguistic similarities between Tariana, East Tucano,
and Maku languages can be explained in terms of historical, social, and cul-
tural factors shared by those people, which appear to have led to the diffu-
sion of linguistic features from East Tucano languages into Tariana and Maka.
In such a situation, the methods of contact linguistics are more useful in
helping to disentangle the various factors involved in determining the char-
acteristics of the languages in question, whereas the comparative method does
not apply or applies only to a very limited extent.

The work of Thomason and Kaufman (1988) is an excellent source of in-
formation on the types of contact-induced language changes found around
the world. They also present a well-constructed framework for distinguish-
ing and investigating the various types of contact-induced language change.
In this work they distinguish “normal” from “imperfect” language transmis-
sion, where the type of language transmission is determined by the sociol-
inguistic history of the speakers and where only “normal” transmission en-
tails genetic relationship. More recently, Dixon (1997) proposed a different
way of approaching the study of language relationships: the punctuated equi-
librium model. Basically, Dixon claims that the situations in which the model
of language change behind the comparative method (based on the methods
used to reconstruct Proto-Indo-European) works constitute the minority of
the cases in human history, and that, most often, language change results from
the diffusion of linguistic features “across the languages of a given area so
that—over a very long period—they converge on a common prototype”
(Dixon 1997, 4). According to Dixon, periods during which languages expand
and split into new languages descending from a common protolanguage are
brief. Dixon and Aikhenvald (1999, 17) cite the adoption of agriculture as one
factor that could have caused expansion and split in South America, thus
explaining “the readily provable genetic unity of the Arawak, Carib and Tupi
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families” (1999, 17). It is too early to know how well Dixon’s model w11} help
us to understand better the prehistory of the Arawakan people and their llzm—
guage. The more recent works by Aikhen.vlalc? (19994, 199%b) ?n /\l a}wqt (t;n
languages seem to use the punctuated equilibrium model. The factist ]i o lgl
field of linguistic investigation on contacts betwe.en Arfxwakm‘] l'fmguagcs 6.; ’
is full of unanswered questions, and a detailed discussion of it is beyond the
scope of this chapter. r
bLOP}ZSe(olinguistici deals with the reconstruction of culture and envn'()flm?lm;
by means of linguistic comparison; it is perhaps the area that can prowd.c t u
most direct contribution to anthropological and archa.eologcal studies of
Arawak and therefore is also one of the areas in which Ilnigmsts, anthropo‘lf
ogists, and archaeologists would naturally b? expected to mtcxau- lhf 1111(])sl
No discussion of it was included earlier in this chapter because very little has
been done in this area with respect to Arawakan languages, although Vsomle
relevant data are available. For example, Payne (1991) has already 1'ecc)11§t1'11§t-
ed 203 items for Proto-Arawalg whether such iten}s can tell LI:S zmythm‘g‘l‘n—
teresting about Arawakan proto-culture zm.d prel.nstory rc?mamts‘loibeIscl.cn.
The example given earlier for “hammock” is one mstfmce in which bot 1‘ m~
guistic and anthropological information may combine to produce a bc[t‘t‘l
:mderstanding of various issues involving Arawakan. groups z.md ]ang-tvlagcs.v
With the aid of anthropologists and archacologists, it is possible tp aucmp'l
to reconstruct items in the vocabulary of various protolanguag‘es for cultm‘—
al or environmental concepts that may help establish migration patterns,
homelands, and other features for various of the Arawakan groups and, ul-

timately, for Proto-Arawak as well.

Prospects for Arawak Language Studies

The purpose of this chapter was to review critically tll? sort Qi’ ‘C()ntf‘lbljltl()n.
that the linguistic method can provide (or has p,-ovxc?ed) to improve loul
knowledge of the prehistory of the Arawakan people, their languz}ge,.mld t et
culture. i;zll‘tiCLllzll‘ attention was given to the methods (and th?ll‘ history) m‘
historical linguistics for investigating language pl:elnstory, especmlly‘by‘ 11?6{1115
of the comparative method. The emphasis on history and metho@s was c‘xltl)-
sen because there is a good degree of mismatch betw€exx twhat is g?nella y
accepted by historical linguists as scientific m.e.thods for nwesngeE?)g ;n—
guage prehistory and methods that have traditionally been app }cﬂ 3/ 11)1(—1
guists working on Arawakan languages and whgse results hz}ve in LTU]LL‘ !
;esearchers outside the field of linguistics. One of the conclusions arrived at
was that although it is reasonably clear what languages can be shown today




96 SIDNEY DA SILVA FACUNDES

to be genetically related within the Arawak family, very little work has been
done to determine how individual Arawakan languages relate to one anoth-
er inside the Arawak family. Some of the attempts to start resolving this prob-
lem are the recent work of Aikhenvald (2001) and the brief and illustrative
analysis presented earlier for the reconstruction of P-APIL.

Finally, when linguistic methods indicate that two or more languages are
not genetically related, this does not mean that the linguistic histories of the
people speaking these languages cannot or should not be studied together.
On the contrary, if there were initial reasons to suspect that two or more lan-
guages shared a common ancestor, the linguistic history of the speakers of
these languages should be compared even after the possibility of genetic lin-
guistic relationship (i.e., “normal” transmission) has been eliminated. It is
precisely the linguistic phenomena that occur in situations of contact be-
tween speakers of distinct languages that are the major subject of study of
areal or contact linguistics. Therefore, some work remains to be done to ex-
plain the reasons that led scholars to believe that the Arawak and Arawi lan-
guage families were derived from a common ancestor.

Note

This chapter was started while I was finishing the doctoral program in linguistics at SUNY-
Buffalo, in the United States, and concluded while [ was teaching in the graduate program
of the Universidade Federal do Pard, supported by a fellowship from the Conselho Na-
cional de Desenvolvimente Cientifico e Tecnologico (CNPq), in Brail.

PART 2

Hierarchy, Diaspora, and New Identities




4 Rethinking the Arawakan Diaspora:
Hierarchy, Regionality, and the
Amazonian Formative

MICHAEL J. HECKENBERGER

THE ARAWAK, or Maipuran, languages were the most widely distributed lan-
guage family in South America—perhaps in all of the Americas—in 1492.'
Arawakan peoples were spread from southern Brazil to as far north as Flor-
ida and from the sub-Andean Montaiia of Peru and Bolivia to the mouth of
the Amazon. It was one of the great diasporas of the ancient world. Not sur-
prisingly, their distribution and cultural history have long interested lowland
specialists.? Broad cultural comparisons within the family have languished
in recent decades, however, and questions of origins, cultural and linguistic
relationships within the family, and the processes that lie behind the Arawa-
kan diaspora remain poorly resolved. This chapter considers these broad
questions—history writ large—with the aim to agitate debate about the deep
historical roots, the deep temporality, of Amazonian peoples. Recent broad
comparative studies along linguistic lines in Amazonia (Basso 1977; Butt-
Colson and Heinen 1984; Dixon and Aikhenvald 1999; Maybury-Lewis 1979;
Viveiros de Castro 198485, 1992) and “phylogenetic” modeling of dispersal
and divergence within large prehistoric diasporas elsewhere in the world, such
as Europe (Indo-European), Africa (Bantu), and the Pacific (Austronesian)
(Anthony 1990; Kirch 1984; Kirch and Green 1987; Renfrew 1987; Rouse 1986;
Vansina 1990), gives us reason to feel optimistic about the results.

The specific themes in this chapter are as follows. First, I explore Arawak
origins, which I take to be somewhere in northwestern Amazonia, and pri-
mary dispersal routes, ¢. 500 B.C. to A.D. 500, largely along rivers and littoral
areas of northern South America, as reconstructed from linguistic, archaeo-
logical, and ethnological information. Second, I explore the general cultural
schemas or deeply “sedimented” practices that characterize peoples within
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the diaspora, including ancestral peoples; Arawakan peopies, though en-
meshed in unique pluriethnic, multilingual regional social sys,tems‘ %;ener-
ally. share three features: settled agricultural village life, social hierzurc,l; and
regional social organization (regionality). Third, the appearance of)tl;ese
structural features or cultural schemas among the progenitor \
peoples (Proto-Arawak) represents one of the earliest, il"'onot tl
dom society in Amazonia; it represents a “rank revol

s of Arawakan
he carliest chief-
¢ ution” (Flannery 19¢

after €.1000 B.C. and heralds what we might call an Amazonian “Form);ti)v):’)’
l‘(.)llowmg convention for similar instances of early sedentary (generally '1;»
ricultural), hierarchical, and regional societies (i.e., early clﬁief‘doml‘) el(so
where in tropical America (Ford 1969).° ' o

The Root of the Matter

Tl]e 1970 publication of Donald Lathrap’s The Upper Amazon and Robert
(Jaerne'lro’s “A Theory of the Origin of the State” marked a major turning
pointin f‘egional anthropology: The standard model, the long-held view tha}
Amazonia was uniformly “the habitat of small, dispersed, isoI;ted groups that
were”aul'onomous and self-contained, egalitarian, and teclmoloéically aus-
l;Cl‘C, was on the wane (Viveiros de Castro 1996, 180—82). Just the yeﬁr bé—
I‘or;e,.almost no mention was made of Amazonia among the ranks of ear|
chxel:doms, the Formative cultures, identified elsewhere tlgm‘mugthout" the 1;6())—,
f‘rOplcs (Ford 1969). Most Americanists denied that the early state—even in
1ts most initial stirrings, that fitful transition from autonomy' to earliest state-
hood, the chiefdom—ever arose there. The areas where coinplc‘xity ;‘C;;‘I;lcd
undeniable, where the chiefs, temples, priests, idols, and the Iil‘ie we\re sim-
ply too big or too numerous to ignore, were seen as the decadent pros;ex;y of
And@n «ihiefdoms that could not sustain their past size or grandeu; in the
tropical forests of Amazonia; they devolved into the ubiq&itous “tropical
foriest tribes” (see Roosevelt 1980, 1-30, for a fuller discussion). By 1970 iuc‘h
aview c.ould no longer stand unquestioned: “Only by comparing the ﬂ\our—
1shmg sixteenth-century inhabitants of the Circun'l-(iaribbean area with the
marginal and shattered tribes now surviving in the Amazon Basin does this
coptrast [circum-Caribbean chiefdoms versus tropical forest tribes] beéomé
ev1dent‘f’ (La‘thrap 1970b, 47). Cultural variance was more contim;()u&
) F.ar ch:on,l) De.mg a cultural backwater—peopled with tradition-bound
primitive” tribes for whom change was an imported Commodity—«thcz
Amazon floodplain was increasingly seen as a locus of major cultural devel-
opments, including early agriculture, sedentism, and complex social forma-

tions. A new virzea m : shape that envisi
odel took shape that envisioned not one (the “tropical
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forest tribe”) but two social realities: floodplain chiefdoms and upland tribes.
This new orthodoxy, which was widely held by the 1990s, assumed that within
Amazonia, there was something extraordinary about the virzea and its peo-
ple; they were very statelike, which for many meant very un-Amazon-like.!
The reason was simple: Chiefdoms arose in select “circumscribed” ecologi-
cal settings, namely the rich floodplains of the Amazon and, perhaps, some
of its major “white-water” (Andean derived) tributaries, because of the
specific ecological conditions for technological innovation, economic inten-
sification, and population growth in these areas (Denevan 1976; Gross 1975;
Meggers 1996; Roosevelt 1980). The productive superiority of major rivers
over uplands was long recognized (Steward 1949; see also Meggers 1996), but
“revisionists” made this ecological distinction—the virzea—terra firme di-
chotomy—the key independent variable in explanatory models of differen-
tial evolution in Amazonia.

Although divided on which happens first, most commentators agreed that
techno-economic innovation and demographic growth were the motors of
prehistoric cultural change; the specific causal lever was population pressure,
defined in vague terms of scarcity, competition, and conflict over produc-
tive bottomland resources. In areas of high productivity, notably the Ama-
zon floodplains, population grows rapidly, quickly outstripping the means
of local communities to produce essential economic resources in quantities
sufficient for their preferred lifestyles. People suddenly had to work harder,
change what they ate, compete more aggressively, and, ultimately, develop
into increasingly complex social formations, or move. In contrast, in areas
of low productivity (e.g., interfluvial and some riverine settings), population
growth was held in check by some control mechanisms. As the story went,
complex societies emerged in vdrzea areas because these areas, and only these
areas, had the right ecological conditions for demographic growth, economic
intensification, and the inevitable competition and conflict that resulted in
these areas of circumscribed floodplain resources.

The fundamental flaw with the model is not theoretical but empirical: There
is simply no compelling evidence that populations were large enough to pro-
duce the assumed population pressure, at least coincident with the presumed
Arawakan migrations, after ¢. 3,000 B.p. Indeed, one need not probe too deep-
Iy into questions of Amazonian cultural history before facing an inescapable
and surely disheartening realization: We simply cannot stipulate, in any pre-
cise way, the ecological or demographic parameters of any past Amerindian
societies, Moreover, even if these could be established, the historical, symbol-
ic, and political aspects of ecology and demography loom large before us, par-
ticularly in light of the dimensions of post-1492 disruption and change.
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The expansion of pioneering agricultural populations was constrained by

ecology because emigrating populations tended to colonize riverine and, later,
littoral settings conducive to the reproduction of their settled agricultural and
fishing lifeways (just as upland peoples might be predisposed to maintain
their nonriverine lifestyles). However, there is no direct evidence of what
mechanisms actually caused prehistoric migrations at different times and
places within the Arawakan diaspora. Certainly the processes were varied and
caused more commonly by local and contingent social and political condj-
tions rather than the general, presumably impersonal forces of, for instance,
demographic growth, at least if ethnographic patterns are any guide. Further-
more, as commonly seems to be the case elsewhere, competition over valu-
able resources is as often the cause as the effect of changing demographic
patterns, including rapid population growth. Scarcity and circumscription
are important, but both involve a variety of valued resources, symbolic as well
as economic, and all the cultural means by which they are put in play. Fur-
thermore, different cultural groups, corresponding, at least in part, to mac-
rocultural traditions (defined at least initially along linguistic lines, e.g.,
Arawak, Carib, Tupi), are predisposed to reproduce certain characteristic
features, including, I argue in the case of Arawak speakers, sedentism, social
hierarchy, and regional social organization.

Reconstructing the Arawakan Diaspora

Most contemporary anthropologists probably would reject out of hand any
scenario that too narrowly demands like causes for like effects. If not already
prejudiced against overdetermination, compelled by a common legacy of rel-
ativism, critical reflection, and cultural exegesis——the multiplicity of voice and
scale—Amazonianists are faced with an additional challenge: finding order
in the bewildering array of biodiversity and remarkable cultural variation and
pluralism that has only recently come to light. In the place of cultural unifor-
mity and ecological homogeneity, recent research provides unequivocal evi-
dence of enormous diversity, rivaling that of any world region in 1492,
Ultimate causality and predictability aside—what should happen, predict-
ably, based on rules (deduced probabilistic laws)—there remains the histori-
cal problem that so challenged hopeful “Arawak-ologists” from the start: what
to make of the widespread distribution of the language family and apparent
cultural patterning isomorphic with it. Not all cultural groups in South Amer-
ica were so inclined to move, and none more widely than the Arawak. Not all
groups so visibly carried so much of their past, their cultural heritage, forward
through time. The historical questions of continuity and change, of cultural
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- » o
transformation, are different—"what” and ‘jhow”—l‘rom th‘e i‘w’hy qufcsuolx;'j
of absolute origins, causality, and law; they focus on the Pel‘ff).l mclm?c o .,b(c):in(,
cultural entities, in this case Arawakan peoples. or those ‘dneft(}ll inu:l i o f
with them through time under changing ecologlcgl anc! hlb?tOIl?d 'LOIH. tmc.; 1
Of course, this must be based on the recox?structlon of z}ctual ﬁOClo im :ltm.;]
trajectories (i.e., the patterns of reproducgon 'df]d tran§101 l.‘nc}l)l‘OC;] o d:: )h;-
entities through time): cultural phylogenies. It is hard to pl(‘).(,‘ct wlrd( Lue'q_
logenetic approach before interest turns, by whim or f]CLC‘SSIly, t:?(\)f; egmés
tions of genetic relationships between 1§11g11e}ges. Mason (‘195‘0) 16¢ 'm}zording
overstates it in proposing that the “classﬂnﬁcatlon of luu‘nmlgl‘(‘)u.}:)sfl cording
to their languages {1s] the best system for rcrconsu:u(?tmg historical ¢
tions,” but it does provide an excellent starting point.

Language Groupings

The recent publication of The A ;/;mzoltian Lnngz,l‘ages ( Dlxo:1 kil?dtf\jlil;h,in\:?(l)c}
1999), a compendium of overviews of all‘the major l:fng:.z?ag,(?ﬁ(g)ﬁ\%mfl,\t,l}in”s
vides a point of departure to discuss relatllons.wnhx'n thc- amily. L‘L " g -Cm;g
particularly relevant here emerge from it. Fnrst: since the 1260:5’ Iu gdA h\
of dispersibn can be more firmly establis{md for Ma.a:(?l-}upl (11:2&;)0:“1(;
Brazil), Carib (Guiana uplands), Macro-Gé (central Brazi mln’ flp .‘tl , ] gl;ew
Pano and Arawa (western Brazil/eastern Peru). Most peoples wi 1;1 ' ,1;._
large groupings (except Pano and Arawd) were C()Ilfe.;lil..aie,(i 11'1l ISE :Hl.]iv(;.s
eas, and their movements are comm(?n.ly overland rather than along ,
contrary to Lathrap’s general proposition. ' : - vidence to.
The éenter of dispersion of Arawak is less c(erta‘m, but mbojt L:/‘lncdlz o
day points to the northwest Amazon, that is, riverine dlﬁab <L1W2;61167‘12121
per Amazon (Solimdes) in Brazil and the Middle Olmou'xg ver ;( o
(Aikhenvald 1999a; Lathrap 1970b; Oliver 1989; Rousel 1992: uju. 1.1 1;2%_,
Urban 1992, 95—96) (see map 1, p. 2). Noble favor.ed a pqmtol ougju? in U: —
ern Amazonia, in part based on a postulated link between Andean ( Tu
et s, Max Schmidt (1917) had come to a sim-
Chipaya) and Arawakan languages. Max Sc midt (19 had come o st
ilar conclusion, including a southwestern (?1'1g1.n, based on a ink he fel
between “ancient Tiahuanaco culture” and (,z}ll?le‘l]t Ara@;k (.,U .t‘L::SChe(W
is, an ancient South American “high cul'ture. Today 13105.;. 111(0:12151 :S schen
suprafamilial connections, including various lowland Vfan'*l:) 1cts:st : ‘, .
and Guahibo, now believed to be commonly a result of (.)‘uf)w-m% ) C‘k e
1991).% Indeed, as Aikhenvald (1999a, 742 notes, nc(n; onl’y 1?i(t):]eile]§c;mid—
adequate data from many languages, but. geogl‘z\Plxlc exi);.ns f.éistin e
erable linguistic diversity within the family pose the problem o guis

. P »
ing areal from genetic phenomena.
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Today it seems prudent to limit discussion to the demonstrably related
languages within the family (Dixon and Aihkenvald 1999). Within the fam-
ily, a northwest origin, broadly defined, probably would find more general
acceptance by most commentators in terms of linguistic and archaeological
plausibility (Aikhenvald 1999a; Lathrap 1970b; Oliver 1989; Rouse 1986, 1992;
Zucchi 1991a; see also chapter 8), although differing on details of dating or
specific affiliations. Following Aikhenvald (1999a, 66—71), the Arawak can be
divided into ten major subfamilies: (1) South Arawak, (2) Paressi-Xingu, (3)
South-Western Arawak, (4) Campa, (5) Amuesha, (6) Chamicuro, (7) Rio
Branco, (8) Palikur, (9) Caribbean, and (10) North Amazonian (see map 4.1).
These subfamilies can be grouped into three macrogroupings: South Arawak
(e.g., Mojo, Bauré, Saluma, Paressi, Xinguano, Terena, and Chané), South-
west Arawak (e.g., Piro-Apuring, Campa, Yanesha, and Chamicuro), and
North Arawak (e.g., Taino, Caquetio, Lokono, Achagua, Piapoco, Wakuénai,
Manao, Bare, Wapishana).

These three groupings seem to make good historical and geographical
sense, with one caveat, Considering history—that is, a history of European
colonialism, including the massive cultural loss and fragmentation of pre-
Columbian social systems in the aftermath of 1492—we might well recog-
nize that large contiguous territories and dialect chains once were fragmented
and included many groups decimated in the carly centuries of European
occupation. This is particularly true in areas of first contact in' the sixteenth
and seventeenth centuries, such as along the Amazon before ¢, 1750, 0 the
distribution of Arawakan groups in these areas is poorly knowi.* Accepting
this, at least for the sake of argument, there probably was a significant Arawak
presence along the main axis of the Amazon River, linking the castern and
western Amazon, and perhaps along the Madeira and Purus (map 4.2).

The archacology of much of this broad area is poorly known. Many of the
Arawakan groups that traditionally occupied this area are also poorly known
because, as settled riverine farmers, they were rapidly denuded and dislocated
during the contact period (c. 1492-1750). Zucchi’s (1991a; see also chapter 8)
reconstruction of an Arawak cultural lineage extending back into truly an-
cient times, ¢. 3,000 or more years ago, in one early homeland of Arawakan
peoples is particularly important, indeed remarkable. If true (and I find her
arguments quite compelling; see also chapters 9 and 11), it represents a tra-
Jectory of symbolic transformations within agroup of related cultural groups
(Northwest Arawaks) that rivals some of the longer cultural continua known
from the New and Old Worlds alike. Regardless of absolute origins, when
considered historically, as Lathrap (1970b, 73—74) notes, echoing Schmidr’s
carlier synthesis (1917, 15), “the whole core of Maipuran-speakers is oriented
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! 9 )d {1 Ll}ljumlm reconstruction of Proto-Arawak leaves little doubt that they

had the “developed tropical fores t Lath
al forest (root crop) agricultural”

‘ op ural” pattern that Lat]
rap (1 envisioned ¢ rob: aiman
“f 1(119771) 1.11v1.510ncd and probably were focused on rivers (because caiman
c s §ay ge, ye i ~ o " o ; ) .
Ar,w:mi by imited 1;). major waterways). Archaeology suggests that after the

awak began to split up, probably someti f
. . > g sometime before 3,0 according t

linguistics 3,000 B.P. according to

guistics (Noble 1965; Pa carly pi i

9655 Payne 1991), early pioneer groups moved rapidly
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throughout floodplain areas of the Negro and Orinoco (by ¢.1000-500 B.C.)
and, from there, up and down the Amazon, into the Caribbean and Guiana
coast, and along several major southern tributaries of the Amazon (e.g., the
Madeira, Purus, and perhaps others) soon thereafter and from these areas
even more broadly, reaching their maximal extent by ¢. A.D. 500.

If Pots Could Talk

Despite the obvious pitfalls of turning potsherds into people, it is perhaps
overly pessimistic to suggest, taking the other extreme, that because “in
Amazonia today native populations do not segregate cross-regionally by dis-
tinctive ceramic styles, lifeways, or languages,” they may not have in the past
(Roosevelt 1997, 173745 Whitehead 1994). In point of fact, lifeways, includ-
ing material culture, and languages do segregate cross-regionally, even today.
Pots may not be people, but they are of people, just like language, and al-
though material culture may not naturally or even commonly change in tan-
dem with language, particularly over broad stretches of time and space, we
are on solid empirical and theoretical ground to say that sometimes it does
(see Petersen et al. 2001). Different institutions, like different people or dif-
ferent societies, follow their own trajectories of change, but these are not
autonomous. Each articulates with and impinges on others, all of which are
embedded in and informed by larger cultural systems; the point is that we
cannot assume that it will or it won’t.

The ability to pursue such questions of historical performance and com-
parison across time hinges on the issue of visibility: what can be visualized
at different levels of analysis. This is why Lathrap placed so much emphasis
on ceramics, one of the few nearly ubiquitous categories of prehistoric tech-
nology that preserves well in Amazonian archaeological sites. Lathrap (1970b)
was the first to suggest a clear genetic correlation between ceramics—asso-
ciated with one or another “Saladoid-Barrancoid” style—and Arawakan lan-
guages (see also Dole 1961-62; several earlier researchers also recognized
affinities, including Bennett 1936; Nordenskiold 1913, 1924; Schmidt 1917, but
favored Andean connections). His view that most major ceramic disconti-
nuities correlate with major linguistic diasporas (e.g., Arawak, Tupi-Guarani,
Carib, and Pano families) was flawed (Heckenberger et al. 1998), but as far
as we know, he probably was right about a link, although not absolute, be-
tween Saladoid-Barrancoid ceramics and Arawaks; in other words, there was
an expansion of early agricultural peoples, largely from c. 500 B.C.—A.D. 500,
who spoke Arawakan languages and made Saladoid-Barrancoid ceramics,
and both were reproduced (Brochado 1984; Oliver 1989; Rouse 19863 Zucchi
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1991a).” Lathrap’s error was not that he proposed a link between material
culture, notably pottery, and language; he simply took it too far ( every pot-
sherd should have a name)

Noble’s (1965) classification of Arawak and the stratigraphic and radiocar-
bon evidence from the Middle and Lower Orinoco, the Caribbean, and the
Middle and Upper Amazon that appeared in the 1950s and 1960s gave Lath-
rap a solid empirical basis, at that time, for this correlation. This macrocer-
amic tradition, called the “Incised-Rim” (Meggers and Evans 1961), “Mod-
elled-Incised” (Lathrap 1970, 113), “Paralle

I'Line Incised” (chapter 8), or
Amazonian Barrancoid tr

adition, is defined by diagnostic decorative features:

incision and modeling including appliqué, adornos, and appendages (lugs
and handles), and occasional painting (typically executed with a black or
white pigment applied over a red slip). But although broad affinities are rec-
ognized within this long-lived continuum of ceramic arts, it underwent dj-
verse permutations, including at least three major traditions: Orinocan Sal-
adoid-Barrancoid, Caribbean Saladoid, and Amazonian Barrancoid, hereafter
referred to generally as Saladoid-Barrancoid ceramics. More recent research
(Heckenberger 2001) supports Lathrap’s main conclusions that Arawakan
peoples expanded from riverine areas of the north central Amazon and car-
ried their unique economic pattern with them after ¢. 500 .. His recognition
of a basic correlation between Saladoid-Barrancoid and Arawgkan languag-
es was a watershed for understanding phylogenetic relationships between
Amazonian peoples. Certainly, as with the languages themselves. ceramic and
other technologies (i.c., visible features of the archaeological record) have
changed dramatically because of diverse cultural and historical factors, but
tremendous continuity can be seen throughout the sequence.

The question is actually twofold: Do Saladoid-Barrancoid ceramics have
anything to do with the dispersal of some culturally related group—a pre-
historic diaspora? If so, is that group Arawak? Roosevelt (1997, 173} argues,
as Lathrap did, that the Saladoid-Barrancoid styles have great integrity over
time and space, and “seem linked by common origins [rather| than by con-
temporary communication.” She believes that the “spatial-temporal pattern-
ing of the series | Saladoid/ Barrancoid] is consonant with . .
tion,” which seems to suggest some |
argues that “the theory [that tl

-a slow migra-
inguistic continuity, but nonetheless
1e distribution of these ceramics is strongly
correlated with Arawak-speaking peoples] has weak empirical grounds”
because this style had “gone out of use by the

time of conquest, and no group
documented as speaking an Arawakan |

anguage has ever been shown to be
using a style of the series.” The real issue, however, is not whether such styles
were made by historically known Arawakan peoples, because the style pre-
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sumably had gone out of use prehistf)rically, but whet»lll‘gr a,dlltl: ;L;(:ztl:l; —
ity can be demonstrated between ancient groups, w‘hAo ; i f‘n:l (JK ieh coran
ics, and Arawak-speaking peoples of the recent pa:sL: ( n dLl ,‘gt Cl“;iﬁCd ©
the Upper Xingu, in which livilig };Liople:&; n;atcifocpe:}}l::;c;l gc{rmd;{i ;m h
Saladoid-Barrancoid, making the historical “slope™ of the macition even
‘e impressive.) To qualify as a candidate for such a direct 1}5(01 lLf' -
i?eiltic()‘:, Emy case m ustlmeet three conditionAS: There must be. Sfl,l"lt)llfil;:?)l:.li _
rancoid ceramics, there must be evidence of an A-rawékmj,pl,eful];em \Fom
cally, and there must be evidence ofcult.ural contmmt?f bL}WL%n he C.emml
areas meet these general criteria: the Mld‘dle to Lower Om;og:, he cnral
Amazon, the Caribbean, and the Upper Xingu (sec Heckenberger 2
fuller discussion of the evidence). o | R
Recent research also demonstrates contmmt{y in sc?ttlem‘cn.tm}'m‘ ‘ Li ;u {With
as ceramic industries, because circular plaza (ru}g) vnllagef allc f‘,h,soﬁl,‘:tion C‘m
Saladoid-Barrancoid ceramics in areas where VIHage‘spalm) (?t%iﬂlll " t‘hc
be reliably reconstructed, including the Lesser Antlues (1 uu;;i:;; L,l al.
central Amazon (Heckenberger et al. 1999; Neves el alj 2001,“ L A‘r,lw,‘kem
2001), and the Middle Orinoal) (chaptcri).” MO;tiEﬁn.:;;??:;ligg ) ‘Pu;tcm
beoples have a very clear settlement pattern, w : ‘L) so follows c_ e
t)rgzinized around a centl.'al plaza or ofher Lcnu(l\l slclllul sF:l;iOI:}]li 1. i(()1 iV:,itth
first-millennium B.c. radiocarbon dates on circular villages neountered wiih
Saladoid-Barrancoid ceramics in bothf the ccnt'rlal Alllniaio)nt ljiuL );;;:ti,m n
s, in both cases retaining this basic form until we linto the hristia
ii:(;)icate that Arawakan peoples carrie;i both Salaldolnd—B(';\:‘Srzz;:z(l)(lzv;:;;l?1;:
and circular plaza village patterns as they expanded across he ands. I
1‘11‘3)?1;?21211]1&11 plaza c{z)n%gu ration am-'i Saladoidﬁ—Bar‘r'm?collfl‘ f:ll;n;:::;:;;
sociated with Arawak-speaking populations, continues l‘ll‘lf)‘ ’n:s (m cun ti‘me
the Upper Xingu (Heckenberger 1996, 2001). It also suspo: tz je:u(gﬁ:sble e
length, 3,000 years, for separation of the Arawakan fanguage:

Urban 1992).

Toward a Cultural History of the Arawak

When Max Schmidt published his treatise on the Arawa‘k‘ 111f1?1?,1 bc:,bﬂli ::cl{]vh(:
field experiences among Southern Ay?wak 'tm(il syg::;lstﬁ ht;: ti‘,italgo ;l]]—
carlier materials, several things stood out in his » thing; : ‘ )
;(Ilclsl::d his predecessors and con l’emporaricts ( Nordenslll(lf)?.cl 191111,11) 9(;14{111(,11;1; :
1894). First, and most obviously, was the widespread ¢ 153 1;1} onof the lun-
ily, which Schmidt defined reasonably accurz}teily. Secon ).116 ' % ,l.£CLlltlll._
“évcrvwhere we find Arawakan tribes or their influence, they are ag
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alists, their life ways, while very diverse in form, are always found intimately
linked with cultivation of the soil,” also noting the critical importance of “their
navigation arts,” that is to say their riverine and coastal orientation (1917, 15).
Third, he surmised that Arawakan cultures probably expanded through a
variety of means, including peaceful expansion. For Schmidt, the notion of
the “peaceful Arawak” was not a hollow reification to be accepted prima fa-
cie but something that he considered deeply.” Finally, he duly noted an Arawa-
kan “high culture,” a cultural pattern characterized by institutional social
ranking based on birth order ranking, distinction of an elite rank, and hered-

itary succession. In fact, he related “ancient Arawak cuiture” to the “ancient
Tiahuanaco culture” of the Antiplano, that is, Andean civilization: “It was

above all economic-administrative factors that elevated the ancient Peruvian

cultures, in a manner similar to that of the Arawaks, to the [high] level in which

they were encountered by European culture” (Schmidt 1917, 68, 71=75). Ac-
cording to Schmidt (1917, 61), the cultural expansion itself involved not (or
notonly) the movement of communities but, specifically, the immigration of
elite social groups that successfully grafted onto, and typically “Arawakized”
(i.e., acculturated), autochthonous groups.

Lathrap (1977, 1985) was also struck by these similarities, including tech-
nology (e.g., ceramic industries), economic patterns (settled, riverine agri-
cultural lifeways), social hierarchy, and regional social organization. Indeed,
almost all commentators who have pondered the issue carefully have come
to the same conclusion: There is something more than a common linguistic
thread that links Arawakan peoples across time and space; thev are permu-
tations of an underlying symbolic structure, a structure already present in
the ancestral Arawakan peoples of ancient Amazonia." Arawak “high cul-
ture,” as earlier diffusionists called it, though spread over a vast area, was
unique in the lowlands. It stood out among lowland peoples in part because
of its internal consistency, expressed in terms of shared cultural practices such
as language and material culture, but also because of its civility, settledness,
and developed economy and industry and the sophistication and elabora-
tion of their arts and religion, things not typical of other lowland groups.

Outdated generic labels aside (the “peaceful” Arawak, Arawak “high cul-
ture,” or the like), it is clear that something about the past, a past with ancient
roots, has been reproduced over broad sweeps of time. It was not plaza vil-
lages, technology, and language as isolated (autonomous) cultural phenomena
that were brought across the lowlands by pioneering Arawakan populations.
The correspondences between various areas of known Arawak occupations
in post-European times (at least in the four areas discussed earlier) and pre-
historic evidence of certain types of ceramics (Saladoid-Barrancoid), manioc
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agriculture, and concentric plaza villages providf strfmg ele'ésllfe O: :lglelljc-‘
cant continuity in less directly visible aspects of social, p(?-lxt.lca ’,H,Lsctél; <
ideological processes, continuity in the broader culmml-pauc? n—;\\lilyou ne
cultural meanings—that was carried by the Arawakan LOIO}]lblb.f ‘ 111 -g»th—
is difficult in some cases to elucidate common structural tl:dltls ble 01f c t‘ 1lc1 .feo_
nographic period (i.e., the past 100 or so year(s) b‘C‘Ca’LL?C of fl ac < o‘dallL <:1 “‘y "
logical and historical data, and becaus:e f‘\mexh'm.dmn g@ugs \iviu 11 . I.Lt e
tered by “contact,” there usually is sufficient information to 1uon»sl I c me
features of what Santos-Granero (chapter 1) calls Zlf'l Arav.valialllft 105(i u(])l -
nuity in the key symbols, the root cultural categories, Pf mcfl% Ls,m -h?e ’“;d
phors, carried by the ancient Arawaks who colonized much o t ne 11v’u ’ (.,‘.“
maritime lowlands and, although transformed, were present m mra.nylaic:
in historical times (see Heckenberger 1996). Such‘ structural conln.m'l’ty, t 1; u—
silience of the symbolic structures (what we might gloss as CL‘lll‘uIlé) ‘)jl;l‘uu) :
pinning ecological orientation and social logic, has strong cr O?SH.LIH t‘uéa- j“ )}ic
port in other cultural groups in the lowlands and worldwide, such as L;‘ "
Austronesian, Bantu (Niger-Congo), and IlldO—ELll’()PCQll (Basso 1977, u ’
Colson and Heinen 1984; Maybury-Lewis 1979; Renfrew 1987; Vansina 1990;
iveiros de Castro 1984—85, 1992). .
Vl\::;);stllation of) céltural features commonly dis:tingmsh Arawakm‘l Pu%
ples from other Amazonian peoples, notwithstanding groups such ai Last:
ern Tukanoan, Bakairi, Upper Xingu Carib, and others who hav.e btfomc
“Arawakized” (and, conversely, some Arawakan group:s t{h:dl’ appzuen1 l]zf Llll'l—
derwent some intertribal acculturation as well, such as Chiriguano mAlc .“‘o”(::—
ma; see chapter 1). These cultural features 111F1L1de.1a11‘ge, PC‘I ma;mntl\l/‘xd:‘ii_,
densely distributed in discrete regions a'nd }nterhnked. thlfmg'ltfwu devel
oped communication routes; concel}tnc lellage Planvs,.g; ‘1v§tL1 mt.,eS bq; "
central public and sacred space; fairly intensive zlgx‘lFtllttllzl eco’n.(.)fn.x’ ‘ 1;.;65“
on diverse crop plants but typically focused on manioc an(.i aqucfm‘ 1 %S(t)}on.li:
regionality, or sociopolitical integration l)a:sed on f(?l"‘mah/,e.c‘{‘(.ut]:st:u“lld ;n_
ized) patterns of exchange (e.g., exchanfge, mtern{mpmge, Vl;lm 1‘(1)( ,.(ed L
tercommunity ceremonialism) and regmnzﬂ soc.lahty rooted in s 11&11 b
stance or heritage (kinship), geography ‘(tel‘l‘ltory), and an 1~c 160 ogl,y (1_
“in-ness” in a regional moral community.(l.e., generally sh_are(? LIU }m ‘T viat "
ues); commonly “nonpredatory” ideo.lc‘)gles, accom(modaung3 1e)¢?l_10111;\ginu
neighboring groups, and defensive nnhtfqry §t1'§Fegxes, SOI-],TYT]}.L,S.H;]‘;GS i 2
sophisticated defensive structures; and institutional :socm_ nclmli . ;lgo
hereditary chiefly ascension. A variety of elements of materia »‘ubu;;c-(
seem to cluster around Arawaks, including ball games, (hammocks,. u’ ~1(.):‘1] -l
ers, atlatls, sacred flutes, wooden benches, masks, and idols—what we mig
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call a cultural aesthetic of heightened ritual. Many of these common mate-
rial culture, ritual, political, and social categories provide fertile ground for
historical linguistics.

These traits vary widely between groups, and each, considered individu-
ally, is also shared by non-Arawakan groups (e.g., the circular villages of cen-
tral Brazil), but considered in composite, these traits link Arawak-speaking
peoples and separate them from many other Amazonian peoples. Although
variably transformed over time by ecology, historical contingency, and per-
sonal and social choice, the broad cultural schema, glossed here as an ethos
of settled village life, regionality, and social hierarchy, is present in most of
historically known Arawak. When considered historically, it is clear that there
is nothing that prevents Arawakan peoples from developing into large, set-
tled, regionally organized, and hierarchical societies (i.c., chiefdoms); in fact,
this was precisely what came to pass among many Arawakan peoples in a wide
variety of historical and ecological conditions. In 1492, the majority of Arawa-
kan societies probably were organized into regional chiefdoms, but it is also
important to recognize that these societies were integrated in larger region-
al political economies, incorporating societies with a variety of ideologies,
including more egalitarian, “predatory,” and autonomous societies,

Settled Village Life Preliminary linguistic reconstruction (Payne 1991) of
Proto-Arawak demonstrates that these groups (c. 3,000--4,000 B.p.) already
had a developed agricultural technology, including ceramics, diverse domes-
ticated plants (e.g., manioc, corn, sweet potato, pepper, urucu, and tobacco),
and possibly “domesticated” (managed?) animals (e.g., agouti, paca, coati,
and large fowl). Based on the suggested subsistence patterns of ancient
Arawakan populations in the Caribbean, the Lower Negro, and the Upper
Xingu, as well as ethnographic patterns, it seems likely that manioc was the
staple crop of the early Arawakan populations (Lathrap 1970b; Roosevelt
1997). Historically known Arawakan populations are also notable for their
settled village life, subsistence patterns dominated by manioc farming and
fishing, and ideologies that privilege not only settled ways but also develop-
ment of highly constructed landscapes (see Santos-Granero 1998; and chap-
ter 8). Likewise, settlement patterns from these three areas support the view
that early Arawakan populations preferred to live in settled plaza villages in
riverine areas. Their progeny tended to reproduce this pattern. Over time,
subsistence patterns changed because of local ecological and historical con-
ditions (e.g., maize or some other crop replaced manioc as the staple, as may
be the case in the Middle Orinoco and some places along the Amazon
[Roosevelt 1980, 1997]; coastal replaced riverine resources in northern South
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America and the Caribbean |Keegan '19925 Petersen 19971). L11<ew1se; \;vtc :IL:
changes in settlement patterns, including instances of aban‘dom’nc‘n () ‘}’1 -
marywriverine areas, such as in the Upper Al}li\Z()l), wileljle ::omt g(n) E;t.}:o(n}] i
paye"ntly were forced out of major floodplain areas (Lat ?{ap 1 1)1 m;limce
villages became smaller, to the pointin the Northwest Amazon, for instance,

that villages became single houses (malocas).

Social Hierarchy —Hierarchy in Arawakan so~cietics typiczﬂlx 15;11.1??'111{’:55(;11;;}
pyramidal social structure defined by two primary SegnTenls‘, tsll,c dn:rriorg
n;oner, with diffuse boundaries and diverse secondary }111?1f.? (c‘.g.,iw; ) O;
shaman, craft and ritual specialist, and slave statuses). 1):escg1t‘a.nﬁcl 1 ifdmm
dering of individuals and social groups are l?asecl,‘ as in (,)t.ht;‘l::;;tic l.el
worldwide, on bloodline and birth order rankmg.}161‘1:111%}1‘11)/1 x &tl.tm N
constructions also suggest the possibility tl?at an xl?stmm(?n‘? fuml‘ I‘];Cm,ﬂ
tween older and younger brothers (i.e., .prlmogemturc), thc‘ ux?c‘a' h.m(;y
basis of social hierarchy in ethnographic Arawakan groups, was alread
present in Proto-Arawak as well (Payne 1991, 397). T
Social hierarchy, although legitimized zmcci naturalx/@c_ 7)’/ .gm.tf igj)llc; iy
history, does not require strong linear, par.txcularly umlmeai{ p1 1)nct E.O;n !
descent (i.e., corporate descent groups or lineages based on ;fc.cc?u'll’g im&_
specified, apical ancestor). It is generally traced thrr()ugh aﬁn u;c 1\111L m; (\fmm
mediate predecessors, including parents and,‘notubly, g%fm}c pilm lc;mnea-
whom chiefly names are commonly transferred) and a mglfp 1&)1 1‘u41' onnect
edness with distant and mythological uncestors.(ll? part, 1.611?11’\/;1 mn- mcé -
cial groups is tied to a founder principle, bm tht:s‘ 1 U(.d Lo \;l;:\ gsn\/\;;(mmid
tions of parentage, not necessarily deeply rooted lmeagct ll‘L( ( s me e
distant ancestor but more generally tied to the collestwc{ ;1’un;: )Citli ;dem
scapes, and histories of local groups. Furthermore, Lzel—,h‘m}d‘ ari: [;,( G‘e iden-
tities operate differently for upper and IOWC'I: segmcms 0 (solc in,‘;ygtems "
gy is important, but it is more 1mpf)rta‘nt tc_n.' the p(()tvm' ):1 ; 11 SYS
hereditary status, it provides the basis (?t political leg1(t1;11ilcy. B
Such an organization shares much in commo)n with . j(()iu{tc \ﬂmu ,hiy
which, following Lévi-Strauss (1982, 174; see also 19?7), can t,, .e-.:ln,:lid imim'_
as “a corporate body holding an estate made up of bful]‘ m‘a‘tﬁl ia (;f i
terial wealth, which perpetuates itself throu.gh tl1e.11211131111§31<?f1‘ o ;=tim,ﬁé
its goods, and its titles down a real or imégmay}, 1111ef cons.fxlcl(u‘clii )ci,; qfﬁ;i_
as long as this continuity can express itself in the language o )(111(5( § " (Ama—
ty and, most often both” (see also Carsten andQ PIngll—I.f)Illcs) 1 ) /isn.’mm e
zonia, Arawak and culturally related peo.ples of the n'01t chsl 11. (‘;“;‘mk
table for their regional social organization and social hierarchies ¢
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co'nsSlousness” (Goldman 1963)—have been described as both “house soci-
etlres (Htlgl1~l()1xes 1995) and “conical clans” (Chernela 1993)." o
r hﬂe Inera‘rchical ordering of different social relations, baséci on symbolic
tf'ansl’()rma.uons of basic social contrasts of senior and junior, insidekazlnd out-
side, superior and inferior, and sacred and profane, within a conceptual ce
ography Fhat similarly parses up space (upper and lower, cen ['CI“ zmci) 7e;'i 501“
ell‘yt public and domestic), as Lévi-Strauss (1963) noted long aco )ixvlcj'l]—
dxﬂ;erent levels of organization (e.g., family, h(;usehold, villtz)w;) ';xid 1'1(11‘ ’“
regional clusters; see Sahlins 1968, 24). In other words, socia ;Jel;;ionsilt%lc!ll
levels are .organized by similar principles: husband (male):wife (i"el;l';l:)“
p:arent:c!llld::older:yomager sibling::chiel’:commoner::divil‘le'hunﬂn "ISI c
hl‘er:archles of family and household are nested within broadc;r hie)‘"lr‘ch‘&
of kmc,ireds, factions, and villages in a regional social arena. Where S:l ch }K'S
e::arclncal relations exist, we must therefore recognize dil‘-;'.CI;CDCC bel‘tw:l‘
high-ranking, elite, or noble houses (the kindred; of primary chiefs) :1(133
?c“s\sen households; thus a village is made up of diverse houscholds each’with
115. own head, but at another level these resolve into larger entitie; (what we
mxgl'n; call chiefly or noble houses) that form the majo; factions (\)r 7ol‘it'vjltl
Lj()alltl()ns in village political arenas. At the regional level, the‘villalsze itL:I‘f
‘[orm~s a house, or, put another way, the chief represents society: Thg villtwe
18 @ Great House interacting and contextually ranked against others lil b
based on kinship and strategic control of resources. T e
Obviously, the distribution of power and struggles over it do not simpl
(forresp(Lmd to a hierarchy from highest chiefs to&lgowest commoners Lbutpt()),
competing cen ters of power ranked in diverse ways along varied dimensions
(f:.g.,male and female, chief and nonchief, ritual ahd sea;lar) which is ) r‘b
times Cfxlled “heterarchy” (Crumley 1987, 1991). But whereas ,the shudfxlz]:);
power in society is always diverse and contextual ( heterarchical), Arawaka
groups are n(')table for the degree to which vertical hierarchies, bz;sed( 01; I;C!j
reditary ranking, are expressed in social, ritual, and political relations. In other
wlords, tl.le question is not how heterarchical systems are transformed int
hierarchical systems but when does a hiemrchy'of bloodline an\d birth ord AO'
come (o (be the dominant dimension ofsociopblitical organization, or whe:i
df)es social organization come to be predetermined by an institutio;ml social
hierarchy that creates a pyramid of ranked individuals and kin gl‘()u;); -

Regtonnlify Arawakan peoples tend to form regional societies (i.e., moral
communities sharing a common culture and ideology), repl'odlicéc.i l"l)n' > l:;
I‘(?rm.al networks of interaction, including intermarriage, exchange cere( .
nial interdependence, and diffuse patterns of socialit; v:/ithin ’dl&]’d, beml/];:;
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communities. This pattern, called regionality here, has an essential regional
dimension, and the symbolic reproduction of socicty depends on institution-
alized intercommunity ritual and interaction. In other words, regional or-
ganization is based not simply on interaction within regional social systems,
or interaction spheres (a ubiquitous condition of social life in Amazonia in
1492 and probably for a long time, perhaps millennia before), but specifical-
ly on elite exchange organized around intercommunity chiefly rituals, includ-
ing rites of passage (especially funerals) and rituals of intercommunity ex-
change (the “trading game”). This pattern can be contrasted with the more
atomistic pattern typical of most Carib, Tupian, and many other Amazonian
groups that, while engaging in supralocal exchange and alliance, are largely
autonomous symbolically, socially, and politically (i.e., alliances are common-
ly impermanent and flexible). The latter amount to generalized regional
spheres or systems of interaction and interdependence, almost ubiquitous
in lowland neotropics, but do not constitute regional “moral communities.”
An important dimension of regional social patterns relates to exchange and
warfare, notably formalized trade and elite exchange networks (marriage
alliance, prestation, and intercommunity rituals) between culturally related
groups and warfare with neighboring cultural groups, with strong ideolog-
ical and social prohibitions against endo-warfare (chapter1). Arawakan peo-
ples may make war as commonly as other peoples, but they generally do not
engage in warfare with peoples whom they view as culturally related. Arawa-
kan peoples were not always, or even commonly, peaceful in practice, but
what distinguishes them from many Amazonian societies (e.g., Tupi-Guarani,
Jivaro, Carib, Gé) is the centrality of warfare in the construction of personal
and collective identities. In other words, the identities are not constituted vis-
a-vis an “ontology of predation.” It is also important to recognize that the
outside is contextual and permeable when we consider the incorporation
(acculturation) of non-Arawakan peoples (e.g., Eastern Tukanoan, Bakairi,
and Upper Xingu Carib), and in 1492 many regional Arawakan societies were
tied into vast networks of sociality. There is no central symbolic function
attached to predation; in fact, among many Arawakan peoples there were
often elaborate ritual apparatus for tension reduction, both within and be-
tween villages, through rituals of sexual antagonism, sporting events (wres-
tling, ball games, running contests), and ritualized conflicts.

There is obviously no one-to-one relationship between hierarchy, region-
ality, settledness, and “Arawakanness”; that is, not all Arawakan groups share
these features equally, nor was social and symbolic reproduction structural-
ly predetermined. The nature of specific social systems was determined
through the dynamic and complex interplay of diverse forces of culture, ecol-
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ogy and history. What does seem clear, however, is that Proto-Arawakan
groups probably were characterized by these features and that they were vari-
ably reproduced over time: Many Arawak became much larger, more social-
ly elaborated, in terms of local and regional social hierarchy, more intensive
economies, and more diverse technologies ( e.g., Manao, Taino, Xinguano, and
Caquetio), but others became smaller, less seden tary, less hierarchical, or less
regional. Likewige, there is no reason to suggest that other Amazonian peo-
ples did not follow similar social logics. What I do suggest, however, is that
ancient Arawakan groups, the Proto-Arawak, were among the earliest peo-
ples in Lowland South America to develop such a social structure—that the
type of institutional social hierarchy and regional organization usually con-
sidered characteristic only of much later “chiefdom” populations (c. A.p. 1
or later) in Amazonia were present in Arawakan peoples before their expan-
sion across the lowlands (by ¢.1000-500 B.C.) and that this structure was an
important catalyst for the expansion itself, as well as the course of cultural
development in many riverine and coastal areas after that time.

The Arawakan Diaspora and the Amazonian Formative

Speaking of an Arawakan diaspora draws our attention to issues of culture, his-
tory, and geography. Using the term implies a systematic link between words,
gestures, and ideas, an underlying (precedent) structure or system of mean-
ing that inflects human actions of all kinds. The type of diaspora I have in
mind is among a subset of major human movements that might be called lin-
guistic diasporas, the dispersal and influence of a cultural patterr;, with a com-
mon ancestor, identified first and most clearly by linguistic means: the wide-
spread distribution of a language family. First and foremost, it is a cultural
dispersal, as much a question of history as geography. Primary examples of
other such distributions, great tropical diasporas of the ancient world, include
the Austronesian speakers of Oceania, ¢. 3,500~2,500 B.p. (Kirch 1984); Bantu
speakers of equatorial sub-Saharan Alfrica, ¢. 4,000-2,500 B.p. (Vansina 1990)
and the Arawak and Tupi-Guarani diasporas of the American neotropics.
Inall cases, it is hard, if not impossible, to say what exactly caused specific
migrations or generally prompted the initial expansive pulse ¢. 1000-500 B.G.,
but as Anthony (1990, 899) points out, “While it is often difficult to identify
specific causes of particular migrations . . . it is somewhat easier to identify
general structural conditions that favor the occurrence of migrations.” Giv-
en the size of the communities apparently involved, during the primary pe-
riod of expansion (c. 500 B.C.—A.D. 500), at least, it seems unlikely that pop-
ulation pressure related to subsistence resources was the root cause or
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common condition of the Arawakan diaspora: I?c)ptllz‘lti()ns wuclsnlnphlftiic:
small. Population pressure can also be n.)eas‘ure_d in SOL’lal mllfi'syAm ho 1:u ; her
than strictly caloric terms, in terms of an individual’s abll,n?,.,ul) }).le‘ideni o
litical aspirations. The pressure most likely to Pyompt lar gt‘&j e usb 3twee‘n
movements (i.e., large portions of communities) was con}getluulm Lled(,e
the powerful, framed in terms of control over symbohc‘( ,hlb;loll y,’ T;O)Wl ‘ WDC 11
sacred space, ritual, prestige goods) and human .(lubm (111 ‘oyal yt ‘:C v
as economic resources. In other words, syml.)ohc resouues‘,, P1L§~1i { iin“
control over human labor were the circumscribed or scarce resources being
eted over. N .
COlFli,L ;ijerful forces of intragroup and regional C(.)mpeél‘tmn ba,nlfl}éwrgl llll ‘1:; ;
sic urge of factional leaders to incrcasecthe p}'oductmn 0 .§y)11i1‘ 0 ;Y FML ;0—
and economic (wealth) resources, within an mherentl}f sett}sc afu‘ hig s:}l o
ductive economy, might result in population expansion. lhu?, L;)%]?Siolwth
may have been as commonly the cause as the effect of demgg;a%)lncl D.ict , Oi?
As is well known ethnographically, people choose to move 01 dfdi e,‘lier
reasons (e.g., witcheraft, natural disaster, better economic op}?? }Llntpaf,ﬂ;t {me
work conditions, or even personal tasl‘es),- and there is 11(? m‘m‘){l( to ass e
that this is any less true of ancient migrations. Howm@r, 1hieylt‘<lb.d. Ll.oiljn on
tendency for schisms, divisive movements or CXP‘JDSI()ﬂf“S,Al(T.L()l‘lC C; e c\z”]_
political'tensions between rival chiefly factions. Patterns of thl.(?lE a? .1‘11(18:._
tion correlate, at least crudely, with ecological and delnf)g‘;rapcl?{c1 %z\ctc;lls :;0_
neiro 1987), but “the recognition that f?cthonai Compeufl-(.m is s ,h;p:: )Z :the
logical variables does not imply that tactlona{compe[m(m is always, 4
base, caused by subsistence shortages” (Brumfiel 1994, 7). o et elat
Within diasporas of similar proportions (?.g., AUS(.[.OM,;SI‘_“} ,d;]})lm )C‘ti—
ing to the fairly rapid expansion of early agricul‘mrahsits, f‘},d.l,o?d‘fu ulttm ,
tion within a hierarchical social structure was an m(lpor%am Kl()l ‘.s 1m.r 11 tn S
residential movements, including long-distance migration. I,hlfs_ is COI,]EEE et :
a common feature of the social institution knocwn as the clhneftam)c)’ . 1olpy ‘
toff 1999), status lineage (Goldman 1955)., conical d‘ax? >(‘1‘<}‘rsh ]?btm;d]oii:
1968), or house (Hugh-Jones 1995), considered Chal’fl(,}tl.l:;lll(f ;)1 < .y'mima
(Chernela 1993; Earle 1997). The tendency amo?g hl@ arc ];L?f‘ y 011 f;chim
societies to split was so common, 1n ,fact, that l*l.l‘th. (1936)_ (,113(2( ;if ! ‘m.
institution in Polynesia as a “ramage,” basec‘i on 1ts: t?ndemy to “ramify,
split along lines of status rivalry between elite mc.hv1dﬂu)a¥s,tm A resiona]
Early root crop agriculturalists tended to reproduce in ](-Dl“th thegijr o
landscapes, including ties with ancestral areas and, com?ljon y Wyl thelrnew
neighbors, potentially articulating large riverine and mar itime 1@51310 s lon{stg
of movement across regions (i.e., the degree to which Arawakan co S
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“filled in” a region before a splinter group moved on) is uncertain. Also un-
certain is the degree to which interregional interaction within large regional
political economies characterized these early sedentary occupations, as was
critical in later periods. Perhaps it was the settled lifestyles, food production,
or demographic changes tied to them that provided the conditions for the
emergence of institutional social hierarchy, which was a “structural contra-
diction” some 3,000 to 4,000 years ago but, after established, took on a life of
its own, causing as often as being caused by changes in ecology, technology,
or demography. Even the tangible economic elements of such a political econ-
omy were turned toward not accumulation of subsistence goods but wealth;
their import in local social dynamics was as much symbolic as economic.
Minimally, we must recognize that, among the Proto-Arawak people (c.
3000~-1500 B.C.), there is little to suggest that competition over scarce ecolog-
ical resources and pursuant population pressure were the primary drivers of
population expansion. The colonization of diverse riverine and coastal areas
by expanding agricultural populations must be understood in the context of
factors other than basic ecological orientation and technology, such as social
hierarchy, regionality, and a cultural predisposition to exploration and sym-
metrical acculturation. It is clear that not only people and ideas but also things
were moving: pots, minerals, feathers, woods, and other precious materials,
plants, knowledge, and people as things (captives, slaves, or enemies)—that
is, prestige goods, esoteric knowledge, and other symbolic valuables. The chan-
neling of these, as much as that of any strategic economic resources, was the
basis for control over human labor and support. Competition clearly took
place in the realm of symbolic resources (authority) and human labor as well
as in economic resources. The pathway to political power was as much sym-
bolic as economic; that is, the economic relationship of exploitation must be
preceded by the symbolic relationship of social difference ( superiority). Con-
ceived in these terms rather than in terms of technological innovations, agri-
cultural intensification and surplus, or economic exploitation or centraliza-
tion, might (following Southall 1999) be called the “ritual phase of political
economy,” based on symbolic, social, ritual, and political resources rather than
merely economic resources ( Heckenberger 1999, 2000).

Early floodplain sedentism, agriculture, and ceramics, the harbingers of
the “formative period” elsewhere in the Americas, were not simply the re-
sult of some economic (Neolithic) revolution. The period of Neolithic ex-
perimentation was a long and gradual process (Lathrap 1977), as recent re-
search regarding the antiquity of manioc, maize, and other domesticates in
the neotropics (perhaps as early as 6,000~7,000 years ago) further demon-
strates (Bush et al. 1989; Piperno et al. 2000). The tropical forest agricultural
complex was established very early, and changes transpired not through in-
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novation as much as intensified production and elaboration v»jith.m the elx~
isting economic pattern, based on root crop agl‘lculnn'e-anﬁd {‘1§lnnjg.:chc 1:
nological changes in tropical forest agncult_ure (related, for 1115[;11.1&i to '0‘;—
est clearing, processing, or cooking utensxli) may have mad‘e tl‘w};e\ea: y
agriculturalists adaptively advantaged over.i'o.mgmg‘ pOpUlz?llO‘l?b- t]c‘y en
countered during their expansion, but there is little ev1de1?c? that ltrx'/vas‘p?}‘y
ulation growth and stress on local resources or economic innovations that
triggered population movements in the first place. o 3
If there was little change in staple foods or technology (i.e., thc- economic
pattern based on rich aquatic resources and stable agriculttlu‘e ofﬁa wide di-
versity of domesticates and wild foods), we mlg.ht ask what kmdvol exrtiatlevchi
nological mutation prompted the Arawakan d;aspora or subsequex.u:t‘l l\u;i
al development in riverine and coastal areas (Descola 1996, 330; \/.xvcu(?s.f e
Castro 1996). In other words, demographic grow;th and the. expansion of‘ I 1lv—
erine groups were as much a result of changes in the ‘}(Johtxcal mah? ai tl‘.lC.
subsistence economy, what Flannery (1994, 104) calls a mnk revolution” for
nuclear America: The rise of hierarchical social formationf‘ “1nv0h<ed c;hanges
in ideology and social relationships rather than Fhe means o:/‘ pirodt«tct'tf)n, . wlz{xclcl1
may well have differed little from “the egalltzu.‘lan soﬁcmtxes th.al plt(,t”(,‘
them.” It was control of labor and accumulations of symbolic resources,
including titles, ritual control and prerogatives, knowledge, and “plestlgc
goods, not material surplus, that rulers and 11§)bles c((‘)ncentrat;edp (1“1811.1.16)1?1
1994, 107). As noted elsewhere in the Americas for th‘e the(.)craFlc for nm}{l.vf,
“the real driving forces of a cultural revolution are intangible ideas, p:all%u:u—
larly religious concepts,” representing “the sv:ldd.en ﬂ}?p?é‘}l"dl)?@ _Of zT 11c 1g1(’)1—
political group of ideas” (Ford 1969, 180)..'1 he nnphfauon is that’ t)(?Ll%,li
culturally, historically, and ecologically umquecand diverse (i.e., gcnmfk y
Amazonian), the region was not out of stride with happenmg? el.sewhele. A
condition of institutional social hierarchy, a structural conFrac?lctlon defmed~
by a vertical division of society and regional social orgamzatxon,.may bc tils
ancient in Amazonia as in other areas of the New World, such as in western
South America (c. 4,500-3,500 years ago), lowland Mesoamerica (c. 3,500
3,000), and the Southeast (c. 3,500-3,000).

Discussion

Since the 1970s, it has become harder and harder to escap? the fact th.at, com-
pared with many world areas, Amazonia was not ecologically handicapped,
socially recalcitrant, or uninfluenced by the major ebbs and ﬂ‘(?ws.of m:;?‘r
major areas of American civilization, notably the ce{m’al zTnAd.noil.thex n A: cs
The question is no longer whether there were ancient civilizations in Ama-




120 MICHAEL J. HECKENBERGER

zonia, a question put to rest through recent research (Porro 1993, 1996;
Roosevelt 1980, 1991, 1999; Whitehead 1994}, but what was the nz;ture of
A.m:azonian social complexity and what was the distribution of complex so-
cieties in Amazonia (where and when did they arise). This social condition
is still seen as unusual—a mutation, and a generally late mutation at that, of
f‘he “‘typical” Amazonian person or perspective. But if we were to travel b;ck
in time and encoanter a native Amazonian person from the fifteenth centu-
Iy, wou{d he or she be more like one of the many ethnographic peoples
](1)(?w1) from this century, or might he or she have been a member of a large

regional, and hierarchical society, a citizen of some form of Amazonian sta‘;e?,

( [t is beyond the scope of this chapter to describe the nature of these re-

gional societies in Amazonia or the transformations they underwent on the
path to complexity. In the Lower Negro, Middle Orinoco,‘and Caribbean, this
political structure evolved from circular villages (c. 5001 B.¢.) to major ,cen-
tral plazas, ball courts, and temple mounds, which ultimately became impor-
tfmt centers in macropolitical entities (chapter 1). Ethnohistorical descrip-
U?HS state quite clearly that many Arawakan groups were precisely the kind
of society that is described elsewhere as the state, at least in the initial pulse
of pa’trinwnialism and sovereignty that is sometimes called the chiefdom.
One is reminded of the numerous chiefdoms of northern South America
(Lokono, Achagua, Caquetio) and the Caribbean, the Manao,and others of
tlie Rio Negro, those of the Lower Amazon (includin g Palikur and Artia) and
of the southern Amazon (e.g., Mojos, Bauré, Terena, Paressi, and perhaps the
speakers of Kokama languages along the Upper Amazon), all of which were
large, settled populations clearly organized into regional chiefdoms (Oliver
1989; Whitehead 1994).

What so often catches our eye, what seems to simultaneously hold the
Arawz}k t.ogether as a group and distinguish them from so many lowland
Amermdlan groups, is precisely that they do not seem primitive or archaic
at all un.less we allow ourselves to be seduced into believing that ethnographic
history is representative of the totality of Amerindian experience (Roosevelt
1989). Indeed, the unusually hierarchical nature of Arawakan peobles with-
in the broader universe of Amazonian societies, has been widely no,ted by
comparativists; Schmidt, as noted earlier, was very clear on this point nearI;/
a ce.ntury ago, as was Pierre Clastres (1987, 28) in his seminal discussion of
p(.)htical power in Lowland South America: “Among the great number of
trnﬁbes a~cc0unted for in [sub-Andean] South America, the authority of chief-
Famcy is explicitly documented only in the case of a few groups, such as the
island Taino, the Caquetio, the Jirajira, and the Otomac. But it should be
pointed out that these groups, almost all of whom are Arawak, are located
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in the Northwestern part of South America and that their social organiza-
tion presents a marked stratification into castes: this latter feature is found
again only among the Guaycuru and Arawak (Guana) tribes of the Chaco.”

Steward (1949; Steward and Faron 1959, 252—59) classified various ethno-
historically known Arawakan groups as theocratic chiefdoms, including the
southern Amazonian Paressi, Bauré, and Mojos and the northern Amazo-
nian Caquetio, Lokono, Achagua, and Taino, but failed to recognize the un-
derlying (Arawak) phylogenetic relationship. These and numerous other
commentators viewed the emergence of chiefdoms in the Caribbean, north-
western South America, lowland Bolivia, or along the Amazon in the six-
teenth century as a result of the unusually high productivity of these areas
for human exploitation and population growth or, conversely, diffusion from
the highlands—shopworn explanations for complex social formations every-
where in Lowland South America. Rather than recognizing these societies as
permutations of an underlying hierarchical ideology common to Proto-
Arawak and its cultural progeny, they saw the developments of complex so-
cieties as unique historical developments in each area where they occurred
either local evolution or particular migrations. Such a view fails to recognize
the cultural relatedness of the southern and northern Arawakan chiefdoms.

Had these authors recognized the historical relationship between these
groups, as did Schmidt, it might have led to a startling conclusion: Culture,
as much as ecology or demography, plays a key role in differential cultural
development in Amazonia. The distributional pattern—the correlation be-
is unmistakable: Where we find Arawak speak-

tween language and culture
ers we typically also find social hierarchy, sedentism, and regionality. The
intent is not to trade one dogma for another, cultural in place of ecological
determinism; clearly origins are multicausal, the historical process is com-
plicated and contingent, and the resulting trajectories of cultural develop-
ment are diverse and multilinear (Yoffee 1993). Obviously, the historical pro-
cesses are far more complicated than any simple correlation would suggest,
and cultural diversity between regions and within language groups is con-
siderable, but we should not overlook a valuable lesson: Hierarchy and egal-
itarianism not only represent stages of regional development (one always
leading into the other) but also reflect different cultural solutions or logics
with their own internal inertias (Dumont 1970).

Notes
1. Steinen (1886, 254—58) was the first to describe these broadly related languages, pre-
viously recognized by Gilij (1782), under the name Nu-Arawak.
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2. See Lathrap 1970b; Oliver 1989; Schimidt 1917; also see Aikhenvald 1999a; Ehrenreich
1891; Greenberg 1960; Koch-Griinberg 1911; Mason 1950; Noble 1965; Nordenskisld 1913,
1924; Payne 1991; Rouse 1986, 1992; Schnidt 1914; Steinen 1886, 1894; Zucchi 1991a.

3. Luse the term chiefdom not as a precise analytical or theoretical concept but as a gloss
for societies that are neither acephalous nor autocratic {see Heckenberger 2001 for a full-
er discussion).

4. For Meggers (1996) and most others, wirzeq, meaning simply “floodplain” or “bottom-
lands” in Portuguese, is used to refer more specifically to the floodplains of the Andean-
derived rivers of the Amazon basin, known to lowland specialists as whitewater rivers.

5. If the Proto-Arawd family was more closely related to Proto-Arawak than, say, Proto-
Carib, Proto-Tupi, or Proto-Pano, then a central Amazon origin, as Lathrap {1970b) pro-
posed, is likely, following the general rule that the area containing the most concentrated
linguistic diversity within a grouping probably is the zone of origin (Urban 1992, 95). But,
following this logic, the Middle Orinoco and northwest Amazon seem like logical candi-
dates as well if other divergent languages, such as Guahibo, Harakmbet, or Puquina, are
ultimately determined to be closely related to Arawak.

6. Rodrigues (1999), Cabral (1995}, Jensen (1999), and Urban (1992) all recognize this
reclassification. Although the root language onto which the Tupi-Guarani ( very close, in
fact, to coastal Tupi) lexicon was grafted is uncertain, it seems as likely as not to be Arawak,
based on geographic distribution of Arawak upstream and downstream from the Koka-
ma languages and their riverine orientation, something at least not refuted by linguistic
evidence (Cabral, personal communication, 1999; Rodrigues, personal communication,
1999). Therefore, the Kokama languages, including Kokama, Kokamilla, Omagua, and
probably others, would be representatives of the riverine Arawaks who controlled much
of the Amazon main branch.

7. Tupi-Guarani languages may have a loosely fixed relationship to ceramics of the Tupi-
Guarani tradition (Prous 1991), but a direct genetic rclal‘ionship betwaen Amazonian
Polychrome and Tupi-Guarani languages is questionable (see Heckenberger et al. 1998;
Brochado 1984; Lathrap 1972; Noelli 1996).

8. Santos-Granero (1991, 129-30) describes the ceremonial centers of the corneshda’ or
fanesha priestly leaders, as circular plaza villages revolving around a circular, two- to three-
storied temple with conical roof. Hugh-Jones (personal communication, 1999) has col-
lected oral histories of groups from the Upper Rio Negro who recall a time when they
lived in large circular plaza villages of multiple malocas before they were reduced to sin-
gle maloca villages. Gow (personal communication, 1997) also mentions a myth among
the Piro of large plaza villages with roads inhabited by peccaries.

9. Compare Schmidt’s 1914 work, when he was less certain of “peaceful” expansion, and
his major synthetic work of 1917.

10. Structure has various meanings in anthropology: in the current context the term is
used loosely to define preexisting conceptual schemes that guide sociai life,

1. Goldman’s (1963) work on the Eastern Tukanoan is notable considering that he stud-
ied hierarchical societies in Polynesia and the Northwest Coast, making his recognition
of “rank consciousness” among the Cubeo and other northwest Amazon groups all the
more compelling.

5 Social Forms and Regressive History:
From the Campa Cluster to the Mojos
and from the Mojos to the Landscaping
Terrace-Builders of the Bolivian Savanna

FRANCE-MARIE RENARD-CASEVITZ

Wherever property is an individual right zm.d C\'m'ythillgw o
measured through money, it will be imposisrlivlc to orgz\numnslm.c
and social prosperity, unless you cnnsic?cr it just for the wm‘fst sort
of people to have the best living cm'ulitm(ns, or unless you 't\.xc ¥
prepared to call prosperous a state in which all t]?c wealth 1:5‘0?«711}‘«
by a handful of individuals avid of plcasurcjs, whxl(c }lxc mz}ss.cs are
devoured by misery. . . . The only means of organizing publ}ﬁ
happiness is the application of the principle f)f' cquul:ny‘f .. 111(0‘
only means of distributing goods with equality and justice . . . is
the abolition of property.

—Thomas More, Utopia, book 1t (my translation)

For A LONG TiME an old field note of mine referring to a Mut\?‘igueng‘a gr(‘)'up
that claimed the self-designation of Mojos has been‘ demanding my c.onslrc?—
eration. Our reflection on the Arawakan diaspora gives me the oppor tm?n:}i
to do it. After some preliminary clarification on Fhe claim suggested l.)y /tim
self-designation, I will discuss diverse socmpoluﬂ'lcal aspects of lh.t E).lc— n‘t
dine Arawak cluster, of which the Matsiguenga of Pei‘u are th? SOUEhU nmos
province.! Then, through a comparative analysis of the(MO)OS of BOII,VH};I[
will try to reconstitute their type ()fOl'gz\xllzzltloqat th{e time Of.cl(');-l.da ;Ntlhz
Jesuit missionaries. This should allow me to determine the vali ft,y (’) th
assertion of the above-mentioned Matsiguenga group, a.n‘astoms'lnng dgbili
tion given the long distance between th‘em and t?l? Boh\'nan‘ I\é[oios‘ anA ]ttlu
ethnic patchwork characteristic of the ixmte%'llledxate regions. Su )S:qll,? : :/;
and in light of the analysis of these Amazonian clusters, | wanI hv};onesillc (L
to the type of social formation of the predecessors of tbe I\i[f))os, that ls‘, Im;l
who modeled the landscape of the Sabana de los Mojos. To conclude, I wi
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question epistemologically the models we use when we talk about ancient
macropolity formations in the Amazon.

Links between the Pre-Andine Arawak and the Mojos

In the 19605, while writing an ethnohistorical thesis on central and south-
ern Peru, [ was struck by the breadth of the alliances that, according to some
chroniclers, had brought together several units of forests or savannas all along
the Inca empire. Chronicles recounting the revolt of the Inca against the
Spanish, as well as the history of the neo-empire of Vilcabamba (1536~72),
mention negotiations between the Mojos of contemporary Bolivia and the
Antis—an Inca name given to all the nonsubjugated pre-Andine Arawak liv-
ing in the Antisuyu—to support Inca resistance.” After mentioning the old
political alliances between the lowland peoples and the Inca, thesgsources
evoke rumors in relation to preparations for the general rebellion planned
by the Inca. The Antis, the Chunchos, the Mojos, and the Diaguitas from
Tucuman and Chile took part in this uprising. Urged by these persistent
rumors, Viceroy Toledo attacked and defeated the neo-Inca empire of Vil-
cabamba, putting an end to the projected uprising (Matrtua 1906, 5:58—103).
. It surprised me to see that those ancient alliances and rumors eventually
found contemporary echo. Shortly after starting my first fieldwork in 1969~
70 in the Upper Urubamba valley, I worked with these Mojbs, a group of
Southern Matsiguenga who insisted that they were related to their Bolivian
homonyms. This self-designation accentuated their role as a double link. On
one hand, according to a north-south axis and going up the Urubamba Riv-
er—named Vilcanota in the sacred valley of the Inca

k they bordered and
were in contact with the Andean world and its main symbolic centers (Ma-
chu Picchu, Ollantay Tambo, and Cuzco).* On the other hand, along a north-
west-southeast axis, they could communicate with the Matsiguenga from the
Upper Madre de Dios River and vice versa. From there, they could have ac-
cess to the lowland valleys of the Madre de Dios River, the Beni, and the far-
away Mojos. Today these connections, as well as others further north between
the valleys of the Urubamba-Ucayali and the Madre de Dios or the Jurda-
Puras (such as the Fitzcarrald Isthmus) are still known, and some are still
used (see map 5, p. 10).

The Pre-Andine Arawak or Campa Cluster

In using lhc name Mojos, this group of Matsiguenga also emphasized its
heroic origin as descendants of a couple of ancestors who founded their ter-
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ritory. Soon, their downstream neighbors, who claimed a similar prestigious
origin, challenged the heroic origin of these so-called Mojos. In fact, the
importance that the Matsiguenga-Mojos placed on their founders seemed
to be replicated by members of each region and kin group with respect to
their own founders. Presently, I discovered a founding myth whose regional
versions reveal a common mode of construction: an Ego-centered perspec-
tive that renders every single territorial point of view relative. I think this
myth is worth summarizing because it expresses the ideology of the whole
society and because its versions are built according to schemes that organize,
mutatis mutandis, the areas of social life.

Founding Myth: On the Campa Nation’s Contmon Origin
and on the Equality of Its Members

The founding myth starts with the alliance of four celestial siblings: two gods
and two goddesses (Seripitontsi and Koyarikinti, Shaoreni and Shonkiaba).!
Each couple gives birth to four children (two gods and two goddesses), and
those eight divinities form four couples that are sent to Earth and assigned a
wide territory each: the four provinces of the pre-Andine Arawak cluster
(Ashaninka, Matsiguenga, Nomatsiguenga, and Yanesha). It was they who
were responsible for the divine, multiple, and egalitarian origin of the pre-
Andine Arawak.?

Each of these couples gave birth to eight children, four demigods and four
demigoddesses, whose marriages subdivide each province into four regions.”
At this stage versions diverge: Only the more erudite myth-tellers list by name
the eight siblings who founded a region. All the versions leave in the back-
ground the divinities born of the founding couples of the three other regions.
Then, according to the same scheme (two by four), the leading couple of each
region gives birth to eight siblings, whose alliances founded the four vast
kindreds into which each region is supposed to be divided.” The so-called
Mojos are one of these kindreds, together with the Antis (in the narrowest
sense) of the southwest region.! Erudite or not, each version named the
founders of the local kindred; this named couple directly engenders the
grandparents (for a female Ego linked to the space of kinship) or, at best, the
great-grandparents (for a male Ego linked to the time or dynamic dimen-
sion conferred on the structure by the patrilateral marriage formula) and
their descendants, ending up in Ego at the end of the story. These heroic
names can refer to important figures of the past through substitution of their
nickname fallen into the public domain or by inclusion, under the name of
a mythical hero, of facts attributable to these historic characters.”




126 FRANCE-MARIE RENARD-CASEVITZ
‘ As becomes apparent, the Ego-centered perspective of each version does not
aim to constructa lineage. The purpose is neither to exhibit high-class nobil-
x‘ty nor to remember a long lineage. What is actually intended is to 1;1;l< one-
é.elf to thc? common origin and thus to identify oneself as a member of a na-
l}On conmdef‘ed to pe of divine origin. The adoption of a genealogy that linils‘
four g.eneratmns of immortals to two or three ascending generati%m of morl
tals with respect to the narrator emphasizes the fragmc:!;ted contribution f
?elclu version. These characteristics contribute to L'bc: elaboration of a foun (i)—
ing myth in which every voice is only one element of a plural parlitioxrc‘t
contgrols only a tiny portion of the immense network thoughi to be contin’ul—
a{lly in expansion.' Each voice allows the others to insert their own contrib
txons. into the common and infinite updating of this narrative. At the he'::‘;
of this system there are subjects founded on incompleteness and interde )e‘n—
@ence. .In their dynamics, these voices interweave the infinite series of ﬁ}mil—
ial, r‘eglonal, provincial, and national identifications, requiring e\;eryocne t
participate in the collective production of both myth and society. ‘ ’
Tjhese myths do not construct a clanlike ontogenesis and a h'ierm'chiml
social space. We are in a spatiotemporal foundation in which everyone is ;t
;he same d‘xstance ~from a divine origin so homogeneous that it becomes d11~
ﬁc;cnl;t{illeti (Z)lzlglccllitoc: ;Ie(t)tlil]ni; 111 zu)]fal:thl'y'plflc.e‘. Difference does not derive
| ( superior or inferior corporeal organ, which
becomes the matrix of a clan (as is the case in other Amazonianv traditions
such as the Tukano). Difference arises from the gods’ territoriwliy'lti‘(m 'Onc?
through thxs spatial foundation it is asserted that everyone isleq:mHy )d)(i)sc
to their divine origin. The processes of hierarchization are depicted in oth\e -
myths, notably in the heroic sagas, and thus are posterior to the equalit ‘1
tzl?lifh@d by the foundation and creation myths. If I have dwelled ?0 i son
this IOLlllqillg myth, it is because its versions reveal an ideology ;’hﬂ‘ oper-
ates at various levels of social organization and because its Ewo—center( ed fp'
and its fragmentary character are isomorphic to those of otlb fves and
to constructs in the fields of kinship and affinity.

ongon

her narratives and

Social Organization and Campa Geopolitics

Given Fheﬂintricate complex of relationships that unite members of the Cam-
pa social formation (80,000 people inland, nearly 100,000 as a result of( the
1‘:1bber boom diaspora) I focus only on a few elements that will help cl'n'ifL
(.Ja.mpa social organization and facilitate comparison with the 'mci}ent‘B !
livian Mojos: settlement patterns, commerce, and war. " ‘ "

1
!

e
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Settlement Patterns The Dominicans exploring the Matsiguenga territory
at the beginning of the twentieth century and the Franciscans planning the
conquest of the Campas in the mid-eighteenth century describe the same
extreme dispersion of people and sites inhabited by five to sixty people. This
first impression is not far from the description left by the Jesuits who pene-
trated in the Mantaro-Apurimac Montana region at the end of the sixteenth
century. In the report of their exploration, Fathers Juan Font and Antonio
Bivar concluded “They are dispersed throughout the land; and the largest
settlements are inhabited by no more than eight to ten Indians. . . . There is
no subjugation to chiefs, although they call them chiefs, since they do not
obey them and do not serve them. . . . Not being subjected, having no order,
no headman, and not using punishments among them, they cannot be forced
to pay obedience. . . . I believe that it would be better to abandon it [the
project of mission|” (Font 1602, 270-71; see also Contreras 1651/1906, 64}."
And they abandoned all projects of conquest and reduction, condemned in
advance by the social chaos that the Spanish used to call behetria.

At the same time, other Jesuit missionaries and Spanish witnesses report-
ing on Anti delegations arriving in the highland region of Cuzco to estab-
lish an alliance with Viceroy Toledo as soon as Vilcabamba was conquered
(1572) or, later on, with other Viceroys in Lima, attribute the leader of the
delegation the title of King (Matirtua 1906, 5:62-63; AGI Ind. Gene. 1240, fol.
62, 65—70; Renard-Casevitz et al. 1986, 159), a title that reappeared at the end
of the eighteenth century. Such was the case of Mathaguari—which, actual-
ly, is still a family name—among others {(Matrtua 1906,12:165, 168). This des-
ignation reflects the extremely hierarchical bias of Spanish perceptions of hu-
man societies, the political strategies that shaped the writing of chronicles
and reports to the Crown, and the haughty or “sovereign” behavior that ev-
ery Campa (man and woman) adopts when visiting.

In between the libertarian and quasianarchist society described in the texts
and the certified presence of big chiefs, or even kings, where does the truth
liez Or, more precisely, what social form organizes the vast Campa cluster
described, among others, as behetrias by the Spanish, who did not care much
about the sociological paradox inherent in the conjunction of kings with the
notion of beherria? In the case of the Campa, once “kings” disappear gradu-
ally from written testimonies, missionaries and travelers underscore the ab-
sence of a centralized decision-making organ and of an encompassing hier-
archical order while recognizing the presence of a collective identity shared
by people living in thousands of dispersed sites along the central and south-
ern Montafia region of Peru. ‘
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The c?ispersion of sites is replicated in the type of dwel
g(l(e—famxly house, which never received the kind of attention paid to malocas
( l(?l]g h.ouses”). These uxorilocal residential units, occupied by a couple and
tl.wn’ children, were made up of a house where people slept linked to ; sn‘nlcl
kxtchven house,orofala rger oval house with a fireplace on one side and akla r:re
sleeping quarter on the other. A settlement could be made up of several Zf
Kt’hese household units: one belonging to the eldest couple and othexis bel(‘)no
ing to their married daughters. In cases in which a chief headed th t o
it differed in that it contained a large social house, whicl
unoccupied. This social house she :

ling, generally a sin-

he settlement,

; h most of the time was
ored the orinds o s that
to grind the corn that was added m[“l;]‘Ldnl::f:)i”gl:];gl::)'::[hd; \‘N‘(l)iné]"used
Italso served as a guesthouse (Biedm: ; Rer L C'Ud’(ﬁ C{)I o,
Men and wontlelc} :athered in this‘L 11](])11;19]"6165/;?‘0?) 3‘?:3, ch‘lld'(ﬂscv’t? o
fore moving to th: adjacent pati;) AmA e ( e Mojor o Smr't oy
. g 1dja - Among the Mojos, the bebederos (¢
m%‘h(.)uses, according to the Jesuits) had similar functions.

‘ This residential pattern derives from two social practices: the departure
ol; young men to settlements where they can find wives and tl;e Fction
of a new I.muse in the vicinity of that of her parents once a young woman
gets married. But the smallest residential units formed bya biO]O(’LiC'll fi :
ily constitute the dispersed elements of a “house” comprisi 0 40 d'm—

constit ! ‘ ¢ prising 80 1o 400 peo-
ple; all the women and some of the men belong to the same extended ki
dred. These kindreds are anchored by women Lt() a given l'el'l‘;l'OI‘y 'md\'l:':
c.om’l,ected to similar kindreds within the region, the province. or t;w “1‘1':
tion” by the men who leave to gel married. These alliances run through tl;e
whole system encompassed by and encompassing identificaticn pl‘()zesses
thz?t go from the local to the global. It should be noted that this il]t‘eél"l}}V;‘
allu‘lnce system did not stop at the level of the Campa “nation” 'de‘th' t

peripheral groups or prestigious chiefs could unite with mi‘i"hborin:)r f y
groups. Thus, in each generation alliance " i
close and distant places and peopl

drink-

construction

foreign
creates strong centripetal ties with
< ¢ ‘ ¢ (sometimes {rom 200 to 300 kilometers
along the rivers), which counterbalanced the centrifugal d

tong the ri ‘ K ivisions that affect-
ed residential units periodicall

prsdent ' y (Renard-Casevitz 1977, 1998—99).
raiseg}r]e‘;;tr[ ;)L/E;} ::lz(c:}l:iu: a liegl;lia‘r 1\)yr0cess of mutrimf)nial dispersion,
5 ntjustilications orapologies. Some assert that this model allowed
better exploitation of the resources of the Montafia’s fragile ecosystem. It e
sured individual freedom and harmonious human rel i by voicing
f‘l]e frictions inherent in too much promiscuity. It inte
iting and traveling frequently, Finally, and above all

ationships by avoiding
nsified the taste for vis-
s 1tserved important geo-

p()lm'cal purposes. For the Campas, the major argument in f
dwelling and small-scale se

7 avor of dispersed
ttlements was that it constituted the best deterrent
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to surprise attacks by potential conquerors who, chasing “preys” impossible
to catch, eventually got lost in the forest.” This is an old strategy that uses one’s
apparent weakness to turn the visible strength of others against them. When
the Jesuits first attempted to missionize the Mojos, the latter raised the same
argument against reduction in mission posts, asserting that concentration of-
fers easy prey to the predator: “They thought that concentration in missions
was a way of preparing them to be handed in opportune time to the Span-
iards and that reduction in larger towns was a way of gathering the prey so as
to avoid the waste of dispersed dwellings” (Matrtua 1906, 10:3).

Commerce and Warfare  The extreme dispersion and lability of settlements
and the horizontality of a global reticular system deprived of a chief that
could represent it are thus conceived of as guaranteeing their freedom and
autonomy. “They are perfectly aware of their personal freedom and they die
defending it,” wrote Father Biedma as early as 1685 (p. 322). In the absence
of political representatives to capture or control, the conquest of the Cam-
pa—or Mojos—nations could be achieved only by destroying every single
site that has long been deserted to organize the resistance. Instead of mak-
ing a show of strength through large fortified villages, this kind of social for-
mation relies on the invisibility of relationships that link together its mem-
ber groups into a cluster whose joint forces far exceed the capacity of the
largest villages. Certainly, in the case of an enemy attack, the first settlements
to be assailed might suffer important losses, but at the same time they con-
stitute the safeguard of all the other settlements, which, having been rapidly
alerted, can organize their defense and counterattack.

Here is a recent example of this kind of strategy. In mid-December 1989, after
an attack and several killings, the Ashaninka of the Selva Central region de-
clared war on the Shining Path and Tupac Amaru Revolutionary Movement.
In less than a month, around 15,000 Ashaninka had confederated to wage war
against the guerrillas. By mid-February 1990, 30,000 Ashaninka, Yanesha and
Nomatsiguenga had allied, expelling the Tupac Amaru guerrillas from the
Pichis River and the Shining Path from the Tambo River. This example attests
to the strength and extension of the relationships linking the Campa together
and to the vitality of confederate processes that had not been put into action
for such a long time that they were thought to have fallen into oblivion.

Given that Ashdninka is used as a self-designation term by the inhabitants
of the Selva Central region—as Matsiguenga is used by those living in the
southern province—I use the term Campa to refer to the totality of socio-
politically united pre-Andine Arawak with the exception of the Yine, to wit,
the Ashaninka, Matsiguenga, Nomatsiguenga, and Yanesha.' All of these
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peoples share a common cultural trait rarely evoked in Amazonia and thus
not often taken into account in sociopolitical analyses: the prohibition of
raids and vendettas between them." This prohibition is a corollary of the
dispersed settlement pattern with a large network of relationships, the fre-
quent traveling throughout the nation’s territory, and the confederate model.
The interdiction of killing people like oneself, which myths link to the
foundation of human social life (see Smith 1977 and Santos-Granero 1991 on
the Yanesha), is one of the claims that Campa chiefs recite when they meet
for the first time: “We are Ashaninka (a-shaninka: a = inclusive we; shanin-
ka = origin of humans) and the Ashaninka do not kill each other.” Coming
out of the past, these were the same words pronounced by the Tambo
Ashdninka to address their brothers captured by the Shining Path and freed
after the above-mentioned war (Renard-Casevitz 1991b, 1992a, 1993). This
interdiction, already studied in its long history, is what distinguishes the
Campa from other large clusters of the Andean piedmont, such as the near-
by Panoans or the more distant Jivaroans, who practiced raids and vendet-
tas among themselves. Such suppression of internal warfare is a trait that
makes them sociologically similar to the Chané and the Mojos, both of whom
are Arawak-speaking peoples. Even Tessmann (1930), whose work Varese
(1968, 110ff.) considers to be “that of a zoologist who should have studied
something else,” noticed this remarkable Campa institution. .

When taking into consideration this unwritten law, as well as the vast net-
work of inter-Amazonian political alliances that prolonged the network of
marriage alliances and commercial links based on the salt trade, it becomes
clear why Inca historiography celebrates the relation of friendship and alli-
ance that the Inca entertained with their lowland neighbors while enumer-
ating Anti uprisings in the face of Inca attempts to conquer them.'® Given
that the Spanish were introduced to this historiography through the Quipu-
camayus, it also becomes clear why at the time of the Vilcabamba rebellion
they took the rumors of alliance between Manco Inca and the Antis (Cam-
pas) and Chunchos seriously.

Confronted with the expansionist attempts of their Andean neighbors—
the Huari empire, followed by bellicose highland kingdoms and fiefdoms, the
Inca empire, and, finally, the Spanish Crown—since at least the Middle Ho-
rizon (seventh to tenth centuries), the Campa seem to have set up the strat-
egy of those who, many centuries later, gave birth to the Iroquois league,'” a
strategy that, in the words of Lévi-Strauss (1943, 138), consisted in suppress-
ing internal antagonism to allow external an tagonisms to better express them-
selves. But in the face of Inca expansion, how was it possible to ensure re-
spect for their frontiers without resorting to ever-increasing armies? And how
was it possible to increase and maintain alliances on the vast scale necessi-

Social Forms and Regressive History 131

tated by the extension of the border between the unified highlands and the
iethnic lowlands? o
mullltllf tmilitary confederations that the Spanish discovered as early as tg?ﬁ rst
expedition of Gomez Arias (1559) into the Selva ?entml reglon)plomc 1111 (11?1
previous economic and political relations (Mat}x.'tua 1906, 5:63.-17(1). uxx.e
is a close correlation between the development of mter—Al?mzomz?n LOlﬂll‘}tl—.
cial networks and that of military associations. 'Fll?se mcreasm‘glyitla}dsorelf
networks comprised lowland societies whose material Clﬂmre-).igm.l?.( ant ?0
living, and political ideologies were globz{tllyﬁ horml()geneont‘m. Wn h ;L;ff;t)d
war, this implied that internal struggles (private interests) were ob {ku‘;)
in the face of external threats (general interest). As soon ilslllefglil)()l ms 'u—
gemonic societies threatened to conquer them, ~the potential plim.—Al.“,dl{‘(,)_
;ian unity,” according to Alvarez Lobo’s (1984) l‘or.muln, turned 1.11)10 @ 3%
giving way to the establishment of international alliances thz}l wuclup l(:)r:i:
threat imposed by non-Amazonians, tli? n_umber Sne Cllyenllt.‘?.'lnr td 1Jcl .Vx;mn.]
of an eighteenth-century Franciscan missionary, Thelj\c 1we?L.<m 1' ’c 51 m
all nations who prevented the passage and movement E)t (Jhrlsl)mns cmc_.mx‘s .
sionaries. . . . This is a deeply rooted custom [of the Eastern Peru A_I‘n.dmlnil.
they unite to challenge those who they call 1;1)611‘ comimon enemy, a{;;;)v;:;; i
they . . . reassume their old quarrels” (Izagtgrrmgz%zg, 8:144, 15:9)..1 ?c '(' n
dations of these latent military confederations are to be f‘ound in the par uu
ular characteristics of inter-Amazonian commerce. I will now summarize
them on the basis of a previous work (Renard-Casevitz 1993): .
First of all, this kind of commerce was exclusively Amazonian. It diifekm
from commerce with the highland Andes, which, though undoubtedlyim—
portant, mainly entailed forest products such as hzu:dworoﬂds to nhl.akeA lvxfc“?p—
ons, medicinal plants, seeds such as huairuro, m,]d birds. To ‘(i?scl 1bcj t his u? ‘
ter-Amazonian trade, we can adopt Godelier’s (1969) definition: As 50(-)711~ as
there is money there is trade, and money appears as soon as a pl()'dll(,l n?—)
troduced into the trading network becomes a gene.ral equwale{u ( 1ci ox:lct
this product goes through the whole chain of pos.sﬂ)le mnvc—t‘ls‘xfm;,)‘. Nln(tl(c‘
Peruvian Amazon, Campa salt is the general equivalent against whic 1A 1 15‘
possible to barter anything else (e.g., cotton textilesﬁ, potte.r‘y, anam.entds,.lm‘
pearls). The Campa, initiators of Amazonian de(fenswe sohdargy, tU.1 ;16 | t }1(.
Cerro de la Sal and its production of salt cakes into the center toward which
vast commercial networks converged. A
The salt extracted from the Cerro de la Sal was cooked, shaped into ca <cs:
and accumulated in nearby depots. Salt makers followed' the generﬁ Séllél?lt
of a commercial system that demanded from every ethmF partner t‘l'le 1{1;10-
duction of a manufactured product of the highest q‘uahty and Cabll)" 150111-
tifiable as their product. To elaborate salt cakes, the Campa used the red salt
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found in the vein of the largest hill (the divine Pareni) instead of the white
salt found on a little neighboring hill (the daughter of Pareni)." These cakes
were placed on high counters all along the Perené and Tambo rivers. Depend:
ing on how friendly were their relations, groups of traders could travel more
or less closely to the heart of these commercial networks. According to an
6?1'1y Franciscan document, “All forest nations converge . . . towa;ds the
Cerro de la Sal. ... They. .. come from so far away that it takes them six
months to bring back the salt. . . . During the dry séason, there were 111<;1“e
than six hundred balsas and canoes” (D. Alvare 1650, quoted by Alvarez Lobo
1984, 73; see also Vazavil 1921). .

In ctruth, the lack of salt was not the main reason why these remote com-
mercial partners came to the Cerro de la Sal. Though less.impormm and easily
accessible than the Cerro de la Sal, there are many salt mines in the P(;‘I‘l.lVi&l;
Am‘azon. Eighteen salt mines have been mappe.d in the Andean piedmont
region between the Madre de Dios and the Lower Huallaga rivers (Hoemp-
l?‘r 1953). These mines were locally exploited, and some were quite produc-
tive, such as the one in the Lower Huallaga~Chinchipe area. However, none
was used for the production of salt cakes. As the only producers of th’is edi-
ble and perishable currency, the Campa developed a remarkable monopo-
ly." T})is {nonopoly explains the Campa’s leading and structuring role in the
constitution of ever-increasing commercial networks, which were the basis
of important military federati%ms. meresineorte which e thebasis

Despite fluctuating margins, which are another result of the integrative
processes, the spheres of infegration are well delimited. Those who were re-
lated to the Masters of Salt, that is, the sphere of peaceful Campa who shared
the same divine ascendancy and whose societies had been mythically founded
through the establishment of internal peace (see references on the Yanesha
later in tl}iS chapter), had the right to extract salt directly from the Ccrr(; d;
!a Salor from the neighboring salt sources but not to make salt cakes. Cooked
in .earthenware pots, the unshaped salt blocks were (and still are) used for
daily meals and for salting fish. The salt cakes obtained only through trade
with salt cake makers, either by members or nonmembers of the Can?pa clcus~
ter, were used in a different way. Some were kept to serve as “money” and
were disseminated beyond the borders demarcating the confines of the Cam-
pa trading network (a way of inducing new trading partnerships). Others
were distributed during the celebrations organized l;y commercial partner;
notably the great feast surrounding female puberty, which was common to,

b‘()th the Campa and the riverine Pano. On such oL‘casions, every szuést was
given a piece of salt cake to dip into his or her soup or stew.? T
Although all the Arawak and riverine Pano practiced horticulture, fishing,
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hunting, weaving, and pottery, the artistic and technical attention devoted
to elaborating a specific product distinguished commercial partners. Thus,
one could talk of an ethnic specialization, in which the Arawak were weav-
ers, the Pano were potters, and the Piro were canoe builders. The main trait
of Arawakan textiles was that the decorative motifs were entirely woven, in
contrast to Panoan textiles, which were decorated with painted motifs.
Arawakan weavers were also well known by the production of cotton textiles
covered with feathers woven into the fabric. Pano pottery, generally adorned
with black curvilinear designs over a rusty or creamy base, is famous for its
high quality. In contrast, Arawakan pottery is dark brown, and its decora-
tion is incised rather than painted. Other specializations included Campa and
Piro feather goods and pearls, Pano “splendid petates or mats used to cover
floors and walls” (Biedma 1685/1906, 319—28; San Antonio 1750/1906, 331~56),
and finely decorated gourds, as well as Pano and Piro hammocks and oars.”

Among Amazonians, ordinary consumer goods were excluded from ex-

change. They were shared in the course of meetings, turning this paraliel
market into a hospitality market, which also provided the occasion to strike
up pacts of brotherly friendship between hosts of different ethnic groups.”
Additionally, the study of exchanged goods shows that only the marked and
luxurious forms of everyday objects, which everybody produced in other
forms, entered into the sphere of exchange. Every set of partners was cred-
ited with a superior mastery in the production of certain artifacts, which
engaged them in a specialized overproduction. This system can also be con-
sidered as a form of organizing artisan differences among groups that iden-
tified themselves as “forest people.” By imprinting their label on specific
products, each of them became an identifiable link in the panethnic luxury
industry developed among Amazonians.

The Western notion of “Amazonians” or “forest people” is expressed in
Arawakan language by the concept of “human being.” To define this concep-
tion, or at least its range of application, I shall resort to the definition given
by the Yanesha, who, although strongly influenced by Andean peoples, are
definitely a lowland people. According to the Yanesha tradition, the Campa,
Piro, Conibo, Shipibo, and other riverine Panoans “are included in the cat-
egory acheft because they think and act like human beings: they drink man-
ioc beer, they share their food, and they wear the cushma™ (Smith 1977, 71
also achefiesha or acheiienesha: 283, 290, 292; in Mojos language achané or
chané [Eder 1985, 110}).*

Long commercial expeditions established a truce that allowed participants
to associate in convoys and camp on the beaches opened during the dry sea-
son—which had the temporary status of no-man’s land—to indulge in great
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collective fishing and to receive each other in riverine villages. This was an
armed peace because along the route these coalitions released tensions by
raiding the interfluvial Pano groups who were excluded from the commer-
cial network because they were people without cushma, without beer, can-
nibals, and so on. These raids put to test the political alliances and the coor-
dination of interethnic military exercises. Thus, the search for Campa salt
cakes generated networks of trading partners and either seasonal spaces of
peace along vast routes (the dry season beaches) or lasting peaceful relation-
ships between pairs of “friends.” Insofar as each traveler had at least one
friend, the sum of their brotherly friendships allowed groups of travelers to
overcome local conflicts and induce confederate processes, reinforcing the
idea of political unity. The specialization of luxury products established the
basis of a shared Amazonian identity made up of artisan interdependence,
tracing the outline of a political community that materialized in large mili-
tary confederations in case of threats or attacks launched by their common
enemy, the non-Amazonians: Incas or Whites.

The analysis of the factors ensuring Campa cohesion shows how its mem-
bers knitted among themselves a tight fabric of relationships, building a net-
work of increasingly looser concentric circles and obtaining partners further
and further away. Despite the distance, these partners could be engaged in
military confederations extending over several hundred kilometers of rivers,
which they had learned to navigate according to certain rules through their
commercial expeditions. As in the Upper Xingu region but on a much larger
political scale, the Campa built among the consumers of the salt money a
multiethnic unity lacking supralocal political institutions that extended far
beyond the frontiers of their nation. Following the definition of polity proposed
by Menget (1993, 64, 73) for the Xingu, they constituted a “macropolity” whose
shifting borders on the Amazonian side comprised a moral community.

This brief sketch, which contains only a few elements directly compara-
ble to the data on the Mojos, cannot do justice to the rich sociopolitical com-
plexity of this system. Keep in mind that a refined logic of the social, capa-
ble of promoting extended networks of political cooperation, is expanded
by iteration of simple social models. These models or structures were tested
at the level of the Campa cluster and purged of all the elements—linked to
kinship, endogamy, or religious institutions—that promote increasingly
closed or exclusive spheres of social relation. There are only short lineage
segments that allow equal integration for all into an evolving network. Mar-
riages, seen as exogamous, unite alternatively the close and the distant. There
is neither a representative of the Campa cluster—except for the crystallized
body of the goddess Pareni—nor a centralizing organ of its provinces, its
regions, or even its kindreds. Leadership is multiple and unstable in essence
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and can do without representatives in cases of lack of vocation or ability.
Other mechanisms restricted the power of shamans and war chiefs, always
appointed case by case. Finally, internal peace and commerce establish spaces
of cooperation and solidarity and show the open character that marks the
institutions of the Campa cluster.

Campa-Mojos Connections

From the beginning I have mentioned the regular interaction be.tween‘the
Matsiguenga of the Urubamba River and those of the Madre de Dios region.
This contemporary evidence does not fill the gap of sources concerning the
intermediate region between the Campa and the Mojos. Whereas the 1'1.val-
ry between the Jesuits of the Province of Maynas and the Franciscans of the
Selva Central region during the seventeenth and eighteenth centux:ies has
produced an abundance of documents for the Marafion and Ucayali va(lley,
few are available when researching the Madre de Dios basin. The notorious
difficulties of reaching the Madre de Dios region from Cuzco, together with
the failure of the first Spanish military expeditions, chilled Spanish ardor for
such a long time that it was not until the beginning of the twentieth century
that the Dominicans attempted to establish themselves progressively in that
region just after the upheavals of the rubber boom. Despite Span.ish indif-
ference, it is highly likely that during this period, the Campa continued up-
holding their system, which already under the Inca had allowed them to
maintain their independence.

As for Spanish sixteenth-century texts, their precocity eX}.)Iai?w Fheir great
topographic and ethnic confusion.” By then, the legend of Pmtit‘l, a south-
ern version of El Dorado, inspired the dreams and the cupidity of the Span-
ish. A mixture of information coming from the Inca, the Chunchos, and the
Indians of the Audiencia de Buenos Aires originated the belief that Paititi was
situated in the Sabana de los Mojos. Caught between Indian reports from
Jujuy (Argentina) and Paraguay, mentioning the existence ofa r%ch kingdom
(the Inca) where gold came from, and those of the Inca and Quipucamayus,
praising fertile lands of their allies, the Mojos, for a long time the Spanish
believed that the rich lowland kingdom must be that of the Mojos.

What we do know for certain is that there were two groups of Mojos on
the Tuiche and Mapiri rivers, which form the Beni River, in northern Boliv-
ia. The Quipucamayus mention them as gold diggers in a local mine, and
we know that they were incorporated into Spanish encomiendas as gold vyash—
ers or miners (Renard-Casevitz et al. 1986, chapters 6 and 9). In Inca times,
these Mojo groups had submitted to the Inca, maintaining, however_, an
ambivalent position within a region that acted as a hinge between the high-
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land Avndes and the eastern, multiethnic lowlands. This position is similar to
that of the Sati villages of Vilcabamba, very old pre-Andine Amwz;I; C()l(;xlies
created at the time of the Huari empire (Renard-Casevitz, et al. 1986, cha ):
ters 3and 8). These highland Sati worked in local silver mines, and alt,hm; Eh
t{]ey were subjected to the Inca they lodged Anti delegations tr'welinvél"
Cuzco and served them as spies. ) o °

Both the Quipucamayus and the chroniclers (Renard-Casevitz et al. 1986
chapt?rs 2-5) mention the presence of Anti and Mojos delevation; in ‘th‘eifer—,
emonies that the Inca celebrated in Cuzeo in August ( durinz the Io\wllmds Ar
season). They also describe the exchange of ver; young }7@5}71@ whot'lctéc; I\y
i}\ost:‘ages 11]]€l guarantors of the political alliances bet&men l‘he) Inca Zmd th:
o et e o s e e o s o
7 § zco. But above all, contact be-
tween these two peoples was maintained through the forest networks that
exten‘ded f‘"rpm the Antis of the Urubamba River Io those living in the I\;I'ld:’e
de Dios region, who in turn were neighbors of both the Moj(); of the Tu(i che
and I\/Iapif’i rivers and the Machineri of the Lower Madre de Isi()s River o

In brie[’,~ we must take into consideration the Campa pmclivit); to dev'elo )
systems of exchange and political alliance by means of interethnic tmdini
fwtworks, which increased in extension as a result of their own dynamic(s‘ 'mf‘{
in response to the expansion of the Inca empire—a proclivity shared b\ytth g
M(})(?s. And if we recall that representatives of the lowla nds—tfw Campa th:‘
rwermg ?ano, the Mojos, and others—came regularly to Cuzco to tmcﬁ;)md
to part{upate in Inca celebrations, we have to give credit to the tesl‘imon‘ of
the Qmpucamayus and of the Spanish chroniclers about the political coll};b—
orzu‘!(on between the Mojos and the Campa, insofar as contemporary ‘te;ti—
monies perpetuate this long history. We must now examine the social ;ys—
t?lln characteristic of the pre-Jesuit Mojos, given that, as we have seen kttl;e
.(Jampa cluster is selective in its choice of interethnic trading partner; inc1ud—
ing th.c Cocama and riverine Pano but not the interfluvial Pano. v;/’ho were
conceived of as “savages,” or the Andean peoples who were part (")f a hierar
chical society united under the figure of the Inca “tyrant” Casevis
1991a).

(Renard-Casevitz

The Pre-Jesuit Mojos

[n as A . : 5111 5 i 3 -

. <l omewhat superficial way, because of the lack of thorough ethnograph-

1C24 . o ‘-3‘, -::)‘) - . i . ~ . k -

L data and despite a different ecosystem, there is a fascinating convergence
)J" are) i N “, (Y (r. -1 A i N °
etween the social organization and way of life of the seventeenth-century

Mojos and those of the Campa. When the Jesuits discovered the Sabana de
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los Mojos, they immediately described the ethnic and linguistic diversity of
this vast region. Here I examine the reports concerning the Arawak-speak-
ing portion of the Mojos and, in contrast, their oriental neighbor, the Arawak-
speaking Bauré.

With regard to the 4,000-6,000 Arawak-speaking Mojos located in the
central and southern part of the savanna, the Jesuits describe an extremely
dispersed settlement pattern of people wearing long tunics. There were a
“great number of villages and hamlets” (Marbdn et al. 1676) that were "in-
dependent with respect to each other, insofar as they did not have a common
leader to obey” (Orellana 1687/1906, 3).”” They had “very narrow straw houses”
ecach with a maximum five to eight hammocks and each with an adjacent
small kitchen house (Orellana 1687/1906, 3).* Settlements were established
in forest fragments on naturally high ground and in the Jomas, or artificial
hills, which allowed the residence of one to fifteen families.” When an artifi-
cial hill, or a clearing in a forest fragment, housed a village, houses (dormi-
tories and kitchen) occupied the periphery and opened toward the interior,
composed of a plaza, in the center of which were one or two houses. Accord-
ing to the Jesuits who slept in them, there was always a bebedero, or drinking
house, and sometimes a temple. Dead people were buried in the drinking
houses. It is clear, then, that these were “social houses” where celebrations
were performed, temporary visitors were lodged, and dead people were bur-
ied. In other words, it was the place where communal activities were carried
out regardless of gender and age differences.

The Bauré, located in the eastern portion of the savanna, lived in large
fortified villages, each composed of several big malocas. Villages were head-
ed by a hereditary chief controlled by an old man elected for this office ev-
ery year. If the chief was not the eldest of a group of siblings, he was the son
of a chief and the husband of a chief’s daughter, and the couple was assigned
servants, two young males for the man and two young females for the wom-
an. There was an embryonic noble class derived from the marriage alliances
established between some village chiefs. Whereas members of this group
practiced local exogamy and rank endogamy, among the common people
village endogamy was the dominant practice (Eder 1985, 85-86, 282).

The Jesuits represent the Bauré as people already civilized (Verdugo 1764,
AGI Charcas 474, fol. 14v). In contrast, the Mojos seemed to them much more
primitive because men and, even worse, women were rebellious and indepen-
dent. Women were so “incapable of subjection and obedience” that it seemed
that men did not have wives “for lack of dominion, insofar as women do not
recognize subjugation to their husbands” (Orellana 1687/1906, 11).* Moreover,
“a single ill word or disdain” of the husband toward the wife or of the wife
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toward the husband was enough for them to divorce. Instead of an overall
paramount chief, they had, like the Bauré, a village chief, but elected for a e"n'
(a cargo chief): “There is no overall headman . . . and there were no v(ili,a ;e
headmen. . . . Bvery year they elect a chief, but with so little subordination thf'jlt
n.obody feels obliged to obey him” (Orellana 1687/1906, 11). This type of 9(;~
cial 91‘de1‘, without classes and a permanent visible hierarchy, baffled these"lt-
Fez*ntwe carly observers. How was it possible to reduce the Mé)jos into miel‘ioln
ff everybody refused submission, even in its very first manifestation: the\ ;h 9:
lc‘al. punishment of children? What eluded ]esixit observers was b(;l’h tlie 1}:1—
dividual internalization of law and morality and the forms of auth‘orit de-
veloped outside the field of coercion, which was relevant to the field of | .
and warfare rather than to the art of living in community.
) The. dispersed settlement pattern of the Mojos was based on that of the
rot'mdmg deities of their kindreds. Each matriuxorilocal settlement had its
deity, or rather its deities, always presented to us as married divinities ( dioi
ses c.nsm‘ios) placed at the head of a group by God. “They claimed l‘h"lt’the
origin of their ancestors was near their settlément, either in a lake ‘from
\fvhom the inhabitants of the village descended, or in a forest or g.r;lissl'md
£1'0111 where he raised the ancestors of other sites. Thus . . . God madé t{lt‘il'
first ascendants different and independent from those of other villages”
(Orellana 1687/1906, 8-9; Eguiluz 1884). As among the Campy, this ty‘)%? ;)f
mﬁythical foundation substantiates the same symbolic model (;I'i soc\ial' (tr ra-
nization. If we disregard the kinship links between mythical founders tl%;
a‘ll share common features: they are numerous, they appeared at l'hc: )s"lmz
time, already gendered and ready to have descendants, and they have : di-
rect and identical relationship with the divinity who placed thc’;n ina :iven
site. Their difference derives from the places in which they emer red& and
which they founded: a lake, a hill, or a grove. Thus,ona smaller scaleéwe f(ind
among the Mojos ideological and social schemes, and customsmﬁtom set-
t'lemeKnt patterns to social houses—similar to the Campa model. Although
little is sai.d about the Mojos system of kinship and marriage, we know that
Fhey married with people with whom they had no kinship link (exogamous
1;16()logy) and that their very well-documented uxorilocal residence lt‘JuIe dif-
fers starkly from the patrilocal system of the Bauré (Eder 1985, 83~84, 282[f.). %
‘Furthermore, in contrast with the Bauré, the Mojos also ébidcig l; .tl.le
pl:lllCiplC of internal peace, which extended, in accordance with the netv«iforlc;
of political alliance, to multiple ethnic groups, either within the savanna o;'
along the commercial routes connecting them to the Andean i)i(v}ll'ln;d%
However, “they are in war” with other peoples, such as “the Caﬁaciu‘etg vii:
lages” (Orellana 1687/1906, 2; Bolivar 1906, vol. 8). The ample ramiﬁcz;tion

hunting
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of the communication networks connecting the Mojos with the Andean high-
lands is an expression of their antiquity and allowed the continuity of ex-
change even in the face of local conflicts. The internal peace within the Mo-
jos cluster was a reflection of the everyday harmony respected within each
settlement. According to sources, “they never quarrel, even when anger flares”
(Orellana 1687/1906, 12; Eder 1985, 93), and just like the Campa, when facing
serious conflicts derived from sorcery, they put an end to them by discreetly
poisoning the accused sorcerer. Mojos drinking feasts had similar aspects to
the female puberty rituals celebrated by the Campa and riverine Pano: “They
wait for these occasions to settle their quarrels” in highly formalized public
duels (Orellana 1687/1906, 12; see also Eder 1985 and Eguiluz 1884).

There are other points of convergence between the Mojos and the Cam-
pa, such as the distinction between shaman healers and shaman thinkers, or
“wise men,” as an Ashdninka man called them. In the case of the Mojos, the
evidence seems to indicate not two types of shamans but rather two stages
in the development of a shaman’s career, exactly like in the case of Ashanin-
ka and Matsiguenga shamans (independently of the category of sorcerers).
Thus, the Jesuits assert that there was only one term to designate shamans
but that some were healers (encantadores y curanderos) whereas others were
like wise men and priests (como sabios y oficiantes in Eder 1985, 109ff.; Ore-
llana 1687/1906; see also Santos-Granero 1991, 1993b for another distribution
of the three categories among the Yanesha). It is worth noting that there were
both male and female shamans, although their ratio, ages, and roles are not
specified. It is clear that these data, taken out of their ideological and social
context, cannot be examined in greater depth. However, they allow us to as-
sume that between the Mojos and the Campa there must have been a mutu-
al perception of proximity based on sociopolitical homology, given that both
peoples had experienced cultural difference: the Mojos because of the mul-
tiethnic population of the Sabana de los Mojos and their periodic long voy-
mainly in search of salt, stone, and metal—and the Cam-

ages to the Andes
pa because of their integrative multiethnic networks.

In synthesis, the Mojos were organized in networks of relations linking
small uxorilocal settlements in accordance with a structure of horizontal
connections or reticular system. There was no central ruling organ or un-
ified representation of power, and every element of the system practiced self-
government within a large sphere of peace favorable to the multiplication of
Ego-centered relationships. This dense network of relationships constitut-
ed a latent force that could be mobilized in proportion to the seriousness of
external crises and threats. At a more global level, the Mojos economic and
sociopolitical schemes organized an egalitarian polity without hierarchical
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strucfm:es operating at the ethnic or interethnic levels. It was an interethnic
association open to a variety of partners—sometimes close neighbors, some-
times distant allies located along the routes of commcrce—b&t offer)inu the
same structure of latent confederate strength. ;

Regressive History and Conjectures

If the.Mojos social model is so similar to that of the Campa, the following
IC\I/UC:*“()“ arises: Since when was this model prevalent in the Sabana de Iozf
ﬁlllo])l(:; C‘;;::::i ;ZLP?; :\lx;/:lll]()—:pcaljlng C(.)f'e anfi fts neighbors,‘Iacking power-

hea an g interethnic peace? Can we put forward the hy-
pothesis that it is as ancient as that of the Campa, that is, that it goes back to
at least the Middle Horizon (Huari, Tiahuanaco) or to the pcrigd inml‘nedi—
atcl-y preceding the appearance of socially differentiated societies (Wanka-

;am szi the first phase of Tiahuanaco)? The key issue here is the l‘y}‘)e‘of ;oci‘al

ormation of the designers of the anthropogenic landscape of the Save

To build artificial hilli canals,lvl\j;ll;? 2;2\‘/’?(‘23‘::?;:n:}:;‘lp L‘ '0[ thL’ fgav"“{n"“'

> build as i ads, and earthen ridges, is it

necessary Lo resort to a neo-evolutionist interpretation, like Steward’s (1946~

59), l‘lmﬁt links major infrastructure works to the existence of cen‘trbuli'/ed
power, in this case to the existence of powerful chieftainships? I would l;ke
to bAl Fak away from this interpretation to suggest another hypothesis.

‘ Itis not known how many centuries it took to model the Ia‘ndscape of the
Savanna, but it is known that the enferprise was already under wa); by a.p
700 (Denevan 1980; Erickson 1980). According to local stucies and !m(;rc:
general aerial photographs, these works show an infinjte variety in extension
and concentration, suggesting in some places a family en terpr'ise under‘t'lk—
en over several generations and in others “some evidence of integration ';l’ a
lnghc;*r scale” (Erickson 2000, 190). Globally, however, the image is one (;[’ ‘(1
multiplicity of dispersed sites of uneven extension creating a coml;lex l'mdc—
scape that can be read as the accumulated result of processes of ﬁssim; and
fusion, 1'g)1'()du¢tu)1], and swarming. The pre-Jesuit Mojos seem to illustrate
wpnderfully well the way of life and organization of the ancient inhabitants
of the savanna as they appear to us through the anthropogenic to )ovr';)l k
they modeled: the very dispersed sel‘tleme‘;ll' pattern, the vzr" ble L e “}' "

: , ariable size of the
sites, and an anthropogenic network of connections,

’J‘ here are many other regions in Latin America where people practiced an
agrleltLlrc‘ based on elevated fields and earthen ridges. This was the caselof
the sixteenth-century Taino of Hispaniola, Arawak-speaking peoples ‘who
elevated their artificial hills with a digging stick (Sturtevant 1261 73). It was
also the case of the seventeenth-century Palikur, Arawal&speaki)m;, };eopl;;
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of French Guyana (Rostain 1991; see also chapter 7). For the Beni archaeolo-
gists, “the earthworks did not necessarily involve the mobilization of large
amounts of labor”™ (Erickson 2000, 192; see also Denevan 1980, 162). Let us
not forget that the savanna landscape is but the eroded projection of the
“collective multigenerational intervention” (Erickson 2000,192). The descen-
dants of each generation increased the height and size of the artificial hills
on which they lived, prolonged the earthen ridges elevated by their forefa-
thers, opened new canals, and created new hills.

Modern historical studies present the Mojos, the Bauré, and the Cayuva-
va as socially stratified agricultural peoples whose large population was dis-
tributed in large villages. We have seen that this is not true for the pre-Jesuit
Mojos and that it was because of their high reputation among the Inca that
Spaniards thought they constituted a kingdom. Likewise, generations of eth-
nologists tempted by evolutionism have attributed to them powerful chief-
tainships, whose existence is refuted by the rereading of early documentary
sources. | argue that the greatness of the Mojos is associated with a type of
social formation, which the West has been unable to read in the past and it
seems to have forgotten today.”

It is not my intention to resolve whether the ancient inhabitants of the
Sabana de los Mojos were Arawak. It is a question of opening an anthropo-
logical debate about sociopolitical forms of Amerindian polities. Therefore,
I put forward the hypothesis that, like the pre-Jesuit Mojos, the ancient in-
habitants of the Sabana de los Mojos had a social organization without a
centralizing organ and that there is no necessary connection between the
transformation of the landscape of the savanna and the existence of power-
ful chieftainships. Such a society would be composed of sets of farmers set-
tled in dispersed sites varying in size and formed by a reticular system of
exchange that develops internal peace (i.e., a type of society animated by a
tribal dynamics with its phases of fusion and fission).*

Of course, such a scheme is opposed to interpretations strongly oriented
by the process of Western globalization and homogenization of social diver-
sity, with growing entropy. These interpretations are based on an unilinear
model of social evolution that entails hierarchization in social classes, con-
centration of power in a ruling class, and a gradual move toward pre-state
and, later on, state formations. Therefore, these interpretations neglect the
possibility, indeed, the facticity of complexification and processes of socio-
cultural homogenization within relational networks forming polities or
macropolities without governing bodies or class hierarchy, processes that are
still at play. They impose a hegemonic scheme of sociopolitical organization,
a scheme that is well represented but not universal. And thus they substitute
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a vertical hierarchical integrative structure for a possible, or real, horizontal
h.eterarchical structure constituted by a network based on ﬂexil))le co;mes-
tive processes of aggregation or of schism and colonization (in the sense of
the swarming of human groups acquiring autonomy and decision-mwidno
power without losing memory of the place of origin and common 'lscel;d' i
cy of the colonies). N o
T‘he originality of this type of social formation had an irrevocable im act
on Izur(.)pezms at the time of the conquest of America. Thomas More’s 5(1’0—
pia, which was inspired by these social forms, saw in their economies or: 911" -
ing the solution for the deficiencies and worst evils of European ;;oci;:ti‘:s-
,I hus, {]lopia reminds us of the fundamental characteristics that sep;u‘qte thic:
type of‘ society from those of the Old World. These societies ensured ‘the a §
cess of all their members to the means and instruments of production "InLc;
t-o colle.ctively possessed lands and rivers, each generation only making L;S‘U—
fruct of the inherited or colonized territory. Eacl: of them, ina struc[‘ur'%l V\;"l
brought abf)ut the competitive fragmentation of autonomous p()wc;‘s b(cy:
tween prestige statuses within and between communities (groups or clans)
And l;he large villages with strong chieftainships of the riverine Pano o‘r til(;:
Bauré do not escape from this fragmentation and dilution of power. As a
lc;m:)llary,” moscg of these societies were characterized by practices of 1'eciist;'ii
ution of products either daily : o co-residents or :
periodic C(l))nsumption ulel:]llg;:m; ieL; all::)ldt-l«}{s‘?i’, O-] . }afger reale "
periodic mpti lebrati ey als p actiud the abandonment,
‘ ction, o1 ritual burial of the material goods of deceased adults, ofte
including their houses. ) et
Fo‘put it in a negative way—that is, with respect to our ethnocentric per-
specpve~there was no system of accumulation and conservation of m()vfble
al.}q immovable property through dowry or inheritance, nor was there 90( cial
differentiation through the individual appropriation of real estaté pro ve;'t u(jr
through capitalization of production in benefit of a certain class I}n ot)llle‘
\Avords, there was no feudal or mercantile economy. On the contmr); what w;
tm(d are systems that organize the sharing or destruction of goods I;ron; this
point of view, Campa salt trade or Potlatch celebrations show the l;reponder—
ance of social relations over capital. These traits, shared by numerous Amer-
fndlan societies, from the Canadian Algonquins to the Fuegians, are \.;Cl' ell
illustrated by the vast social formations of the Amazon, especiail)y in this‘yc‘:,: C:
the pre-.Andine Arawak and the Mojos, and even the Pano and the Bat(ré o
Despite the profound differences that separate these different clusters n; st
notabl)f the presence or absence of the practice of endo-warfare tile@é )soc(l):;
f()l‘l]]flthl)S are based on the competitive or complementary p}l‘ese;lcé fc
multiplicity of similar units that connect with each other and proLluce lgcaal
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identities in accordance with systems of discrete differences: linguistic, ritu-
al, or even productive. These societies seem to be organized by a reticular
model based on simple iterative structures, which Carneiro da Cunha calls
the “fractal model” (Hertz Conference, Paris). Thus, in many of these soci-
eties there is no evidence of a tendency toward a unified proto-state or state.
This is so because they perpetuate the foundation of their society and their
ideology: the egalitarian and sharing identity and the competition between
multiple and locally restrained powers. This representative competition still
goes on, as illustrated by the persistence of processes of fusion and fission
that undermine the unified and centralized decision-making power of mod-
ern native Amazonian federations and confederations.

Notes

I wish to thank the organizers of the Comparative Arawakan Histories conference for
inviting me to the first meeting of Arawak specialists and, especially, Fernando Santos-
Granero for our debates and for his invaluable help in improving the translation into
English of my essay. I am also grateful to the Smithsonian Tropical Research Institute for
its warm welcome.

1. The pre-Andine Arawak cluster must be understood in a strictly sociopolitical sense.
Despite their linguistic differences with respect to the Ashaninka, Matsiguenga, and
Nomatsiguenga core, who from this point of view are closer to each other, it comprises
the Yanesha and some Yine (Piro).

2. Antisuyu, one of the four parts of the Inca Empire with a large unconquered trop-
ical forest portion. On the evolution of the term Anti or Andes, sce Renard-Casevitz et al.
(1986, 37—38). With the passage of time, the Anti became the Campa for the Franciscan
missionaries who entered into the Selva Central in the seventeenth century, and the
Matsiguenga for the Dominican missionaries who entered the southern region in the
twentieth century. The term Clunchos was used by the Inca to refer to several ethnic
groups from the southern Montaiia of Peru and northern Bolivia.

3. It is in the Vilcanota River, just below Olfantay Tambo, that the Matsiguenga used
to perform an immersion rite that would make them masters of the relations with the
inca and nowadays with the highland Andean world.

4. Not to be mistaken with the creation myth, which also follows a quadripolar scheme
but narrates the creation of the natural elements and living beings. The representatives
of all the terrestrial species created through this act appeared already gendered.

5. The four primordial sibling-gods jointly appeared with attributes of eternity. Each
of the following generations also appeared jointly, as immortal quadruplets. In contrast
with the founding myths of the societies of the Vaupés River basin, there is neither rank-
ing nor hierarchy according to a birth order or a gender inequality in the Campa versions.

6. Demigods are the entities begotten by celestial divinities but born on Earth, where
they have lived and where, most of the time, they appear now under the guise of remark-

able landmarks.
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7. According to different levels and versions, martiages should take place between cross-
siblings or first cousins. On the contrary, postmarital residence rule is always uxorilocal.

8. We should keep in mind that the Matsiguenga who have recently descended from
Upper Timpia River after decades of isolation name themselves “Nantis,” that is, “We,
the Antis.”

9. Thus, the mythical hero Shongabarini, literally “the revolutionary,” gives his name
to two or three real characters who enrich his saga with elements—most of the time hard
to date—of their own post-conquest history.

10. The model of female fertility rate is built, as in the founding myth, on four or eight
children with an equal distribution of sexes. Marriage follows rules of matriuxorilocal
residence, local exogamy, and nonrepetition of alliances (see Renard-Casevitz, 1998—99).
Thus, the resulting network is one of multiple connections established between distant
localities.

11. Because it has Aymara or Quechua homonyms, the term Campa has been the sub-
ject of several interpretations. Under the form of camba it was used to designate all the
native peoples of the Bolivian Lowlands. In Pery, the morpheme kampa, “to exchange”
or “to trade,” exists in the Ashdninka-Matsiguenga language. Therefore, it is found in the
term Kampariite, or “the Master of commerce” (see Renard-Casevitz 1981, 124n.31, 128—
305 1993, 29, 40N1.3—-4).

12. Six expeditions: two after the persecution of Tu pac Amaru by Garcia de Loyola (1572)
by Fathers Montoya and Cartagena {Ocampo Conejeros 1923; Matirtua 1906, vol. 7) and
four smaller exploratory expeditions by Father Font and subsequent fellow Jesuits.

13. Thus, for instance, the Quipucamayus mention the fact that the Inca armies got lost
in the forest when attempting, unsuccessfully, to subdue the Antis (Oliva 1895, 56--57: Cieza
de Ledn 1967; Renard-Casevitz et al. 1986, chap. 2).

14. Yine (Piro) villages and way of life from the sixteenth century to the beginning of
the twentieth century are very similar to those of the nearby riverine Pano. Nevertheless,
through this same period we have evidence of the existence of mixed villages, Yine-
Ashininka or Matsiguenga-Yine, especially in the boundaries of their respective territo-
ries. These villages abided by the rule of internal peace, confining vendettas and raids to
Yine and Pano villages and the “hinterland savages” and war to the Andean peoples.

15. According to the classic distinction between raids and war. The Campa used to raid
the interfluvial Pano groups “in order to increase the number of members of their na-
tion” (lzaguirre 1922-29, 10:190) and to wage war against their Andean neighbors.

16. This historiography describes in detail the battles that took place on the Iscaicinga,
Manari, Manan Suyo, and Opatari borders—the Campa groups that extended from Hua-
nuco to Madre de Dios—to resist Inca incursions (Renard-Casevitz et al. 1986).

17. The Iroquois League acted as a political unit beginning in 1690, adopting a very
restrictive position with respect to old intra-Iroquois vendettas (Hunt 1960, 681f.)

18. Drains dug out in the salt ore by means of water filtering from the pierced bottom
of large gourds enabled them to detach hard slabs of salt. Once they were broken, the pieces
were collected and mixed with water in ceramic pots. The salty liquid was then boiled and
rid of impurities; once concentrated, it was poured into ceramic molds of two sizes. These
molds were dried in sun or smoked; salt cakes were then carefully wrapped and tied up
in big leaves. Salt cakes are called tibipatsa (Campa) or kolpero (Piro)
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6 Piro, Apurind, and Campa:
Social Dissimilation and Assimilation
as Historical Processes in Southwestern
Amazonia

PETER GOW

Further, it is beyond doubt that since the discovery of the Antilles,

inhabited in the sixteenth century by Caribs, whose wives bore

witness still, by their special language, to their Arawak origin,

that processes of social assimilation and dissimilation are not

incompatible with the functioning of Central and South American

societics. . . . But, as in the case of the relations between war and

trade, the concrete mechanisms of these articulations remained

unnoticed for a long time.”

—Claude Lévi-Strauss, “Guerra ¢ Comércio entre os Indios da
Amgérica do Sul”

WaiLe | was poinG fieldwork among the Piro (Yine) and Campa (Ashdnin-
ka) people of the Lower Urubamba River in eastern Peru, my understand-
ings of much of what I saw and was told ran along tracks laid down by my
reading of the literature. As I have discussed elsewhere, the production of my
own data and analyses forced me to radically rethink what thought T knew
about the history of relations between local people and nonindigenous new-
comers (Gow 1991, 2001). But this has also been true of my understanding
of the relations between Piro and Campa people, which was framed by my
sense, derived from my reading, that these relations were very ancient and
the product of an in situ differentiation between these two peoples. It has
taken me a long time to rethink that issue and to be open to the possibility
that the relations between these two peoples may actually be recent. This
chapter outlines the process of that rethinking and what it implies.

Here 1 produce a conjectural history of the Urubamba Piro, which sees
them splitting away from an ancestral population shared with the Apurina
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people of western Brazil and then moving toward and eventually coming into
direct and sustained contacts with the Campa and Matsig.uenga in the
Urubamba area (see map s, p. 10). This historical reconstruction is L;nasham—
edly conjectural, although I hope to show that it is both interesting and plau-
sible. I do not believe that, in itself, this historical reconstruction is particu-
larly important. What really concerns me here are two different issues. First,
I'want to continue the dialogue between the sorts of data collected by eth-
nographers and the knowledge generated by linguists and archaeologists
because this is an important route to historical understandings of contem-
porary indigenous Amazonian societies. Second, I want to develop analyses
of indigenous Amazonian histories that accord with what we are learning
about indigenous Amazonian people’s own understandings of sociality. .

Traces of an Unknown History

lx? the absence of other modes of accessing the pasts of indigenous Amazo-
nian peoples, geographic location and linguistic classifications have played
a key role in framing anthropological analyses of these societies. Peoples who
speak related languages are assumed to constitute, inherently and unprob-
lematically, natural units for analysis, in a way that has not been held to be
true of speakers of unrelated languages. The most obvious example of such
a natural unit is the Gé-Bororo peoples, which have produced their own
subdiscipline, appropriately called Géologia in Brazil. Other examples of such
natural units are the eastern Tukanoans, Carib speakers, Panoan speakers, and
speakers of Tupian languages. The obvious exception here is Arawakan and
Maipuran speakers, a lacuna that this volume clearly seeks to redress.
have no desire here to challenge the main heuristic device that underlies
such analyses, for [ believe that linguistic relationships offer important in-
sights into the unknown pasts of the socicties we study. Instead, I want to ask
another question of such units: How do they conform to what we know of
the sociologics of indigenous Amazonian peoples? One of the main prob-
lems with the natural units referred to earlier is that it is far from clear that
any of them are genuinely meaningful for indigenous Amazonian peoples.
For Buropeans, genealogy and shared descent have powerful meanings,
whether benign or alarming depending on context and one’s point of viet\’/v.
They refer to socially operant entities, crucial to the building of nation states
and supranational alliances and organizations. But if we have learned any-
thing about indigenous Amazonian peoples, it is surely that genealogy and
shared descent do not much interest them. Even in the few parts of i:)dige-
nous Amazonia where we find descent groups, they have little to do with
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genealogy as such (Crocker 1979; S. Hugh-Jones 1979; Hill 1993). In the rest
of indigenous Amazonia, we do not even find descent groups.

This in turn raises the question of the salience of such units as the Gé-
Bororo and the Panoans for the peoples so described. It is not at all clear that
Gé-Bororo peoples see themselves as a meaningful unit, nor that eastern
Tukanoan peoples consider themselves to have more in common with each
other than they do with their Cariban- and Maipuran-speaking neighbors
and affines. Jackson’s (1983) otherwise excellent account of eastern Tukanoan
identity strangely offers no demonstration of the salience of “eastern Tu-
kanoan speakers” as an exclusive unit to the people so described. Seeger (1987,
134) noted of studies of the Gé-speaking Suya, “My impression of the Suyd
and Lanna’s characterisation of them could not have been more different.
He saw a pale reflection of Upper Xingt societies; I saw a weakened picture
of a Gé society. We were both probably correct. What it meant to be Suya at
the times of our visits was quite different.”

Seeger’s second major ethnography of these people therefore points to-
ward an important problem: What meaning do such identities have for the
indigenous Amazonian peoples who have them? What would an indigenous
Amazonian account of such linguistic relationships, and hence of the histo-
ries they contain, look like?

This chapter explores certain problems raised by just such a linguistic unit,
the pre-Andine Arawak, in southeastern Peru in the headwaters of the Ucayali
and Madre de Dios rivers. This unit is formed by speakers of three closely
related Maipuran languages: Piro, the various dialects of Campa-Matsiguen-
ga, and Yanesha. A number of different terms have been used to name this
unit, but [ use pre-Andine Arawak in deference to its historical priority. The
territories of the speakers of these three languages in this area form an un-
broken bloc, bounded on all sides by speakers of very different language
groups, such as the speakers of the various Panoan languages, Quechua, and

Harakmbut. Therefore, the pre-Andine Arawak seem to represent a natural
unit, and the differences between them seem to represent in situ modes of
differentiation, related to different ecological orientations and differential
historical contacts with neighboring peoples.

Such a unit, though real enough in the known historical record and in the
present day, is unlikely to be an ancient phenomenon because one of its com-
ponents, the Piro, seem to be newcomers to this bloc from far to the east. This
in turn raises the questions of what this unit is, how it could have come into
being historically, and how it is constituted. These questions involve direct
engagement with indigenous Amazonian sociologics and raise further ques-
tions about how these sociologics unfold in historical time.
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The Pre-Andine Arawak

To my knowledge, the first delineation of a pre-Andine Arawak grouping
was proposed by Rivet and Tastevin (1919~24) on the basis of lingui?tic affili-
ations. They included within this unit the Piro-Chontaquiro, Kuniba, Kana-
mare, Anti-Campa, and Ipurind languages.' Rivet and Tastevin’s grouping
was Purely linguistic and had no cultural implications, and the name pre{—j
{Llndme Arawak referred simply to the fact that these languages are spoken
in southwestern Amazonia, closer to the Andes than mo;t other Arawakan
languages. A first point to note about this grouping is that three of the lan-
guages noted, Piro-Chontaquiro, Kanamare, and Kuniba, probably are bet-
ter seen as dialects of a single language, Piro. I discuss this issue further lat-
er in this chapter.

By the time of the Handbook of South American Indians (HSAL Steward
1946—59), Rivet and Tastevin’s linguistic unit was replaced by a culture area
approach. The pre-Andine Arawak who lived in the headwaters of the Ucayali
and Madre de Dios rivers, closest to the Andes, were called Montagia peoples
and the rest, living further east in the valleys of the Yurua and Purts river;
were called Jurud-Puris peoples. The precise criteria for this distribution are’
not at all clear. The reason is part geographic propinquity and part gross
cultural similarities. However, a major justification seems to be documenta-
ry: Our major knowledge of the Montafia peoples derives from Jesuit and
Francis‘can missionaries and travelers in what is now eastern Peru, whereas
our major knowledge of the Jurua-Puruas peoples derives from travelers in
what is now western Brazil (as the spelling of the name implies). What this
mea nt, for the case at hand, is that the speakers of a single language, Piro, were
distributed between two separate culture areas. Of course, the culture)ureas
of the HSAI were based on very scant information (see Myers 1974), and di:
viding lines had to be drawn somewhere. Unfortunately, such bofders are
highly replicative and have a habit of framing academic discourse for decades
to come without ever being properly questioned. This is especially so when
such borders reflect real international frontiers, a problem exacerbated in this
case by different national languages and intellectual traditions.

Rivetand Tastevin’s pre-Andine Arawak reemerged in Noble's (1965) study
of Arawakan languages. This author did not add much to the specific case
except to suggest that the ancestral homeland of speakers of the ancestral
P.roto—Arawak language lay in the headwaters of Ucayali and Madre de Dios
rivers because migration downriver is easier than migration upriver. This
suggests that the Yanesha, Campa, and Piro peoples reprz‘sent the Arawak wh(;
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stayed behind in their ancestral home. And Noble’s work held out the hope
that they may have preserved certain Ur-Arawakan cultural traits in the pro-
cess, lost to their wandering cousins.

However, that same year, Summer Institute of Linguistics missionary Es-
ther Matteson (1965, 1) produced the first structural linguistic study of a pre-
Andine Arawak language, Piro, and concluded that it is “most closely relat-
ed to Ipurind: forty-eight per cent of the words of an Ipurina vocabulary
transcribed by Nimuendaju correspond to Piro words. Only about 19 per cent
of the vocabulary of either Campa or Matsiguenga, spoken by the nearest
neighbours of the Piro, correspond to Piro words.”

Pre-Andine Arawak, as proposed by Rivet and Tastevin and defended by
Noble, thus splits into two distinct sections: Piro-Apurina and Campa-
Matsiguenga. Matteson also noted the geographic spread of Piro speakers,
living along the Cushabatay, Lower Urubamba, and Mand rivers (a north-
south distance of almost 500 miles), and the presence of another dialect, Piro
Manchineri, spoken 200 miles to the east of the Lower Urubamba on the Acre
and Yaco or laco rivers. Manchineri (spelled Manitineri in Brazilian Portu-
guese) is almost certainly the dialect that Rivet and Tastevin called Kanama-
re. This indicated that the HSAI classification had distributed the speakers
of a single language (in the sense of mutually intelligible dialects) between
two culture areas.

In his study of Campa cosmology, Weiss (1975) proposed a unit he called
Anti, comprising the Campa, Matsiguenga, and Yanesha, based on cultural
similarities presumably with a minor linguistic element. Noting the high level
of internal homogeneity of cosmological ideas within this Anti unit, he con-
tinued, “What is known of the Piros, who neighbor both the Campas and
the Matsiguengas and, like them, speak an Arawakan language, shows their
mythology to be quite different from that of the Anti tribes. In very few par-
ticulars can we recognize anything even remotely resembling what is encoun-
tered among the Antis” (1975, 482).

Therefore, the author of one of the earliest in-depth studies of a pre-An-
dine Arawak cosmology found that in this regard the Campa-Matsiguenga
and Yanesha form a unit that excludes the Piro. It is a first indication that there
might be something unusual about the Piro within the pre-Andine Arawa-
kan grouping,.

The major exponent of a pre-Andine Arawak unit has been Renard-
Casevitz. In an early article, she identifies the Matsiguenga, Campa-Ashdnin-
ka, Yanesha, Piro, and Mashco as the “Proto-Arawak” group, descendants of
“an archaic branch of the [Arawak] family” (Renard-Casevitz 1972, 214).* In
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alater article she reidentifies this group as “sub-Andine Arawak,” formed by
“five self-designated sub-ensembles: Yanesha, Ashéninka (four regional en-
tities), Nomatsiguenga, Matsiguenga and Yineru or Piro, a name of Pano
origin. The Yanesha to the west, influenced by long promiscuity and by lin-
guistic cultural mixtures with neighbouring Pre-Incaic and Incaic neigh-
bours, and the Piro to the northeast, under the often secular influence of the
Pano, are distinguished, by language and certain cultural traits, from the very
homogencous complex formed by the other three sub-ensembles despite
provincial variations” (1993, 26).

Renard-Casevitz’s criteria clearly are more geographic than linguistic, al-
though there is an implication that the linguistic divergences of both Yane-
sha and Piro are a result of extensive contact with Andean and Panoan neigh-
bors, respectively. Although there is some linguistic evidence of this for the
Yanesha (Wise, in Ribeiro and Wise 1978, 200), there is none for Piro. Piro
shows remarkably little Panoan influence, either in lexicon or syntax.

The major focus of Renard-Casevitz’s {1992b, 1993) work on this “sub-
Andine Arawak” group has been to demonstrate its existence as a historical-
ly operant entity, which she does admirably. The Yanesha, Campa-Matsiguen-
ga, and Piro people have a long and dense history of interrelations, marked
by trading, intermarriage, political alliances, and warfare and most dramat-
ically marked in the very impressive regional coalition formed by Juan San-
tos Atahuallpa. There is no question that this grouping can be identified in
the historical record in a way that would have been meaningful to local in-
digenous peoples. But does this grouping form a natural unit in the think-
ing of local people?

I discuss contemporary Piro people’s attitudes about this grouping later
in this chapter, but two historical features raise questions about its analyti-
cal importance. First, the wider regional system identifiable in the historical
record never seems to have coincided exactly with the sub-Andine Arawak:
The Pano-speaking Conibo were also involved heavily in trading with Piro
and Campa people and in the rebellion of Juan Santos Atahuallpa. And at
no time in the past, as far as I can see, did Piro people coordinate their ac-
tions with those of their Maipuran-speaking neighbors in preference to their
Pano-speaking neighbors.

Second, throughout their known history, Piro people from the Lower
Urubamba showed just as much interest in contacts with other Piro com-
munities far to the north, northeast, east, and southeast as they did in their
neighbors to the west and south. There have always been Piro speakers in the
Yurud, Purts, and Madre de Dios areas, and Urubamba Piro have always trad-
ed with them.” Indeed, if one were to look for a regional system centered on
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the Piro rather than the Campa-Matsiguenga, it would not look like the sub-
Andine Arawakan grouping. K

Therefore, we are left with a problematic unit to analyze. Linguistically, the
sub-Andine Arawak are spread out across a large area of southwestern Ama-
zonia, stretching from the foothills of the Andes to the west and towal:d cen-
tral Amazonia to the east. Culturally, by contrast, this linguistic grouping has
been split by anthropologists into two: a Montana compo(nent‘ 21}1(1 a Jurud-
Puris component. The first reflects a genuine historical entity, which R'enard—‘
Casevitz calls sub-Andine Arawak, between which the dense interactions of
its subensembles is admirably well attested. Therefore, it looks like a tightly
bounded unit, both geographically and linguistically. But one of theseﬁsu‘b—
ensembles, the Lower Urubamba Piro, is in turn part of a larger set of Piro
speakers spread out over a much wider area of southwestern Al.nazo.nia. Close
contacts between these far-scattered Piro communities are historically well
attested, and continue to this day (Gow 1991). The easternmost Piro commu-
nities are neighbors of the Apurind, speakers of the language most closely
related to Piro. Despite such close linguistic relatedness, however, the Apu-
rind have never been considered to have anything else in common with the
Piro, and less still with the Campa or Yanesha, except with regard (‘Q lang}lage.
How does all this connect to the ethnographies and ethnohistories of con-
temporary sub-Andine Arawakan peoples?

“People Like Us”

Obviously, we cannot expect indigenous Amazonian peoples to share our
interests in their pasts. Anthropologists might want their knowlcdge to co-
ordinate with that of the peoples they study, but these two forms of knowl-
edge have such dramatically different origins that the a.ntln‘opolrogical tz.xsk
is likely to be very difficult in this regard. Equally, indigenous Amawnf‘an
people' can hm‘dl}./ be expected to show much sympathy for our inquirxlles,
given that they have been generated by interests totally alien to th'em. Il(mt
said, however, a simple confirmation of our hypotheses would be if our in-
digenous Amazonian informants formulated them spontan.eously for them-
selves or could at least recognize them when they were pointed out. Here I
ask whether pre-Andine Arawak means anything to my Piro informants.
As far as [ know, the close linguistic relationship between the Piro and the
Apurini is of no significance to Piro people living on the LOWCI: L{rubaml_)a.
To my knowledge, my informants had never heard of the Apul:um, who live
very far to the east in a foreign country of which they know little. My very
oldest informants had perhaps met Apurind people when they lived on the




154 PETER GOW

Purts River in the first decade of the twentieth century or had heard of such
meetings with their parents and grandparents, but they had clearly not been
sufficiently memorabie to be recounted.

For what it is worth, when I first met Apurina people in Acre in 1987, I do
Qol‘ remember any particular “click.” Spoken Apurini does not sound much
like Piro, nor did anything in these Apurina people’s comportment signal
them to be more like the Piro than the Kulina, Kaxinawa, and Yaminawa
people I met there. By contrast, when I talked to Acre Manitiner people
hafi the sensation of being back among Lower Urubamba Piro.

I'he Campa-Matsiguenga loom far larger in Piro regard, for they are close
neighbors and often their kinspeople. And Piro people do indeed .1‘ecognize
pre-Andine Arawak as a category, “people like us.” In certain contexl‘s:Piro
people would point out to me that the Campa (Kampa, Gashanigka),
Matsiguenga (Machikanko, Kiruneru), the Yanesha ( Gamaysha) are “p;ople
lﬂike us:” (Piro: yineru pixkaly, Ucayali Spanish: gente como nosotros). The basis
for dl‘ls identification is a shared way of being. For Piro people, the Campa-
Matsiguenga and Yanesha are people who drink manioc beer, eat their food
Rroperly cooked and tempered, and wear clothing.” As such, they are poten-
tial spouses, and the Campa-Matsiguenga, and to a lesser extent the Yane-
sha, have a known history of intermarriage with the Piro. The Campa-
Matsiguenga and Yanesha are thus “people like us,” and Piro people often
extend their own preferred term of self-reference, wimolene, “our kinspeo-
ple,” to these neighbors.

But the basis of this “people like us” unit is not linguistic. They strenu-
ously resisted my attempts to point out cognate words between Piro and
Campa, the two pre-Andine Arawak languages most familiar to the people
in the community I know best. I tried to point out (in casual conversation,
should stress) the basic similarities of the Piro and Campa words for “moon”
(ksuru and cashiri), the similarity between the Piro kanru (“bitter manioc”)

and the Campa caniri (“sweet manioc”), and the differences between these
and their equivalents in three languages familiar to my informan ts, Amahua-
ca, Quechua, and Ucayali Spanish (respectively, ushe, ;]uilla, Iuna for “moon”
and atsa, yuca, yuca for “manioc”). Linguistically, my Piro and Campa ex-
amples were very good cognates, reflecting consistent transformational pho-
netic patterns between the two languages, such as the loss of unstressed vow-
els in Piro and the loss of the mid-unrounded vowel in Campa. Even without
phonetic transcription, I trust that these cognates are obvious to readers fa-
miliar with Spanish-based orthographies.

None of my informants was impressed by my analogies, and they point-
ed out that the Piro and Campa words were quite different, which I was forced
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to concede. After all, English and Dutch are very closely related languages,
and I can make a decent stab at reading a Dutch newspaper, but Dutch ra-
dio absolutely defeats me. I remain convinced that multilingual speakers of
Piro, Campa, and Matsiguenga, of whom there are many on the Lower
Urubamba, must, at some level, be able to recognize the basic similarities of
these languages as against Amahuaca, Quechua, and Ucayali Spanish, but I
have never been able to get anyone to articulate this for me.

Indigenous people on the Lower Urubamba think of languages as being
highly discrete entities, much as Sorensen (1967) reported for the northwest
Amazon, and have no inclination to group them or to search for common
words among them. Because knowledge of other languages is used for com-
prehension of speech and for talking itself, the identity or mere similarity of
words between different languages is of no practical use; after all, identical
or similar sounding words across different languages are as likely to be faux
amis as to be aids to comprehension. This attitude toward other languages
is even extended by Piro people to the other dialect of Piro with which they
are familiar, Yako gwachine tokanu, “Yaco River people’s language.” My
Urubamba informants asserted that these people do not really speak Piro at
all, but tsrunni tokanu, “ancient people’s language.” Similar attitudes were
expressed toward Campa and Matsiguenga, which, despite their manifest
similarities (which we would recognize as dialects), were consistently iden-
tified as two separate languages by my informants.

When Piro people asserted to me that the Campa-Matsiguenga and Yane-
sha were “people like us,” it was almost invariably in one specific context: the
contrast between “people like us” and “wild Indian” peoples, those who walk
about naked, eat no salt, eat uncooked and disgusting food, and so on (see
Gow 1991, 1993). The most common referent for “wild Indians” were the
Amahuaca and Yaminahua, speakers of Panoan languages. However, again
no comment was made on their Panoan languages, which at least to my ear
sound remarkably different from Piro and Campa.

Indeed, language here seems to be quite irrelevant, for although Piro peo-
ple very seldom admit to any similarities to the Amahuaca and Yaminahua
(except perhaps in political discourses), they readily assert their similarity to
the Shipibo-Conibo, close linguistic relatives of the Amahuaca and Yaminahua.
And when Piro people say they are like the Shipibo and Conibo, they also
emphasize their differences from both the Campa-Matsiguenga-Yanesha and
the Amahuaca-Yaminahua. Like the Shipibo-Conibo, and unlike these others,
Piro people are “people of the river,” “people who know how to make canoes,
pottery, designs,” and so on. The Piro and their downstream neighbors, the
Conibo, have a shared aesthetic of life, a shared vision of what constitutes gig-
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lenchi, “beauty,” which is not, they point out, shared by their Campa and
Matsiguenga neighbors. The “people like us” unit that the Piro form with the
Conibo and Shipibo does not involve much intermarriage, for these Panoan
peoples are strongly endogamous. Many Piro men told me that they found
Conibo women attractive but that the latter refused to sleep with them.

In the literature on the neighbors of Piro people, there is surprisingly lit-
tle information of the former’s views of the fatter. Piro people seem to be far
more interested in their neighbors than their neighbors are in them. From
my own ethnography, I can say that Urubamba Campa people consistently
criticize the Piro for their ignorance of the forest and for having too much
contact with other peoples. One young Pajonal Campa man told me, as he
gestured to the village of Santa Clara, “The people here are not my kinspeo-
ple, they are shimirintsi [Campa: “Piro”]. The shimirintsi are no good, they
live too close to white people. My people are different, we live among our-
selves.” The moral worthlessness of the Piro in this regard is a byword on the
Lower Urubamba, repeated as often by the local white elite as by Campa
people in a convergence that I long ago learned to distrust.

My Pajonalino informant told me this during his prolonged stay in a Piro
village, which had many Campa residents. At the time, I took it to be a piece
of hypocrisy. However, it is a common statement by Campa people, but one
that does not prevent many of them living with and intermarrying with Piro
people. There are no ethnically homogeneous Piro communities, and all that
I am familiar with have Campa residents. Furthermore, most Piro commu-
nities have spontaneously formed Campa “suburbs,” affiliated commu nities
located away from the banks of the main river, where Campa people can
sustain this image of “living among themselves” while having access to the
benefits of Piro people’s easy relations with white people. This pattern in-
tensified during the height of the civil war on the Ene and Tambo rivers (in
the late 1980s and carly 1990s), when many Campa fled to the Lower Urubam-
ba, but it had existed before, probably long before.

My account here refers to these relations as they were enacted in the late
twentieth century, and space does not permit tracking back through the his-
torical records. However, nothing in the recent or more distant past suggests
that the relations between the Piro and their neighbors were particularly
different at any former time. In the present and throughout known history,
we find Lower Urubamba Piro people as a remarkably cohesive unit engaged
in dense relations with all their neighbors. Such relations undoubtedly are
mediated by notions of similarity and difference, but all are equally marked
by a more profound point: Piro people’s sense of their own uniqueness and
incomparability. In many contexts, Piro people assert themselves to be yine
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potu, “real humans,” and in most contexts yine, “humans,” has the primary
referent, “Piro people.” . y n
This last point is important because the model of identities 1.1€sted w1thlln
more inclusive hierarchies implied by terms such as pre-Andine Arav.falf is
quite alien to what we know about how indigenous Amazonian peoples thmkj
about identity. This raises the problem of what exactly we are to mz?ke of
terms such as pre-Andine Arawak or sub-Andine Arawak. Are t.hese 'sxmply
analysts’ terms, handy heuristics for our work, or are the_y( to be {x.nagmed as
native categories, sociological principles operant in the minds of 111(11g611(3}15
people, una so revealed in our ethnographic data and played out in the his-
torical archive? ’ -
My argument here is that terms such as prc-/(»\zzdme Arawak are pr llnflll y
analysts’ heuristics, which reveal interesting thmgs ab(chlt tl'xe history of ’th
project of ethnographic and ethnohistorical StlldlCS~ of mdlgenm{s Ama/,.0~
nian peoples, but that they should not further de{tam us. That said, several
important points remain. First, the historical relationships bctwc.‘en con@n—
porary languages reveal historical processes that would be otherwise unknow-
able. Second, even if such historical processes are of no interest or relevance
to the speakers of these languages, they must certainly ha\{e helped to shape
features of contemporary people’s lives. And much more 111?pox'tanl‘ly, such
historical processes must have occurred in the kinds of }‘@1;11‘10115 we can 01?—
serve in contemporary ethnographic accounts. By bringing th(e ethn(.)gmphlc
data about identity and alterity I have been discussing here into alignment
with what linguistic analysis can tell us about historical processes, we can
formulate better accounts of the origins of the lived worlds we stgdy and,
more importantly, formulate ethnographically plausible accounts of what we
know of those historical processes.

Maipuran Speakers in Southwestern Amazonia

In his overview of Maipuran languages, Payne (1991) makes some important
points for the discussion here. Concentrating on the Maipura‘n la‘ngua%es that
have been well described by linguists, he develops a reclassihcatlon.or them.
The most important point of his account for the present analysis is that hcf
finds Piro and Apurind to be more closely related to languages such as Bauré
and Ignaciano, spoken in northern Bolivia, than they are t(‘) (-4211111?21-
Matsiguenga while acknowledging that all of thesF hmgua:ges fall w1thula :9111'—
gle higher-order entity, southern Maipuran, Whl'Ch also includes the lélél)d
of southern Brazil. This new unit, southern Maipuran, stretches along the
eastern flanks of the Andes from the Gran Pajonal in the northwest to the
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Pantanal in the southeast. The listed languages simply reflect those that have
been well studied linguistically, and this unit unquestionably contains more
and once contained many more. At the same time, Payne’s reclassification
solves the anomaly of Yanesha by placing it in a new family, western Maipu-
ran, along with Chamicuro, spoken to the north in the Huallaga valley.

Payne’s reclassification effectively decomposes the pre-Andine Arawak by
subsuming the whole group into another one of a bigger scale. But it also
suggests intriguing new historical possibilities for the Maipuran speakers of
southeastern Peru. Far from representing the “Proto-Arawak,” as Noble pro-
posed, the Yanesha, Campa-Matsiguenga, and Piro may well represent recent
geographic convergences within much older patterns of the geographic ra-
diation of Maipuran speakers. If historical linguistics is to continue to aid
anthropologists as it has done in the past, then anthropologists must con-
tinue to rethink the basic frames of their analyses in light of the changing
views of linguists.

Genetic relationships between present-day languages, and the sequencing
of protolanguages from which these languages are thought to descend, tell
us nothing about the movements of peoples in the past except that such
movements must have occurred. The fact that Yanesha and Chamicuro are
related tells us nothing about where Proto-Yanesha or Chamicuro was spo-
ken. It is as likely to have been spoken in present-day Yanesha territory or in
present-day Chamicuro territory as in anywhere in between (or elsewhere,
for that matter). In the absence of independent evidence, all we can say is that
this ancestral language must have been spoken somewhere and that there-
fore the Yanesha, the Chamicuro, or both subsequently moved to their present
territories.

That indigenous Amazonian peoples move around a lot is both obvious
and well attested historically. I give three examples here. The movement of
Piro people from the Lower Urubamba to the Cushabatay River 300 miles
to the north occurred at the beginning of the nineteenth century (lzaguirre
1922-29, 9:33-35). Similarly, the Axaninka or Ashaninka of the Aménia Riv-
er in Acre moved there in this century. Another large group of Campa moved
to the Chandless River in Brazil in the 1980s. The motivations for such move-
ments clearly are complex and in the three cases cited are occurring, insofar
as we know about them at all, in colonial contexts. However, as archaeolo-
gists make clear (Lathrap et al. 198s, 1987; DeBoer and Raymond 1987; Heck-
enberger 1996), such movements were also a feature of prehistoric Amazo-
nia. We should keep their possibilities in mind when we consider historic and
present-day Amazonia.

Payne’s reconstruction of the linguistic history of southwestern Amazo-
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nia suggests three distinct components to the contemporary pre-Andm.e
Arawak of southeastern Peru. First we have the Yanesha, speakers of a west-
ern Maipuran language. Second are the Ca1npa~'Mat31guenga, s;peal(eltﬁ ol.a
southern Maipuran language that is notably .dwergent from its southe;n
Maipuran relatives to the east. Third are the Piro, &11:90 speakers. of ‘a s;)u‘t ;-
ern Maipuran language, divergent from Campa-Matsiguenga but ver yc os? y
related to Apurina spoken to the east and also to other so'utcheri] Mazppmz
languages spoken very far to the southeast in I]OI'thCl:ﬂ B()l}Vla. glealtly, there
has been a lot of movement, even if we have no idea in which direction such

movements happened.

A Plausible Historical Hypothesis

If it is difficult to fit the known linguistic affiliations of the Piro to the pre-
Andine Arawak scheme of in situ differentiation, is it possible fo devel(()p an
alternative scenario? What follows is necessarily very S]JCC}IIZIUVC, but 1}' has
the virtue of both agreeing with the known linguistic relations and having a
certain amount of independent support. o ) -

My hypothesis is that there was an ancient rad.mtlon .01‘ proto—sou}hf‘{nl

Maipuran speakers within southwestern An?azoma, leac?mg to the jdmffl_lf‘
speakers of Proto-Campa-Matsiguenga being located in the nohrtiiwast .1}1
southeastern Peru and the ancestral speakers of Proto—1’11'()?AP111'111a—Baule—
Ignaciano being located in northern Bolivia. I make no inferences about
actual directions of this ancient radiation. . o

[ further hypothesize that, at a later date, the ancestral Piro-Apurind moved
out of northern Bolivia, north toward the Puris River, wh.e~1:e they begzm the
process of differentiation that led to the contemporary differences l{)el'wc‘enﬁ
Piro and Apurina. Some of the ancestral Piro people moved Yvest 1.nto Flu
Purtis headwaters and thence, following the many portage points, into the
Yuru, Mant, and Urubamba rivers. Those who moved onto the Urubamba
thereby entered into contact with Campa people. It was on the Urubamba
that these Piro people acquired many of the elements tl.m l they cm:rently share
with Campa people and, for that matter, with the Sln.plbo—;Com.bo.

This hypothesis accords with the linguistic relatlonﬁshlps).dlscussed by
Payne, but it also accords with certain other features of the Piro and Ap.u:
rina. The first of these is that Piro and Apurind cultures are remarkably dif-
ferent. The published ethnography on the Apurind is slight, but even what
little is known suggests some remarkable divergences _(Ehrenr@ch 1948;
Gongalves 1991). I refer to the situation in the latter half of‘the nineteenth
century, before the extensive changes caused by the rubber industry. Then,
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Apurind people lived away from the big rivers, Piro people lived on the ri-
verbanks; Apurind people depended more on hunting than fishing, Piro
people depended more on fishing than hunting; Apurina people stressed
warfare as the key relation to the other, Piro people stressed trade. The Apu-
rind did not make or use woven clothing, the Piro did; the Apurina slept in
hammocks, the Piro did not; Apurind pottery was crude with simple designs,
Piro pottery was fine with complex designs.

Lam not suggesting that the Apurina maintained, into the late nineteenth
century, a culture once shared with the Piro; the Apurind must have changed
a great deal, too. However, it is obvious that many of the differences between
the Piro and Apurind are most plausibly explained by the Piro’s adoption of
cultural forms originating in castern Peru, such as a basic orientation to large
rivers, woven clothing, fine painted pottery, and manioc beer, and conse-
quently the abandonment of such cultural forms as hammocks.

Like all other such historical speculations, this could run in the opposite
direction. Discussing the dispersion of southern Maipuran speakers from a
putative heartland in eastern Peru, Urban (1992, 96) writes, “The Matsiguen-
ga, Ashdninka-Campa and Piro would have remained close to their geograph-
ical origin, and the Apurina would have penetrated into the lowlands of the
Puras.” If this hypothesis is correct, then we could replay the scenario just
proffered, but in the opposite sense: Here the Apurind move to the east, los-
ing various eastern Peruvian cultural traits and adopting those of Panoan and
Arauan speakers in the Yurua-Purus area, whereas the Piro remained closer
to the place of origin and retained older traits.

Is there any evidence that would help us to determine which process oc-
curred? To my knowledge, no archaeologists have worked on the Lower
Urubamba or on these problems, but if Payne is correct and Piro-Apurina
are more closely related to languages in northern Bolivia than to Campa-
Matsiguenga, then my hypothesis is slightly more probable than Urban’s.

However, there are also a few scattered fragments in the known ethnog-
raphy that support my conjectural history. In a major Piro mythic narrative,
“The Kochmaloto Women” (Gow 2001), a woman is sleeping with her grand-
child in a hammock next to a fire. Piro people do have hammocks, which are
almost exclusively used by small babies; it is unusual to see adults sleeping
in them, especially with a child in tow. But in twenty years, [ have never seen
anything that corresponds to this mythic image, for Piro hammocks are never
strung next to a fire. This aspect of “The Kochmaloto Women,” though log-
ically necessary to the narrative, is sufficiently odd to have led one of my
informants to comment on this scene, “Long ago, my fellow tribespeople slept
in hammocks with their fires underneath, just like the Amahuaca people.”

- , .
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Piro people, like everyone else, say many .things abopt th.eir distm‘)t anuslzx}t
that are demonstrably untrue, but in this case [ think the woman was ¢
rect, for there is corroborating linguistic evidenc“e. RO
In most Maipuran languages, the word rootmto. sleep ‘lmms tgmb or
“hammock,” which is readily understandable. llﬂus root is foim‘dim ,1 }1(1.
-nika/-maka, “to sleep.” But this same root also forms wor‘fls for rdot 1.111‘0)
nomkalnama, “my skirt or my

»

hence nomkalu, “my cushma (cotton robe), ' my st or B
vagina clothing.” The Piro term for “hammocli, bv C()‘I‘Hrl \sl, 1?;.1%1 l),;,o he
most plausible explanation for this odd state of aﬂ'axf's is thaAt as 11};) } F y
abandoned hammocks and adopted eastern Perg\fizn} clothing, L‘u‘;‘v(.)u
shifted in meaning from “hammock” to “clol‘hing: %hls process l}as.l% t lwo
features to mark the unidirectional movement of history: an a{l“L;]’Ll.li }lnclll;—
tice appearing in a myth and the strange shared root of the words for “clo
ing” and “sleep.” N
m%then;ln;le tlﬁat the ancestral Piro came from the east, with a verry dylﬁ'@n:@ﬂ;
culture from the present one, is further confirmed by toponymy. The ma)owlv
trributaries of the Lower Urubamba, including thlosc that have vbelc:n-lnjolist/
important to Piro people as residence sites, l‘u‘w:e (Pll‘()ﬁl]’dlnﬁ‘b tha} ar c ,L qul z{
of non-Piro origin. Ginoya, Mapoya, Supa, Pikiriya, 31/1)(1 ;;/‘n, I\A/II)/HII) a, fu'lll
Pakiriya, which are standard and historically we!l—attesled I iro ,tof’()I]YI?%f’ff
seem to be of Panoan origin. This is most obviously seen in the -%l/alslu 1x;
meaning “with or characterized by” in Pa.noan lalzgfrtmge: (nm‘)(yn’,‘t l'(. 111‘1)/;;
River, clearly is Panoan inoya, “river with jaguars. I heye are} iver na(lgci;)
Piro origin on the Lower Urubamba, b}!t w1tb the e)fcep't 110{11‘5( 01 ‘/VH)M_’“ .n,lt.l](,ed
and Puyga (Puija), these tend to be minor t1‘1butar1.es. 11{1%5 1sm \iu,y.lr () l\ d
contrast to the Campa and Matsiguenga toponymies of their Iebpuflw,\/ u
ritories, which are almost invariably analyzable in the local language (Weiss
: Renard-Casevitz 1972). B ,
1971?352?(101( to the easi of the Urubamba, we find a very ilfferexét smfa—
tion. Here Piro river names abound. We find Manu (I\/I(l(l"l(‘), 1;11‘111171}1‘1;1 ﬁl\”—
er”), Sotlija (Sotluga, “Stone River”), CLII:)UJ’A (K()]}/Og(‘l, STQ.}]”,LTT,T. :n:m
er”), Cujar (Kokga, “Coca River”), Curanja (a c?rrtt)ptmn of t ](:. <.)‘ ¢ LY , By
Curumahd, from Kolomaga, “Green Scum R.IVQI' ), and Ya\)/fm ( {‘I,Mla,..:
“Stone Axe River”).* This suggests a greater time depth to iro spc.a (us
-esidence in the eastern area than on the Urubamba. It seems hkeh{ thfu as
the ancestral Piro moved west onto the Lower Urubamba, they d_Ki so m
relation to an earlier Panoan people from whom they then adopted thC)I 1'vL‘1‘
names.” As with the earlier example of hammocks, such‘ a:sylnxnletjl}‘c:au
hard to explain if we posit a movement of Piro and Apurina speakers from

west to east.
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The Search for Others

If this historical scenario is accepted as just as plausible as its alternatives, it
becomes possible to ask what would have motivated the ancestral Piro ’to
move onto the Lower Urubamba and, more specifically, to ask what in the
known sociologics of indigenous Amazonian peoples would have led them
to do this. My argument is that Piro people were attracted westward toward
the Urubamba by an interest in the trade potentials of this area and l'ha; as
they entered into trading relations with their new neighbors in the Up );r
Ucayali, they both intensified the role of trading in their social or yani'/'lptilon
and adopted many new cultural forms from th::ir new trade partijlers )

‘I return again to the Piro and Apurin in the late nineteenth cenmr\; One
of the most remarkable differences between these two peoples, so CII.OQCI
Cf)llxlecteci by language, lay in their primary orientation to oth’e;‘ peo’ \Iesy
.(x()llgzllyes (1991,134) reports, “Silva Coutinho tells us, in 1862, that this g:bc
Is very inclined to warfare, and much of their time is taken up in the };re pa-
rations and the adornments of war, and that they are well respected by ()ltl;—
er tribes.”t By contrast, Samanez y Ocampo (1980, 66-67) tells us, at zlbout
the samrejume, “The Piro, in general, are happy, communicative and,real trad-
ers. ...’ L ‘hey show agreat ability in everything, and energy in all work, when
they want to, especially everything related to navigation, in which field they
have no rivals along these rivers.” For the Piro, such an outsider’s judgment
couid be indefinitely muitiplied across many centuries. e

To be fair, the Apurina also traded with their neighbors, and the Piro also
x‘nade war on theirs and were feared by them, as 1;(){@(1 by Santos—Grzu;e;b
(Q}apter 1). But more important than this symmetry, | tlﬁnk 1s the radical
difference between the Apurina and the Piro in the latter hal)f of the(nin;h
teenth century in their basic relations to their neighbors: warfare in the casc
of the former, trade in the case of the latter. . ‘ o
A L()}]g ago, Lévi-Strauss (1942/1976) pointed out that warfare and trade are
t‘wo faces of the same relation in indigenous Amazonian societies. Lévi-
btra}uss’s argument was expanded and generalized by Sahlins (1974). in his
ts‘ocmlogy (zfpl‘ill]itive exchange, such that warfare became one pble ofa slid:
ing scale of reciprocity constitutive of primitive society, going from uenéml—
1z<.3d (in t:he domain of kinship) through balanced recipr(:cit'y ( trade)cto m:g-
atve reciprocity (war). In this process, Lévi-Strauss’s key insiﬁn, that trade
e}nd war are at some level the same thing in indigenous Amazbonia was un-
fortunately lost within this concern for reciprocity. Because the Piro ]’Jx'e(i’;‘l'l‘ed
to trade with their neighbors, their “foreign policy” seems to us more social
than that of the Apurina, who preferred to raid theirs. Here, the profbunli
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analogies of Piro and Apurina “foreign policies” are masked under an alien
logic that equates positive reciprocity and the social.

This issue has been a major concern in the work of Viveiros de Castro, who
developed an important new understanding of the global nature of indige-
nous Amazonian sociologics. Viveiros de Castro (1992, 1993) argues that in-
digenous Amazonian societies are not ordered by the local constitution of a
social order that is subsequently turned outward to other social orders in
trade and war but by the key relation to distant and often hostile others that
exists before and above the constitution of the local social order and gives
the latter its form. The global form of such a social order is a symbolic econ-
omy of predation wherein predator-prey relations are the cosmological
model of all social relations.

Whereas interethnic trading in southeastern Peru is well attested and the
subject of numerous studies, little has been written about its social form. The
fine-grained studies concern intraethnic trade relations (see Bodley 1970 and
Schiifer 1991). How exactly interethnic trade relations were thought about and
socially constituted by indigenous peoples is little known. However, one point
does stand out from a consideration of such interethnic trading: The trade
relation did not seem to affect the identity of its terms. That is, when Piro
people traded with the Campa or Matsiguenga or Conibo, there was no sense
in which this relation led to a merging of identities. Indeed, I suspect that
the trade relation was what constituted such terms. Following Viveiros de
Castro, it is the global relation to the other that constitutes the self: 1t is the
fact that the Campa and Conibo exist as trade partners that constitutes the
Piro, and reciprocally.

This perspective elucidates two apparently contradictory features of Piro
people’s visions of their neighbors and their motivations for trading. On one
hand, Piro people seem to believe that any form of knowledge is held in a
better form by a neighboring people; thus the Campa and Matsiguenga weave
and make bows and arrows better than they do, and the Conibo paint and
make pottery better than they do. This establishes the motivations for trad-
ing. On the other hand, Piro people show a surprising lack of interest in how
their own actions might benefit their neighbors. Though fascinated by the
details of their neighbors’ lives, Piro people do not seem to think of them-
selves as part of an organic totality that includes those neighbors and them-
selves. They do not seem to think of themselves as in any way serving their
neighbors. Instead, they seem to treat their neighbors primarily as resources

for the production of their own social lives.
From this point of view, therefore, interethnic trading in southeastern Peru
does not take the form of an organic regional division of labor, but rather a
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series of predatory relations on the specialist knowledges of neighboring
peoples. The productive knowledge of neighboring peoples becomes the
point from which selves (“real people”) are made. In this scheme, the differ-
entiation of selves from others must be both maintained and preferably con-
stantly exaggerated so that selves might continue to come into being.

This argument has two correlates important for the present analysis. First,
it corresponds to the known contours of the region under consideration.
Despite the time depth of very close relations between, for example, Piro and
Conibo or Campa peoples, there is no sense that these peoples, as identity
positions, are merging. This is especially notable on the Lower Urubamba,
where Piro and Campa coreside and intermarry extensively. Although the
identities of specific persons vary depending on context, there is no ambi-
guity about what such identities might be: Piro, Campa, or both. Intermar-
riage mixes identities, but it cannot create or transform them. Such identi-
ties have a very potent referent in language, for there is no “Piro-Campa”
creole that would correspond to such mixed identities: Piro and Campa lan-
guages remain highly distinct, as noted earlier.

Second, this approach helps to explain the historical processes that under-
lie my conjectural history. Viewed in this way, as Lévi-Strauss noted, trade and
warfare are the two faces of the same relation with the other. It therefore be-
comes clearer how the ancestral Piro-Apurina people gave rise to two such
different descendants, the Piro and the Apurind. All we have to assume is that
the proto-Piro began to emphasize a trade relation to the other, whereas the
Apurina emphasized a war relation. Over time, this slight difference of emphasis
and its manifold ramifications would have led to the major difference between
these two peoples despite the great similarities of their languages.

My account here even allows us to posit why this occurred. As they differ-
entiated, the proto-Piro seem to have been located more to the west, and the
proto-Apurina were located more to the east. Therefore, the ancestors of the
Piro were much closer to the complex portage system in the headwaters of
the Purds and hence to the dynamic trade network of southeastern Peru. [
suggest that it was access to this trade network, and its linkages both to the
Andes and to the Central Amazon north along the Ucayali, that motivated
them to move onto the Lower Urubamba via the portages between the Purts
and Urubamba rivers.

Once they reached Lower Urubamba, the range and complexity of the
trade network accessed by Piro people as they came into direct contact with
the Campa-Matsiguenga and the Ucayali Panoans would have increased the
volume and variety of wealth items available to them, A consequence of such
an intensification of a trade-oriented relation to others, and a consequent
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increase in trading activities, would have been the genesis of new Eairactlces
and manners of production and consumption. Thus the an.cestral | u.o peo-1
ple would have acquired and later started to produce clothing, pottery, z}fu
other items of the form common in their new area and‘to deve.lop new 1'1‘1(11—
al forms. This process seems to have been most int.ense in 1:§lat10n le t.l‘w 11\<T
erine peoples of the Ucayali, insofar as Pi}‘O materm} and ruqzﬂ cu}tmlc) f]llé)bi
closely resembles that of the Conibo and is so percc‘xved by bot:h(ptop cs.' L;
it would also have been true of relations with the Campa-Matsiguenga and,
beyond them, the Yanesha. o .
The process of cultural homogenization that I am suggesting for u i
in relation to the Campa-Matsiguenga would correspond in many(o( its [ca—‘
tures to other known multiethnic systems in indigenous Amazonia such asA
the Alto Xingt system (Galvio 1979; Basso 1973, 19953 I—Ieckenbcrge:.‘ 1996) 01
the northwest Amazon (Goldman 1963; Galvao 1979; Jackson 1983; Hill 19961{):
The linguistic heterogeneity of these multiethnic systems I't?VLiﬂlbl them )to 7‘c
the products of complex historical processes, and their culuu:al 101:1';0‘%1(11(' -
ity reveals them to be a recent historical phenoﬁmm}on. Btft 511%1‘131‘1? tut h :1%
systems would also benefit from social analysis of h{ow'lmgum‘m 1'et’uo.t?cn
neity and cultural homogeneity are mapped onto indigenous Amazonia
sociologics. o
In the case of the pre-Andine Arawak, I have suggested that the lmgmsh.c
heterogeneity of this unit reflects a past more complex lhamthas l?(:,‘CI}‘U]V(l-
sioned heretofore and that the manifest cultural homqjg,enelty ‘0{ this L}ﬂlli
where it exists, can best be understood as the result of recent interactions
rather than ancient in situ differentiation. I have also a?gued ‘th'jxt tbns cul—‘
tural homogeneity perhaps has precise sociological coczrdmat?s.‘ in 11](11%611(1115{
Amazonian notions of the relation to the other as foundational 01 socia
existence. Whatever their historical origins, an indigenous A.mazoman peoi
ple who choose to emphasize trade as their privi.legec{ relation to ll}gc()tl1e11?
will end up looking like those others, by sheer dint of the accumulation o

those other peoples’ things.

Assimilations

In the concluding sections of this chapter, I want t;o bri‘c‘ﬂy‘ cons.lder somc0§
the implications of my analysis, particularly the 1mphc~at1'0n=s 101 hl\b\l}(‘)llltdd
understandings of indigenous Amazonian ]-Jeoples of Lev1—bm1uss‘s‘ a‘n |
Viveiros de Castro’s approach to relations of self and other as processes 0

assimilation and dissimilation of a very distinctively Amazonian kind. I be-

gin with assimilations.
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Elsewhere, I have analyzed the power of using indigenous Amazonian
notions of self-other relations in elucidating the history of the Piro and their
relations with white people (rubber traders, hacienda bosses, missionaries,
and state officials) from the 1880s to the 1980s {Gow 2001). That century saw
many important transformations in Piro life, such as the rise in debt slav-
ery, the escalating use of imported technology and clothing, mass conversion
to Seventh-Day Adventism and Evangelical Protestantism, and the impor-
tance of literacy and schooling, which come to make sense in Piro terms when
“white people” are seen from a Piro perspective as the privileged other that
guarantees the ongoing potentials of Piro social life.

My argument there is that many of these changes, which an thropologists

tend to view as acculturation and culture loss, are in fact fairly simple con-
sequences of Piro people’s decision, in the period immediately before the
rubber industry’s expansion into the area, to increase their relations with
traders from central Amazonia, such that these traders became the key oth-
er operating in the genesis of local Piro social life. Although we necessarily
know very little about it from a Piro perspective, that decision was undoubt-
edly motivated by the trade potentials these new traders offered. The conse-
quences of this decision do indeed look like acculturation and culture loss,
for Piro people were precisely interested in the wealth items, knowledge, and
cultural forms of these “white people,” but they wanted these things in or-
der to be Piro. It was the relation to white people that mattered, for it is in
that relation to the term white people that Piro people becomes a term. Con-
cepts such as acculturation and culture loss are unhelpful here precisely be-
cause they posit the merging of these terms, a process that was assuredly not
happening in the Lower Urubamba over the century discussed.

The recent history of relations between Piro and white people is an exam-
ple of assimilation in the sense used here. Piro people have no desire to be-
come white people; kajitutachri, “one who behaves like a white man,” is a very
serious insult between Piro people. Instead, Piro people want to become
themselves through their relations with white people. The sociologic here is
identical to the one I posited earlier in this chapter for the earlier period of
developing relations with the Campa and Conibo, and indeed has the same
basic form of importing the things and knowledge of the other for the gen-
esis of selves. The positing of such historical continuities in self-other rela-
tions has the advantage that we can use contemporary ethnography as a guide
to historical processes that we can know only through the traces they have
left in the contemporary world.

The position defended here is the one that was called uniformitarian in
nineteenth-century geology in that historical processes are held to be uniform:
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The kinds of processes that built the current world are Fm:rently oper‘a‘t‘m‘g ml
the world. This was opposed to catastrophism, which insisted .that hl.?lO.l 1caA
processes were nonuniform: The kinds of processes that built the LLIII‘CHV[
world were of a radically different order from thosie that c%u‘rel?tly operaFczr.‘ ’Ca;—
astrophism has had a long period of doxﬁnmance in the hl‘storlc;ﬂ u:ﬁuiuil;;—
ing of indigenous Amazonian peoples, for s%lch.accounts have f)l}? FCC.I LV "
tered on the singular catastrophe, for local mdlgen.ous peoples? of ',ul-().pc(l
colonial insertion into the region. Indeed, so don?mam;has this c.atastm}'v h-
ism been that it has generated a sort of Edenic vispn of prcccl?lomal %\n}a/:o—
nia. After all, if almost all changes in Amazonian history are referable to hmoi—
pean colonial insertion, then prehistoric Amazonia must x‘ndeed have been a
land without history, as Euclides da Cunha famously put it. -
This is the import of historical linguistics for ethnographers c?t c;n:%xni
porary indigenous Amazonian peoples, for it shows us powerfu}ly m't (;L lll aL,
esof rélationship between contemporary languages that .the region ha ! 1 olng,
and complex prehistory, and it seems reasonab.le to pf)sn tlnlat t~hl€ 5051{11 plt z _
cesses governing that complex prehistory cm.ltmued into tl)e.s(?1011‘1f11 Vll‘s‘lr _
ry of Amazonia and into the present. For this reason, I assex} H?t tluc 1% :)
tionship of assimilation between Piro and. white people can 1e'p us) (t
understand the earlier assimilation between Piro and Campa pe‘opl'e, ‘{11 e\'/gnl
posited on linguistic grounds and supported by .othel: data. Assxlnllzitxonc;111c‘
dissimilation are uniform processes in Amazonian history, I suggest, an wc‘
should begin to look beyond the undoubted catastro.}?he th‘at .mlchgcen;lnilt
Amazonian peoples have suffered to try to see the umi‘on.n 50510 ogic tha
must equally have informed their responses to that catastrophe.

Dissimilations

Finally, I return to an aspect of my conjectural history. If, as I h‘afre arﬁtmdz
the pre-Andine Arawak, at least in the Piro-Campa case, arean L.xalmg L,_l?(?_
of in situ differentiation of a common stock but rather of a more 1eun.;fas.
similation in the sense used here, then this does not mea.n that such di ;:11-
entiations do not occur. Indeed, my model depends precisely on sucha tl—
ferentiation, that between Piro and Apurina. In the v.oc%\bL.ﬂm:y used h:'llL:
such differentiations are dissimilations. What do such dissimilations look like
1 a1 ee?

" fi:l(:ttef{:arlier that the Urubamba Piro know little or nothing abqut the
Apurind, so nothing from my ethnography of t.he for‘mef' wou‘l_d h.ellp tzf 21;1(—)
cidate the problem. However, following the uniformitarian plAl‘nCl%) ;, wed
have a contemporary issue that can serve as a model: relations between
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Urubamba and Yaco Piro. When Urubamba Piro discuss the Yaco Piro dia-
Iﬂect, they note Cf‘l‘tzlin word differences and consistently attribute those di‘f—
ler%’nces to the fact that the latter speak rsrunni l'okam,}, “ancient Piro peo-
ple’s la.nguage.” For example, the Yaco Piro word for “plantain” is sa ni 1, ¢
wlord limited in Urubamba Piro to wild Heliconia spp. Speakers of\tiufh;tf “
c.halecr also asserted that sapna was the old word for “plantaix;” and l‘h‘ex:
fore lhm Yaco Piro preserves an ancient usage, replaced in Urubamba Piro
by a new word, paranta.* This pattern is quite consistent. However, although
Uruba‘mba people assert the primordiality of Yaco usage, they in) no se ]D"
assert its authenticity; for them, the “real Piro word” ( yi;leru rok * por)
for plantain is paranta, not sapna. ok pot)
I*r‘om a Western point of view, this attitude seems strange, which undoubt-
edly has much to do with our attitudes toward legitimacyﬁprimordialit and
gﬁcn_eal(()gy. in the Piro case, | think we are lookim at tﬁé sociologic 0); ;lis'-
sx.ml:lat.lonz From the point of view of UrubambaLPiro, the Yaco ;eo ;le '11""
dissimilating by remaining like the ancestors rather than chanﬁin}y tl;ei:'
speech, as Urubamba people have done. For these latter, the neolovizm ;amn-
1‘1{ has replaced sapna as the true Piro word, and if Yaco people w:nkt' to speal
yineru tokanu, “human language,” they should keep up. This feature ;)Li’ 1(){
cal perception of language use was brought forcibly to my attention in 199(
when [ reELlrned to the Lower Urubamba after an absence of seven 'e'ui:
because of the civil war. [ would say something and local peo"ple W()Lllyci (‘;
spond, “We no longer say that, now we say this,: or, “When you lived ‘m]ollL:
us, we us:ed to talk about X, but now we talk about Y.” Thcs; are hivhi g .
scious of linguistic innovation and seek to “keep up™; indeed yl)m?ﬂ Z*L)O?:
openly criticize or ridicule old people for failing to do so. ; Breo
In these i’\‘«/o examples, what counts as the p;oper way of doing things is
the manner in which a coresident group of interacting beople cu:'rentl& 1 ‘
‘these r;l;ings, and deviations from this current mode are rejected as 'n'z‘/ll('xo
isms. This is not particularly surprising. Piro people place a very hich value
on peaceful cores}‘idence Wi5]5;:;1}1)[;:;311@tZ!iLeopli p‘lt’?%c . Y“y hlgh e
0 ) cores sequent transformation over
time ol.co.res;dent nonkin into kin and parallel transformation of non-cores-
ident kin into n(znkin (see Gow 1991). Minute attention to transformine lal;-
guagc use thel:er()re marks out an ongoing history of such relations vihich
Lll&blmlllll'eb: this group of coresidents from others, who are Consequen;l seen
to be archaic and therefore different. Such dissimilations could be overyc;)me
only by renewed assimilations in everyday life through renewed coresidence
If this does not happen, they tend to expand. ) B
If linguistic differentiation through social dissimilation expands fong
enough, dialect formation takes place, and if continued lom;er,( mu}ualii
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incomprehensible languages develop. This, presumably, is what happened to
Piro-Apurina. From this perspective, it Is not necessary to assume that the
ancestral Piro-Apurina people split into two isolated populations that then
differentiated as language communities. All that is necessary to assume is that
ongoing dissimilations stopped being reassimilated and were exacerbated to
the point at which speakers of the two new languages came to see them as
distinct entities.

Dissimilation reiterates the point made earlier about the value of unifor-
mitarian historical analysis in the study of indigenous Amazonian history.
Just as assimilations reflect decisions indigenous Amazonian peoples make
about which others to be interested in and therefore to target for the pro-
duction of themselves, dissimilations reflect decisions about whom to cease
being interested in and therefore to ignore. Dissimilations are relations in
their trajectory of being unmade though indifference to their content. Dis-
similations, lack of interest, ignoring, being bored by—all these are things
unlikely to stimulate interesting ethnography or ethnographic questions. But
they are the processes that we need to investigate if we want to link our un-
derstanding of how contemporary indigenous Amazonian peoples have his-
torically come to live the lives that they do to our understanding of the mean-
ings that these lives have for them. The unnoticed can be profitably brought

to mind.

Notes

1 would like to thank Fernando Santos-Granero and jonathan Hill for their invitation to
the conference at which the original paper was presented and Eduardo Viveiros de Cas-
tro and Christina Toren for their help in formulating the ideas. Fieldwork on the Lower
Urubamba and in Acre between 1980 and 1999 was funded by the Social Science Research
Council, the British Museum, the Nuffield Foundation, and the British Academy.

1. The Kuniba in this st should not be confused with Pano-speaking Conibo, and the
Kanamare should not be confused with Katukina-speaking Kanamari.

2. The “Mashco” usually are identified today with the various Harakmbut-speaking
peoples of the Madre de Dios region and were once thought to speak an Arawakan lan-
guage; current linguistic thinking (Payne 1991) questions their inclusion in this family and
certainly excludes them from the Maipuran grouping. However, Masheo or Mashco-Piro
is also used locally to refer to two other groups: the Piro speakers of the Manu River and
the uncontacted speakers of a language identical with or very closely related to Piro, also
living on the Mant, Yaco, and Purts rivers.

3. There were also the Ifiapari people, speakers of a language very similar to Piro, in
the area between the Purts and Madre de Dios (Rivet and Tastevin 1919—-24; Payne 1991).
These people are thought to be extinet, but itis possible that the uncontacted “Mashco-

Piro” (see note 2) are survivors of these people.
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4 The Campa and Matsiguenga do eat certain foods that Piro people will not (such as

rr 7;‘ . > .y 9 . 3 > . ey N H : . N
ogs and shrimps), and the Piro eat certain things (deer and large catfish species) that

the Campa and Matsiguenga will not.

5. The Yaﬁu) River people™ call themselves Manxineru, Manchineri, or Manitineri. This
HA 3 IR g AP, M Seritt - 2 ! ' )
hame is considered illegitimate by Urubamba people, who assert that the Manxineru were
an ancestral group of their own.

6. Cujar was the name by which the entire Purtis mainstream was once known in Peru
7. The most likely candidates for these original inhabitants would be the :
the contemporary Amahuaca, who continue to have a special place within Piro people’s
regard: The Amahuaca (along with the Matsiguenga) are the only neighbors ofil : LP' o
who have a real Piro name, Gipetinern, or “C-apyl):ln'a People.” o \ o

ancestors of

8. Paranta clearly is a borrowi f fan (
anta clearly is a borrowing of Amazonian Quechua, palanda, but this
never commented on by any of my informants, for whom it was self-
from the Quechua term.

fact was
evidently different

7 Both Omphalos and Margin:
On How the Pa’ikwené (Palikur)
See Themselves to Be at the Center
and on the Edge at the Same Time

ALAN PASSES

Then Ohokri [God] said to the Pa’tkwen¢ king, “You're the
strongest king but I can’t have you staying here for you would
take command of all the other [i.e., white] nations.” So Ohokri
sent him away, far from all the other kings, to Atkwa.

—From a story told by Kamavi, a Pa’ikwené informant

It 18 NOow ACKNOWLEDGED that the Conquest meant not only the imme-
diate decline or extinction of some Native South American societies, but the
growth, albeit short-term, of others in respect of territory, trade, and polit-
ical and military power (Dreyfus 1992; Whitehead 1993a,1994; Arvelo-Jiménez
and Biord 1994). There also occurred the ethnogenetic formation of new
indigenous entities through the aggregation of diverse preexisting and often
ethnically and culturally different groups and elements of groups as a result
of or, it has been argued, as a strategy of resistance to European expansion
(Hill 19964, 1996¢; see also Garcés Ddvila 1992, 72—73). This chapter is con-
cerned with one such case, that of the Pa’ikwené or Palikur,' and the process
whereby they turned a remote area of northern Brazil first into a zone of
safety for themselves and other Amerindians fleeing the European presence
and then into the hub of an important panregional polity.?

The People of the Middle

Conventionally labeled a coastal society (Gillin 1963; Lévi-Strauss 1986a),’ the
Pa’ikwené or Palikur occupy a wide and environmentally varied territory,'
comprising a far-flung relational network that, they tell you, was even more
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extensive in the past. It reached north, as now, into F
Flzlix]] to have had communities since before the Conquest, but
into mid- and southern Amapi state (Brazil), and on the ,
?.1). As we shall see, there might be reason for believing tl
1inared further south than that. Although tl
from marshland to periurban, perhaps the Pa’ikwené cou
as a riverine people in the sense that their existence
Western historical perspective, in terms of a trajectory be
the Amazon and Oyapock 7

tributary of the Uaga, which flows into the southernmost reacl

of Oyapock, at the base of Cape Or i
yapock, at the base of Cape Orange in the northeast corner of Brazil.?

Situated roughly midway between the Oyapock, which forms the frontier

between .Bmzil and French Guiana, and the Cassipore rivers, the Urucaui
(Rocmj./n in French) and the ecologically rich region around it are ](DOW!; il‘l
the Pa’itkwené language, Pa’ikwaki, as Atkwa.® Whether actually living there
or 11()}‘, today’s Pa’ikwené, no less than those studied by Nimue.nd'l‘t'lé(lc 26/
1971) in 1925, regard the territory as their homeland (settlements e locate

are located
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mostly on the middle stretch of the Urucaud). It is here that their clans have
their two traditional cemeteries (Nimuendajti 1926/1971, 15, 60; Arnaud 1984,
32), where the dead customarily were buried even if they died far from home
(Barrére 1743; Fauque 1839). Spatially, materially, and affectively, Atikwa seems
for the Pa’ikwené to embody Augé’s (1997, 42—74) notion of “anthropologi-
cal place,” as one experienced and valued by its inhabitants as the meaning-
ful locus of relations, identity, and history.

However, not only is it possible that the Pa’ikwené have not always inhab-
ited Atikwa, but, with nearly half the present population dwelling in French
Guiana (Passes 1998, 7-8), not all of them do so now. Moreover, because of
the intricate wider interethnic framework in which their society is set, they
simultaneously live within four cultures and languages: their own, the Bra-
zilian, the Créole, and the French. The centrality, culturally, emotionally, and
in relation to identity and history, of Atikwa, comprises one pole, or omphalos
(i.e., navel) of the contemporary Pa’ikwené’s stance toward the modern world
(see chapters 8 and 9 on the importance of the center in Arawakan think-
ing). The other pole, or antiomphalos, is evinced by a feeling of marginal-
ization within two nation-states (Brazil and France), though not in the po-
litical-economic sense intended by Frank (1967) or Wallerstein (1974). It
is primarily this double-sided situation and its relation to the historical con-
text wherein it evolved that this chapter explores.

The name Pa’ikwené is composed of two terms. The first, Pa’ik, comes from
pakwa, which, according to informants, “is the same as atikwa, which means
the middle.” Indeed the Pa’ikwené sometimes also call themselves the Atk-
wayené. However, . Grenand and P. Grenand (1987, 22) suggest that the
Atikwayené are possibly not the Pa’ikwené globally but a subgroup consti-
tuting one (northern) section of a bipartite entity, an issue [ will return to.
The second term, wené or yené, means “people.” The use of this or a pho-
netically related term to indicate “people” or “humans™ exists elsewhere
among Arawakan speakers (see Gow 2000, 48—49; chapter 6). Etymological-
ly, then, the Pa’ikwené constitute “The People of the Middle” (Dreyfus 1981;
Ricardo 1983, 19; Arnaud 1984; F. Grenand and P. Grenand 1987, 22; Montout
1994, 26; Passes 1998, 2-3).

This they are by virtue of geography and cosmology. Atikwa—the “Mid-
dle River”—is so named because it lies between two others: the Wassa (Uaga)
and the Kwip (Curipi in Brazilian), which is described as “to the east,” in line
not with terrestrial bearings but with their mirror reflection in the night sky,
where Atdkwa is said to sit in the middle of the “great river” of the Milky Way,
with Kwip on its right-hand side and Wassa its left (Dreyfus 1981, 301-2).

According to Dreyfus (1981, 302), it was theirneighbors on the Kwip and
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Wassa—the Karipuna, Galibi, and so-called False Galibi, a mixture of Artia
fmd It.flt'flﬂ (both now extinct) and others—who conferred the name 1)1111'/«11"7
The distinction the Pa’ikwené themselves make between ethnonym and ‘mto.-
.ethnonym illustrates how they can also be regarded as the “ceﬁl‘ra]” ;o le
in an ethnocentric sense. Whereas Palikur is widely used as a synon Pm fo
generic Indian, Pa’ikwené is reserved for a speciﬁc.and special\ 'ty e'ythel l
sielv.es.“ In other words, in Pa’ikwené thinking, a Pa’ikwené persox'f;s .P'llile:l.'
:ﬁllﬂllal'ly to members of the other indigenous peoples insofar ;15 th; ;re all
inclusively “Indians,” but he or she alone is Pa’ikwené.? This inter fe;'u’i X
of Fhe two appellations is bound up with the Pa’ikwené’s \self—in}j'l fe‘ 1:,”:
unique and exclusive nation, naoné—an example of the -widespreac‘l %\mui
1ndu?n theme whereby only one’s own people constitutes “real humanity”
(Lévi-Strauss 1967; see Viveiros de Castro 1998, 474—77; Gow 2000) rou
there might be a common level of identity with others.

Indeed, naoné, which the Pa’ikwené translate in Créole as “nation” (the
alﬁso use th,t: word naowatunyé), does contain an in-built acknowledgl\neni
(;r )(')thers:’ fhe te(rm polysemically means all foreign (i.c., indigenous non-
Pa 1l<we1]?) ethnic entities barring enemy ones (givétinya); z;ll the native
groups of An}apé, including themselves; cach of l‘ile clans of’the Pa’ik\;/ené
people; and, finally, that people collectively (see also F. Grenand and P. Gre-
nﬂavd 1987, 16—-17; see Lagrou 1998, 10ff,, on the Pano-speaking Cashinahua)
1‘1118 n?ultiple concept introduces us to a key issue: the i’act:bzmd COI]‘] 7o(si:
t.l(?ll of th‘e Pa’ikwené’s clan society and its evolution into a qreatcf geLopLo—
lmcal entity through amalgamation with and absorption, enc(dtu ration, and
O(;;:i:;opl:dly) Arawakization of various non-Pa’ikweneé groups or elements

although

Native history reports that there were once eighteen clans in all, of which
today seven or eight (depending on the researcher) remain.'? Whéther the
are o{rlginally Pa’ikwené or foreign and Palikurized, no lingﬁi.stic distinc)—/
'LAmn is madetbetween them, all being equally designated Pa’ikwené, nor are
the;y ;gr‘aded in terms of political status. As an example of dual orga ;]i'/ation
(Lévi-Strauss 1986b, 108, 132ff.), the clans are divided into two SUbS‘C{'Q' in-
ner d'fms (an “original Pa’ikwené” nucleus) and outer or periphel"al\(‘mes‘
(later incomers). Each clan used to have its own territory, but this is no lonvi
er the case. After the migration of the southern ones to Atikwa, the cl'lss
struc;turally split into two segments, the Walavidi and Kwapi re,qidinv(re:
specjhve.ly on the left bank of the Lower and Upper Urucaus, a)nd Leach ;os-
sessing 1ts own cemetery (Nimuendajii 1926/1971, 15, 60). Today, howevér
th-e members of the surviving clans are “all mixed together": to ¢ uol‘c:
Nimuendajui (1926/1971, 17), who, on his visit to Adkwa in 1925,’2\130 fz)und
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them to be living “without any laws,” his take on the egalitarianism of Pa-
likur community life (Passes 2000a).

Politically the clans were autonomous, with no clan leaders as such, but they
recognized the overall authority of a sort of supraclan superchief. Clan affilia-
tion is patrilineal and marriage interclan exogamic, with mythic evidence sug-
gesting a changeover from endogamy probably in the seventeenth or eighteenth
century (E Grenand and P. Grenand 1987, 17). Today, although marriage choices
are still regulated by clan affiliation, its prominence as a factor of social orga-
nization seems somewhat undermined by the establishment, since the mid-
1960s, of multiclan communities based on and to a significant extent divided
by an increasingly superseding (Christian) sectarian affiliation.

In the past the clans were partitioned along geographic lines, and they are
still so classified. The Pa’ikwené identify thirteen of the eighteen clans as
northern, or originating above the Araguari River and mainly in the Curipi-
Urucaud-Uaca region (asterisk denotes “inner clan™): Akamaiyené (extinct),
Auniyené (also known as Nasisyené), Kwimyané* (extinct), Maitiyené (ex-
tinct), Paimioné, Patiyené, Uwanyiné* (extinct), Wadayené, Waivayené”,
Washiyené, Wakapuyené*, Wakaoyuné (extinct), and Yatawéyené (extinct).

Four are listed as southern, from the Amazon region—Kawakukyené*, Ka-
muyené (extinct), Masamainé (extinct), Ttkawené (extinct)—and a fifth as
coming from between the Araguari and Amazon, Maikytné {extinct).

The Pa’ikwené’s tendency to situate themselves center stage—an attitude
Dreyfus tautologically labels “aukwa-centrism” (1981, 302)—reflects their
pivotal historical and political role in the region and is compounded by a deep
and almost mystical attachment to Atikwa. This feeling obtains not only
among its inhabitants but also among Pa’ikwené who have moved to or were
born in French Guiana. 1 even heard it expressed by certain extremely cre-

olized Pa’ikwené who had never set foot in Atikwa and are mostly the de-
scendants of people who crossed into French Guiana in 1900, when the long
dispute between France and Brazil (and, before that, Portugal) over posses-
sion of Amapa was resolved by Swiss arbitration in favor of Brazil. These
people, many of whom no longer speak Pa’ikwaki and appear, at least on the
surface, thoroughly acculturated, tend to live along the Oyapock, by the
Créole town of St. Georges and in several small communities between there
and the delta, as well as in various scattered settlements further north.

Native to Atkwa or not, many Pa’ikwené say this is where their nation
originated (Dreyfus 1981, 304; Montout 1994, 26) and that they have “always”
been there. Others will tell you that their nation’s provenance is located much
further south (see Nimuendajt 1926/1971, 16-17). There are two significant
factors that seem to bear out the latter claim. The first is linguistic.
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The Linguistic Evidence

.As will be@me c‘lear, itis appropriate before starting to restate the uncertainty
111;herem m;relymg on language distribution as tlL}e prime criterion (;l )r
Z)vlltjl cseriamfc cllistr;bution) for establishing either migrations and diﬂ‘{m(i)s:%
" sociological, cu tural, and ethnic distinctions en seeking to descri
ancient or historically obscure Amerindian sociel"/i\g:(n\/\;;:ii{elll:ixi;)jjbulbe
345 sa)c Dreyfus 1992; Roosevelt 1994, 17—18). | R
Pa’ikwaki seems to be only distantly related to other Arawakan (or Maip
ran{) lzrmgt‘mges spoken in the Guianas apart from that of the P"n’ikw‘)l} L:*
extinct n{elghbors in Amapa, the Arta." Rivet (1924) postulated '1;1 imim'c'i
connection between Pa’ikwaki and the language of another c‘;(til] ot ;mili
group, the Mardon, on the erroneous ground; th:u' they and the P'lliktl - Ot“l‘
the same people (Deyrolle 1916; Rivet and Reinburg 1921), an ‘;ssunl V:“ut
cogently rebutted by Rivet's contemporary, Ninnwn?lajg ( 1’9(06/‘1;‘ 1 oia),
'J‘Ild the Pa’ikwené themselves, who label Mardon a Czil‘il; l'ui?;t;': 1:1(21)"
Grenand and P. Grenand 1987, 38, 44; Lombard 1723/1857) H‘ 5 ‘&L
classed as Arawakan in the literature.” - o
Nob.le ( 1?()5),glotl‘ocln‘onologicallybracketing Palikur with Mardon on tl
same linguistic branch as Arawakan languages spoken today in‘U( njn))(l .
gu (e.g., Mehinaku), posits a bifurcation between the two subﬂrolt)x})s m‘“:
2,000 years ago. Yet as F. Grenand and P. Grenand ( 1987, 30) bf)im' }()\ukt lniL
cause there is almost as statistically high a corresponden;*c of P'llil'm' ;v)ttl—
Mojo (a Maipuran language of Bolivia) as with Mehinaku thc“ )r\es‘ 1-‘;
relatedness of Palikur and Xingu languages probably is unsa)fe th}e n;(l)l:lel:(')
V.Y,hell one al:so cogsiders the fact that no two studies before N(;l)le’s cate r;)t
rize Palikur identically. Thus, Rivet (1924) qualifies it as pre-Andine A(“ g‘ k
and Loukotka (1968) as northern Arawakan, as does Aikhenvald (1::“3/'(1 \
Mactteson (1972b, 234—38) sets it in the proto—eastern Newiki qul;n' )))‘di.
various Arawakan languages of the Upper Rio Negro such : 'bl‘mlp V:’” )
various aks g as Baniwa, Cur-
upac‘o, and Tariana. Derbyshire and Pullum (1986), Payne (1991 ‘KLS and
thetbummer Institute of Linguistics (2001) all classi [y Palikur ,':L))' "'df?(
Mmpuran: Other research includes Goeje (1928), Greenbefg (1956)L i—ltgl'il‘ll
(1960), Wise and Green (1971), H. Green and D. Green (1972) D;)ol.e "LU;
Green (1977), Derbyshire and Payne (1990), Wise (1990) G‘rc:en, t al ) ('m(
and Aikhenvald and Green (1998). & ’ el o7
I?Ione 0.1' thescj studies can be said to situate irrefutably the Pa’ikwené peo-
ple’s precise pgmt of departure, be it in the south, the southwest. or ils—‘—
where—assuming that there was one. This is not a foregone COI]L:]L;SiOD bz—
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cause even if Pa’ikwaki can be traced back to its source with any certainty, it
does not follow that all of its present-day speakers originated in the same place.
Pa’ikwaki, alternatively called Kamuyané, was not always their language,
according to today’s Pa’ikwené. [t was initially the language of the Kamuyené,
“People of the Sun,” or peripheral Sun Clan, which all the other Pa’ikwené
clans took up, probably between 1630 and 1760 (F. Grenand and P. Grenand
1987, 54). The Kamuyené (recently extinct) brought this language with them
on migrating to northern Amapd from the south (Arnaud 1968, 7; £ Grenand
and P. Grenand 1987, 23, 25, 30—31). In the past, say the Pa’'ikwené, cach of the
cighteen clans had its own language (possibly different dialects of the same
language for F. Grenand and P. Grenand 1987, 30). Except for Kamuyané, all
these languages, and most of the clans that used them, have vanished.
Before the collective adoption of Kamtytné, interclan communication oc-
curred by means of Kiapttnka, “the language of respect” (kiapta = respect;
iinka = word), originally an elite ceremonial and diplomatic language spoken
by chiefs (F. Grenand and P. Grenand 1987, 31—33; Passes 1998, 93—95; see Rivi-
ere 1971; Sherzer 1983, 91-99). Today moribund, it lingers in certain songs per-
formed at dance and cashiri-drinking events, themselves increasingly on the
wane because of the radical influence of Protestant fundamentalism, which
many or most of today’s Pa’ikwené have adopted in both Brazil and French
Guiana. Sometimes shamans also use Kiaptinka for communication with
supernatural entities (Passes 1998, 94, 213). Two other reasons for its entropy
are demographic: the loss of speakers resulting from epidemics that decimated
the Pa’ikwené population between 1900 and 1920, and the subsequent aban-
donment of the different clan territories previously ensuring the language’s
use; and the rising death rate of people of the present older and middle gen-
erations who still know it, however patchily (F. Grenand and P. G renand 1987,
31-32). In direct proportion to its progressive decline, what was originally a
political tool has acquired an almost sacred status and high affective value.
Today’s Pa’ikwené, including youths who know not one word of 1t, catego-
rize Kiaptnka in Créole as langue grammaticale (grammatical language), the
purest and most correct form of language (Passes 1998, 93-95).

Kiaptunka was not limited to intra-Pa’ikwené communication butalso was
used in relations between the Pa’ikwené and other Amerindian peoples. Some
3§ these became incorporated over time as clans in the Pa’ikwené federation
(e.g., the Kamuyené, mythically the product of a non-Pa’ikwené woman and
a P2ikwené man) and the Paragoto. In other instances, it was subgroups of
foreign entities that were absorbed; thus the Washiyenc¢ a nd Auniyené clans
developed from Mardon and Artian elements, respectively, and (inner) clan
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Kawalku ¢ are said ive f
F ‘akukyen.c are said to derive from the marriage of Pa’ikwené women with
Karipuna migrants on the Amazon l
This brings us to the s f inti
brings us to the second factor pointing to the Pa’ikwené’s genesis
somewhere south of the present nort y e settle.
e south present northern Amapa homeland and the settle
cnts 1n French Guiana. This factor is histori L _
- I'his factor is historical and doc :
ments . ai and documentary. It con-
sists of both written European rec indi an )
of oth written European records and indigenous oral ones and com
mentaries on these. I shall heoin wir f L )
a on these. I shall begin with the former sort.

The Etic Historical View

As wzt}n many Amazonian societies, a definitive history of the Pa’ikwené is
doubtful, given the many gaps in our knowledge of their past (;) G _‘Crf‘ lc;
1987{, 76; DI.'C)’ﬁIS 1988, 21; see Nimuendaju 1926/1971, 16). Ii‘ akpp\e:n‘s It(l::‘zl?
the immediate pre-Congquest period the Pa’ikwené, held to be lin‘kc;d tdtluj
so—clelcjd Mazagao-Aristé civilization,"” were a dominant entity in A O’ ]L
f\onslstm.g of two primary, interrelating groups, one based in {]]s: u:]::ij)
‘mazonian area and the other in northern Amapd. Amap4 was then i .
?f\i.e]ii,zjd (l:)y i [;x‘()fu)sion of diverse ethnic gmfps, clan}s(,l 1:\1/11; tlg;l;:j::z;
Arawak, Carib, Tupi), out of which there seems to have developed 4 16 o]
{ thopgh not homogeneous) culture, entailing pet:cl;I}L\llL (i:(\l/ Lii}z:g :1 L} nc]’lﬁ’ed'
relau?ns and interethnic trade, festivities, and marriage (see Butt ColLs‘}:):)lcc‘;]%
Dreyfus 1992; Whitehead 1993a; Arvelo-Jiménez andei;)rd 1994 on l(‘h g C)L ‘5,
ana‘s). [t was both conducive to and underwritten bya pani'eui;)ml L' *,%“_
.L?Ohl‘}' regulated by a “unificatory chiefdom,” with linguistic c?iI"I"er‘enn‘]:“tll)(j‘
ujg.; rgsolved through a common diplomatic-cum~ce:emonial Ian"u:; (LF-
E?m?nand e{nd R.Grenand 1987, 51-52; Whitehead 1994, 40). Until alfo;?ls o'
uropean tnvasiveness was minimal and scarcely felt, save for the arrival . f
groups gravitating toward northern Amapa under the growing § 3'1:;i 51 . *(‘)
smI‘e in the Antilles and northwest Guianas (e.g., the \210) srpmEpre
twas noted earlier that, accordi fus .
- nm.thcr(l)][i\dl;::;;e[; Lti:t(:;\;lj(z;)chggf,:) D)rei/’l"us,. their indigen‘ous neighbors
1 northern An owed aikwené’s ethnonym Palikur. However,
It;n‘tcf :11 was Lns?ci b‘y whites right from the start of actual contact with or at
Vid:e; ]1 &P;’ll léed Is)llgl’ulmg‘s of the Pa’ikwené/Palikur in the south. The first, by
veen t‘f e/ inz6n IN1500 C.E., the very year of Cabrals landing in Bra-
i;i])] : ; Ia (cs to Fheu: terrlt()r)f f)l] the north bank of the Amazon delt:l, which
nz6n (1513, m.szuenda)u) records as the province of the Paricura, under
which name (with orthographic variations) it subsequently figured i E _“
Eeaz} cartography." Hard data proved elusive, and a descriptibon b ];} l il(i)_
Forét (1?24/1914) of a Paricores River, a small confluent of the Am'l)"/ Lbs?*( i
resents it as the home not of the Pa’ikwené but of the Mardon B): Zg:)l:ti-
. ast,
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European reports of the latter people, whose territory in both southern and
northern Amapa is now known to have been coevally inhabited (or traveled
through) by Pa’ikwené, are comparatively abundant during the period in
question (late sixteenth to mid-seventeenth century).' A not quite so rare
example of a contemporary reference to the northern Pa’tkwené is provided
by de Gomberville (1644 in Dreyfus 1992, 82, 93).'

The low documentary profile at that time of some groups, as opposed to

others, arguably is ascribable to two causes, as suggested by Whitehead (19964,
21). First is the poor intelligence in the early colonial period about the regions
into which such groups were retreating from contact (as European expan-
sion grew, so did their knowledge of the indigenous populations). Second,
and maybe more important, is the fact that these groups were engaged
throughout the epoch in a process of evolution that resulted not only in the
disappearance of some preexisting formations but also in the ethnogenesis
of others into new formations along with a continual forging of identities,
sometimes involving the creation or adoption of new names. As we will see,
the Pa’ikwené themselves were then undergoing unceasing transformation
and renewal, and they also migrated (away from the Portuguese in the south).
Moreover, Europeans knew a number of groups who were or became Pa’ik-
wené by other names. For example, the Carib-speaking Paragoto, or Para-
costes or Pararweas, became the Pa’ikwené and the Arawak-speaking clan
Pa’Giyené probably at some stage in the sixteenth century, during their mi-
gration to Amapa away from Spanish intrusion in the northwestern Guianas.
Conversely, the Ourouraroura, Ouranarioux, or Ouraroyou, the Tocoyennes,
Tokoyen, or Tocujos and the Maika, Maycas, or Amaycas were all actually
Pa’ikwené clans: Uwanyané, Tukuawené, and Maikyuné (F. Grenand and P.
Grenand 1987, 12—14, 20, 24, 26—27).

More significant perhaps was the persistent erroneous conflation by out-
siders of the Pa’ikwené and Mardon, noted earlier. However, Biet (1664), a
French missionary based in Cayenne who in 1653 expressly went searching
for the Palikur, specifically distinguished between them and the Mardon.
However, Biet himself took the Yao and, like Moquet (1617), the “Caripous”
for the Palikur (Nimuendajt 1926/1971, 4, 11—12)."

Equally incorrect, according to F. Grenand and P. Grenand (1987, 21-22),
was Keymis’s (1596) and Harcourt’s (1613/1906) mistaking of the Pa’ikwené
or Palikur for the Arikare. But the Grenands propose that the Pa’ikwené or
Palikur were the Arricouri, Arricours, or Arracoory, reported respectively by
Keymis (1596) and Forét (1624/1914) on the Cassipore and by Harcourt (1613/
1906) between the Cassipore and “Arracow” (i.e., Urucaud [Aukwal). There-

fore, not only did the name Palikur rarely appear in the colonial records, but
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when it did, it tended to be attributed to several other peoples rather than ¢
the Pa’ikwené themselves. proptserfanto
The increasing two-pronged European penetration in southern Amapé
and the Guianas, involving the Portuguese, Spanish, French, English ';1};l
Duich, al.]d their rivalry over possession of territory or resourcc:s in?ti';l‘e,c"ﬂlle
deportation and atomization of the indigenous groups and their ﬂ; rh(l‘ to-
\Aﬂ/’dl‘d northern Amapd. This coincided with and probably conl‘ribu[ei to (P.
Grenand and E. Grenand 1988a) a period of inter-Amerindian conflict A
protracted war, remembered still today, occurred between the Galibi "l‘lld
.(l'hough not exclusively) the Arawakan groups, notably the Pa’ikwene vldm
in about 1590 joined forces with the Yao and some Mérzion subgrou ’s ui
der tthe fanjous Yao chief Anakayuri (Keymis 1596; Harcourt 1613/1906&%02
producud rctladersof et v oo e e b
g g such as Ipero (E Grenand and P. Grenand
1 ?87, 18), had come to dominate the area between the Cassipore and Uaca
L!k-e other native groups, they were embroiled in the struggle between Fre ‘ (Fj .
and Portugal for control of northern Amapg, a prize th':t from at leas‘tj SSLS
alsg atﬁracted diverse English, Dutch, and Irish colonists and traders k(B'ftrre
1666; De Oliveira 1994, 100). In exchange for aiding the French, the l’zlk’iliﬁ;exlé
secured weapons and munitions for their long-si;ndinq war \,vith the Galibi
and protection against Portuguese slave raids ( Nimuen(iljﬂ 1926/1971 4-‘6) 8
¥}1 the early 1720s, when depopulating southern Amapd of its 1"emain)ing n:x—
I'IVS communities, the Portuguese were warned off from Dursuin: tl;e
Pa’ikwené beyond the Cassipore by the French authorities in Cayinne
i:;lﬁlraullt: 1989; Nimuendajt 1926/1971, 6). Three quarters of a a:enturv' later,
< see 7t enrive the latter of ind: 1 .
e S samed y yapock (Nimuendaji 1926/
; 41994, 105).
the Pa’y T o ]
(CSZST‘?;% I)l 111{<jwcm wuc msAta?cjd on the .Uruczu'la and Upper Uaca
oudrer 93 slatlons with their neighbors, both Arawak and non-
161:1\((\)/: (di :dgliﬁ]; Anief, Mz?rzioil, zind M zAm?/uné), were good. :I“he larger Uaga
regi ¢ Lower Oyapock constituted a safety zone for the different
indigenous groups seeking refuge from intensifying European geopolitical
pressure. Among them, according to Pa’ikwené records, were thc:ir southe
clans—Masamainé, Ttkawené, Kawaktkyené, and Kamuyené \ m
Central Amap4, the Maikytiné. .

and, from

DL}I‘H}g :l'hlS period (mid-eighteenth century) began the process of inter-
ethllnc’ mglon from which eventually evolved tlx;ee distinct el\l\tities‘ the
Kariptn (a mixture of “accuiturated” Amerindians and caboclo-ized whl S
and blacks), the “False Galibi,” and the Pa’ikwené. Native history r‘elates 1111(;2
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the latter people grew out of a corpus of nine originai clans {inner and pe-
ripheral), which coalesced with nine non-Pa’ikwen¢ groups, Palikurized as
peripheral clans, under a “super-chief” (E Grenand and P. Grenand 1987, 17—
29) such as Youcara, an important ally of the French (Fauque 1736/1839). This
process of accretion continued into the nineteenth century, with elements
of the depleted groups (e.g., ltutan, Arta, Mardon, and Kuakayine) being
progressively absorbed into the Pa’ikwené clans (Lepricur 1843; Nimuenda-
j(11926/1971,17).

Starting in the 1680s, northern Amapa and southern French Guiana also
underwent several Christian, and especially Jesuit, missionary campaigns.
From the late 17208 the Pa’ikwené were effectively caught between the French
Catholics, out to convert and missionize them, and Portuguese slavers, of-
ten aided by other Amerindians such as the Wayapi from the Upper Oyapock
(P. Grenand 1979, 4). By the 1790s, under the cumulative effects (fighting,
deportation, slave raids, flight, and diseases) of the European presence, they
were demographically much depleted.

Little is known about the Pa’ikwené during the next hundred years, but it
seems they were firmly established not only in Atikwa but wider afield, on
the Uaca, Curipi, and Lower Oyapock. Left in peace by the French authori-
ties wielding de facto power in northern Amapd, they led an untroubled
existence in an ecologically bountiful territory. Catholic missionary activity
subsided, although a push in the 1890s netted some converts. At that time the
Pa’ikwené, under Chief Rousseau, again were concentrated mainly around
the Urucaud. Contacts with other indigenous societies on the Oyapock were
maintained, in part through interethnic marriages, as were trade relations
with outsiders, especially the French Guianese Créoles, whose cultural and
linguistic influence was to grow ever stronger.

In due course, the Pa’ikwené, their population having risen to 200 to 300
(Coudreau 1893), emerged as a powerful entity. When Brazil was finally grant-
ed possession of Amapd (1900), most chose, at the invitation of the author-
ities in Cayenne, to settle on the French side of the Oyapock, arguably less
of an immigration than a return to a territory in which some of them had
been born (Dreyfus 1981, 306), one that had harbored Pa’ikwené communi-
ties as far back as the early 1500s (P. Grenand and F Grenand 1988a), if not

earlier. By 1915, however, with the new community decimated by a series of
epidemics, the bulk of the survivors had returned to Atkwa. A decade later
about 5o Pa’ikwené remained in French Guiana out of about 240 (Nimuenda-
j1926/1971,15). A rough census I did in 1994 made it 790 for the “Brazilian”
community and 720 for the “French Guianese” one.
Later waves of migration from Atikwa began in the early 1960s, one im-
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portant one triggered by a shamanic war (Arnaud 1970, 14-15,1984, 46; Drey-
fus 1981, 306—-8). Another significant factor was the impact of Protestant fun-
damentalism. When, due largely to Summer Institute of Linguistics (SIL)
proselytizing in the mid-1960s, a wide section of the population adopted
Evangelical Pentecostalism, an opposing group of Seventh-Day Adventists
settled in Premier Village Espérance (or La Savane), by St. Georges. This com-
munity was largely inhabited by creolized Pa’ikwené who had remained, or
were descended from people who had remained, after the large-scale return
to Atikwa between 1910 and 1920.

The departure to French Guiana of an Assembleia de Deus leader around
1980 prompted further migrations and the founding of new settlements (no-
tably at St. Georges and Macouria) whose populations continue to this day
to be replenished by a steady stream of Atikwan incomers. Movement across
the Oyapock is not solely one way, however; not only does it enable a flow of
modern concepts and artifacts into the “Brazilian” communities and a re-
infusion of old concepts and ways into the “French” ones, but it is cohesive.
Any split among today’s Pa’ikwené has less to do with country of residence
than with two other causes. The first is religion, in the form of antagonisms
between Christians and non-Christians and, especially, between converts to
the different Protestant sects. The second is language, with a sizable propor-
tion of French Guianese Pa’ikwené opting for Créole (and a Créole-type life-
style) at the expense of Pa’ikwaki and another group self-consciously and
determinedly sticking to Pa’ikwaki. Thus, for example, although a language
shift has occurred (especially in the younger generation) in the Adventist
community of Premier Village Espérance, it has not done so in the neigh-
boring one, the more recently established Evangelical-Pentecostalist Deuxi-
eme Village Espérance (or Persévérance). As a member of that community
explained, although they value Créole, the regional lingua franca, as a prac-
tical tool for certain contexts, they also hold that not having your own “In-
dian” language signifies no longer being “Indian” (see Passes 2001; D. Thomas
1982, 19; Santos-Granero 1991, 87-88). This is precisely how they regard the
Karipun, whose present language is Créole and before that lingua geral.

The two contemporary bodies, the “Brazilian Pa’ikwené” and “French
Guianese Pa’ikwené,” not to mention the Protestant and non-Protestant
Pa’ikwené, may be said to be continuing a historical process whereby their
nation has consistently comprised two subgroups of various and intersect-
ing kinds: inner clans and outer clans, northern clans and southern clans,
“original Pa’ikwené” clans (inner and outer) and clans ( outer) produced from
foreign groups or elements or remnants of such groups, and Atikwa moieties
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Walavidi and Kwapi. I shall now look at some of these issues from an emic

historical perspective.

Minikwak (“Long Ago”): Pa’ikwené Representations
of the Past

It has been argued (Vansina 1980, 1985; R. Thomas 1990) that memory 0961‘—
ates on history in such a way as to transform it over time and, as a funcpon
of given circumstances and the ever-changing tactlc.al needs .of actors, into
the stuff of myth, with the latter type of representation growing more su.b~
jective, emotive, and fantastical (i.e., “untruthful”) the ftll'tllex' from t.he 01:1g—
inal (and “factual”) source it travels and the more etiolated that }llstorjcz}l
root becomes. In other words, this view manages both to assume a t.rue (if
occluded) historical foundation to myth and to endorse the”mtionahst con-
ception whereby, in contrast to history, myth is “unfa,ctual and tl?us un-
true” (see Vernant 1974; Detienne 1980; Hill 1988; Tonkin 1990; Ov(ermg 1995;
Rapport and Overing 2000, 269-82). However, t}) the extent that history 1.1111?1
underpin myth, it does not determine or dictate it ( Chemelé 1988, 48). Ra‘tbel,
it provides the base metal of experience and often the psygch{C aftermath fi Ol'fl
which, through the means of myth, culture forges an assimilable and under-
standable narrative. o :
Although for Amerindians myth often is an affective and psychologically
cathartic medium (Basso 198s, 351; Ireland 1988), it cannot be extrap{olatecl
that it is also therefore an untrue one, although it may well be “fictional,
which is quite another matter (see R. Thomas 1990). But }'&ther Fhag deba-t—
ing the issue of what is real and true or unreal and untn‘le in rel'fmon to myt.h
and history, it is perhaps more appropriate here to consider mfhgenours‘ myth
to be, like history, a cultural mode of social consciousness (Hill }988.; Turner
1988), which is used not just for remembering the past and orlenltmg one-
self in the present but for creating an ever-renewed understanding of the
former from the perspective of the latter. This it achieves. thro.ugh a perma-
nent reproduction, reshaping, reinterpretation, and recycling of memory and
tradition and of the narratives (re)formulating them (Samuel a{nd Thomp-
son 1990), in a manner whereby the narratives reflect the present just as much
as they do, actually or supposedly (R. Thomas 1990), the( past. ’
Unlike some Amazonian peoples, such as the Wayapi (E. Grenanfl 19§2)
and Wauri (Ireland 1988), the Pa’ikwené do not seem to distinguish linguis-
tically and formally between history and myth. This Fioes not mean that theX
do not recognize history and try, “cold society”-like, to deny or annul it
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through the device of myth (Lévi-Strauss 1974, 231~44, 256ff.; see also Fabi-
an 1983; Hill 1988, 3—5; Turner 1988, 235-39, 243~53; GOW 1991, 25274, 2001;
Overing1995). Rather, the Pa’ikwené conjoin what we classify as history (and
historical consciousness) and myth (and mythic consciousness) in :a uni-
tary process and see “mythic consciousness” itself as a dynamic one in which
temporality is acknowledged.

All Pa’ikwené narratives of the past, be they in our sense myth or history,
are called inétchit, which is the generic term for “story” and related to the verb
“to converse,” kinét(ch)iwa. Thus, as in the Romance languages, there is an
identical word for story and history, and inétchir translates in Créole as fijs-
toire (story or history). A frequently used alternative word is estitwa, by way
of histoire or the Portuguese estoria.

As Walter Benjamin (1973) argues, the spoken story is itself a temporal
process, a historical product that, in its realization, is repeatedly recreated in
the present. But it is more than stories that relive. It is also the past, or “tra-
dition,” in the sense not of a detached reification but of the existential expe-
rience of prior others that the stories tell. And for Benjamin, the key aspect
and purpose of the storytelling act has less to do with the representation of
the past in the here and now than with the transmutation of the experience
of those who lived in the past info that of those who live in the present and
who in their very listening are agents in its reproduction. (On the constitu-
tivity of listening and interpreting to the process of verbal intercommuni-
cation, see Hymes 1986; Duranti and Brenneis 1986; Ochs et al. 1988; Basso
1995, 29—32; Passes 2000b.)

Discussing their people’s past with me, a group of Pa’ikweng, all Protes-
tant fundamentalist converts, stated that before their people acquired knowl-
edge of God (Ohokri) it was the Time of Ignorance and Sin (Passes 1998,
187fL.). I will now consider three examples of inéichit relating to this period;
which these informants seemed to regard as some sort of primal dark ages
butalso, as examples B and, particularly, C will reveal, as a time of [ost great-
ness. Regrettably, A and B are decontextualized, having been prompted by
my solicitation for “Pa’ikwené stories”; thus, though by no means private
tellings, they were somewhat artificial. ‘

Example A: A Faraway Time, a Faraway Place

The following extract concerns three pairs of male siblings: two sons of Avakni,
the harpy eagle spirit; two Pa’ikwené brothers; and two birds—Suyen (a type
of small parrot) and Kau (a blue macaw?)—who are half-spirit, half-human
brothers possessing the same Pa’ikwené father, Learning of Avakni’s intention
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to destroy and eat the Pa’ikwené because of his anger at the younger human
brother taking his younger son from the forest to raise him as an “Indian,”
Styen and Kat warn their father, and the evil plan is thwarted. But Avakni
seems to have got his own back, for, in the words of Kamavi, the narrator,”

In their land were many koliivra {birds] for the Pa’tkwené to hunt, a lot of birds
to eat. And they held feasts and sang songs to them. But the Mardon people came
and killed and ate Kati and Sayen. The Pa’ikwené were angry and left that land,
and went to another one where there was a lot of puigné {animals] to catch, and
they stayed there. This place was called Mapérepkit. It is not here . . . it is far
from here [Atkwa] . .. in the South. The Pa’ikwené built a village there and
called it Wainli. But Kau and Styen’s father did not stay in this new country
because there weren’t many koliivra there, though there was much fish. And he
went back to live in the old country, the name of which was Uméyoni. It is even
farther away from here than Mapérepkit . . . a long way away . . . far, far in the

South.

“Yes, very farl,” some listeners interjected, “Farther even than Macapd. . ..
I’s as far as Belém [actually south of the Amazon].” “And the time that had
gone by [ Kamavi continued], from when Kati and Stiyen’s father came to the
second country until he went back to the first, was three months.”

In this narrative, were one to adopt a Western rationalist perspective, myth
and history are intertwined. To the information about spirit and half-spirit
entities, the narrator has added data on actual (negative) relations between
the Pa’ikwené and their ersiwhile neighbors and on known place names, both
of which are not merely descriptive but also meaningful to a Pa’ikwené au-
dience. In particular, the “far, far away” Uméyoni, where the killing of the
birds happened, and which translates as the “river of canoes,” is their name
for the Amazon River.® This reference alone shows that, contra Dreyfus (1981,
304, 1988; see Nimuendaji 1926/1971, 16), contemporary Pa’ikwené have not
forgotten their origin in the “old country” in the south (see also the story of
the genesis of the Kamuyené clan in their “land of the southeast,” i.c., the
Amazon delta, in Nimuendaji 1926/1971, 17-18; see E. Grenand and P. Grenand
1987, 50—62). Furthermore, the recounting of the different journeys—from
Uméyoni to Mapérepkit, located between the former place and Atikwa (where
the story was told), and the subsequent one back to Uméyoni—demonstrates
that the migrations were not consistently unidirectional (south-north) or the
relocations permanent. Thus, time is not ignored or denied in this account,
for though plainly not a chronology of specific calendar dates, it cannot be
said to be a frozen past-present, evincing a belief in a temporal sameness
(Lévi-Strauss 1974, 217—44).
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The linkage of the two narrative elements pertaining to time and place
appears to substantiate Benjamin’s (1973, 84-85) theory that although sto-
ries and storytelling fall into two archaic archetypes, one perminingL to ex-
periences and tales of the past and of home, the other to those about faraway
places (which the original storyteller brings home), the “most intimate in-
terpenetration” of the two kinds has developed.?' As this inéichit seems to
indicate, the Pa’ikwené’s collective experience reproduces and combines
memories of the temporally and spatially remote and of home, in such a way
as to represent and understand their “home,” or social life, and the mean-
ingful places connected with it, as something that has continuously relocat-
ed over space and time while remaining itself (i.e., Pa’ikwené), which, it has
[)G?I] Proposed, is a very “Arawakan” trait (Santos-Granero 1998; chapter 8).

T'his story might do more than confirm that there is a southern basis to
Pa’ikwené society and that they remember it still to this day. It could shed
light on some other questions, such as the consistent mistakiﬁg by sixteenth-
and seventeenth-century European travelers of the Pa’ikwené for the Mari-
on.” [tis tempting to speculate whether de Forét’s aforesaid recording of the
Amazon tributary Paricores as the territory of the Mardon might not have
been the Pa’ikwené land referred to in the inétchit, which the Pa’ikwené had
temporarily abandoned, for de Forét makes no mention of any Pa’ikwené or
Palikur being there. :

Also, although involving an unspecified clan, the story shows that the
Pa’ikwené’s migration north, whether because of European or (as is the case
here) Amerindian pressure, did not happen in such a way that all the clans
decamped simultancously and at the same rate. On the contrary, and the
historical evidence is clear, whereas some clans moved north, ol'hlers stayed
in the south to head north later (e.g., the Kamuyené). Nor did they all in the
first instance make for northern Amapa, let alone Urucaua (Aflkv.va)‘ Some
settled in Central Amapa (the Maikytné) or on the Cassipore (the Maity-
ené) before eventually moving on. Finally, some seem to have been in north-

ern Amapd and French Guiana from before the Conquest.

Example B: The Mightiest King of Them All
Kamavi also related the following:

A long time ago, Ohokri [God] made a man who was very strong and the king
of all the Pa’ikwené. Next, Ohokri made a white chief, the king of the French.
He was a strong king but not as strong as the king of the Pa’ikwené. Then Ohokri
made another king, the king of the English. Lastly he made the king of the
Portuguese and Brazilians. These kings were strong too but not as strong as the
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French one and even less strong than the Pa’ikwené’s. All these kings told king’s
stories. Then Ohokri wanted to test the Prench king’s strength, and asked him
to cut a rock with his knife. He did the same with the kings of the English and
the Portuguese and the Brazilians. They all cut the rock, but only a little bit. Then
he got the king of the Pa’ikwené to test his strength too. The Pa’ikwené king
exerted his strength . . . not all of it, just a little bit of it.. . . and cut the rock in
two. Then Ohokri said to the Pa’ikwené king, “You're the strongest king but 1
can’t have you staying here for you would take command of all the other na-
tions.” So Ohokri sent him away, far from all the others, to Atkwa.

A tale of simultaneous creation and exile, this parable-like inérchir touches
on three historical issues central to the present discussion: chieftaincy,
Pa’ikwené-white contact, and the link between the Pa’ikwené polity and the
Urucaud area.

Before the dissolution of the clan territories through demographic decline,
the Pa’ikwené had a pan-clan chiefdom, rikiwara, being “governed,” as not-
ed earlier, not by clan or (as tends to be the case today) village leaders, hiap-
tihi, but by a confederation superchief. At various times in their history, such
as the war with the Galibi, panregional alliances linking the Pa’ikwené to
other groups were similarly under the authority of a single leader (e.g., the
aforementioned Yao chief Anakayuri). Today, Pa’ikwené chieftaincy is non-
hereditary, although it might have been in the past, as was the case among
other Arawakan groups as well as non-Arawakan ones in the region, such as
the Galibi, Guayano (Ralegh 1592-96/1928), and Yao (Whitehead 1994, 40).
Fernandes (1948, 219) indeed has claimed that the office of chief was hered-
itary among the Palikur until the end of the eighteenth century, when the
joint influence of the French authorities and Catholic missionaries put an
end to the practice.

Then as now, chiefs maintained power on the basis of leadership skills. A
crucial one was diplomacy, given that people like the eighteenth-century chief
Youcara were what Francoise and Pierre Grenand (1987, 19) call “peace
chiefs,” whose function was primarily to establish and maintain harmoni-
ous relations both at the interclan, intra-Pa’ikwené level and at the intereth-
nic one. As in other groups, provisional war chiefs were appointed if and
when necessary (Boyer du Petit Puy 1654; F. Grenand and P. Grenand 1987,
18). Although it may appear so at first sight, the chief as “peace maker” need
not contradict the depiction given in Kamavi’s story. The representation of
the Pa’ikwené king’s (superior) strength in physical terms may be said to
symbolize not martial power but a political and moral one, a power neces-
sary not only for the protection of the Pa’ikwené naoné (nation) from Euro-
pean invasiveness but for the reproduction and upkeep of concord intraso-
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cially and with other indigenous entities, the members of the wider regional
naoné (see Basso 1995, 91—189).

‘ I'he Pa’ikwené’s understanding of the asociality of seeking and appropri-
ating power for personal ends is well expressed in the story, a variation of
Kamavi’s, in which a superchief announces, “I cannot make war; [ am so
sFrong I'would win, and then there would soon be no other nations but mine”
?m E Grenand and P. Grenand 1987, 18, my translation).? Interestingly, here
itis not divine dictate but human agency, expressed through peacel”ulnesis and
forbearance, that underwrites the absence of war.

Kamavi’s story’s conclusion, the sending away of the Pa’ikwené king (and
impl.iciitly his people) to Atikwa, may be seen not only as a banishment. In
.that 1t 1s a cosmologically endorsed declaration of Pa’ikwené supremacy, it
is also a triumph, one compounded by historical success. For under the old
chletdomisystem, the Urucaud region, and northern Amapi generally, be-
came not just a safe haven but also a viable home for the Pa’ikwené clans and
oth.er groups fleeing European expansion and oppression, some of whom the
Pz}’lkWCllé made alliances with and some they federated with and absorbed.

Viewed in this light, the metaphorical wilderness into which their mythic
leader is cast paradoxically turns out (also) to be Eden if one goes by the
present-day Pa’ikwené’s positive evaluation of Atikwa, described earlielr.
Example C: We Were Giants Once |
The preceding inéichit establishes the Pa’ikwené’s two-edged accession to
power; the next registers their fall. I present it first as reco[mted by Moises
Yapara and collected by Harold Green, an SIL worker, then give a bricf and
slightly different version that I myself heard, along with some gomments from
a Pa’ikwené listener. Moises Yapara’s version begins by stating that “long ago”
there were many Pa’ikwené and that they once decided to have a danceoon
an island where they became very drunk and thus unable to protect them-
selves from a surprise attack by slave raiders:

After midnight, suddenly they heard frightening screams. All of the ancestors
were drunk. The Ceard people came suddenly during the people’s drunkenness.
They captured all the men and women. Also, all the children. The Ceard peo-
ple disemboweled them. They peeled off their skin. Then they left in canoes with
our ancestors and went to their own land. Whoever died was thrown in the
water. That is how, long ago, our people began to be finished off. (Moises Ya-
para, in H. Green 1988)

The second version, narrated by Karinai, my host in the village where [ lived,
arose spontaneously out of a discussion he, his wife, Susana, and I were hay-
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ing with some others about Pa’ikwené population figures. It is interesting be-
cause, although it tells the same basic story, the Portuguese are implicated: They
not only accompany the Ceard raiding party but are directly responsible for
it. Given that the Portuguese policy of enslavement, introduced in the eigh-
teenth century, continued well into the nineteenth, the “long ago” that situ-
ates the recounted events could just as easily refer to a given moment in ei-
ther century. Another crucial difference in the second account is that one
Pa’ikwené, being less drunk than his fellows, manages to avoid capture. He then
wages war single-handedly against the Portuguese and slays many of them
before finally being killed. Karinai used the story to illustrate a demographic
point, namely that the slavery and killings by or at the instigation of the Por-
tuguese are responsible for the small number of Pa’ikwené alive today.

According to Susana, it is also the reason for their present small stature.
Before that time, she said, the Pa’ikwené were all giants, which is why, al-
though the word for ancestor is amekené, the “first ancestors” such as those
referred to in the story are also called imiiwad—in Créole, les grands, the
“great ones” or “tall ones.” Since the death of that particular ancestor, the
unnamed freedom fighter, all the Pa’ikwené have been little-—just like her
husband, she stressed, and like all other Indians.

As in the previous inérchir (example B), bodily states (bigness or tallness
and smallness) serve as metaphors to express real demographic and polit-
ical states in the form of greatness and decline. Also, in myth and folklore
a giant stature is not just the distinguishing feature of monsters and ogres.
It sometimes indicates freedom and autonomy, with an impressive physique
and bodily strength constituting stereotypical folk hero qualities used in
the defense of integrity and egalitarianism against an imposed hierarchy
(Johansson 1990).

In Ancient Greek thinking, mythos constituted the first speech, logos, which
was impelled to break the preexisting speechlessness of the world, a seminal
act whose memory lives on in the related Latin word mutus, “mute” (Vico
1970, 85). For the Greeks, then, myth names the world through fabulous dis-
course, and as we can see in respect of the slave raid, it does indeed give the
unspeakable a voice. Moreover, it makes it comprehensible through the very
action of hearing, a process not epistemologically alien to the Pa’ikwené, for
whom the word “to hear,” tchimap, also means “to understand,” a common
Amerindian trait (Passes 1998, chap. 4; also Seeger 1981, 83ff,; Kidd 2000, 116).

Like the Waura myths described by Ireland (1988), the account of the slave
raid works as a way to make sense in a comprehensible cultural idiom of
incomprehensible events and their psychological and emotional legacy. Myth
thus seems to be an intrinsic human tool for processing historical experience
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and its traumatic aspects, which in the Amerindian context since the Con-
quest (n?ostly implies the actions of whites. It can also constitute an act of
opposition. For instance, in regard to concentration camp inmates, it has been
argued that myth making is itself a means of active resistance agzylinst‘ unen-
durable circumstances (Bravo et al. 1990).

Conclusions

This chapter has explored the ethnogenetic formation, from 1500 c.&. onward

of the Pa’ikwené nation through a continuous process of accretio.n‘ abso‘rp-’

tion, and unification, in which a prior multiclan base z\gglomera)ted with
f)ther indigenous groups that became Palikurized as outer clans and. if orig-
m?l%y non-Arawak-speaking, Arawakized. Out of this emerged a poli)ty con%—
prising at its height (probably the end of the eighteenth cl’ntury) eighteen
clans, under the unifying authority of a pan-clan chief and joined in shorter
or longer-term alliances with other ethnic entities in a panregional m
polity, again under a single leader.

’f.\lthough E.uropean expansion undeniably affected the evolution of
Pa’ikwené confederation, it would be incorrect to consider it a determining
cause. Rather, because a strategy of interethnic political amalgamation seem:
Fo have been already under way before contact, it probably accelerated or
intensified a preexisting process. As F. Grenand and P. Grenaild (1987, 54—56)
note, despite the shrinkage of their territory under European exp;mion
many of the diverse ethnic groups in Amapi did not disappear but S‘ur\;ived)
(a-nd continue so to do today) in and as the Pa’ikwené clans or ‘
of similar composites, such as the Karipan and “False Galibi.”

However, the Pa’ikwené, like other northern Amapi peoples, are not to be
seen as the fragmented escapees of a cataclysm wrought by tile Conquest
Rather, their nation, naoné, comprises the I‘L;CODSU'UCth units, both “(l)ri ’i:
nally Pa’ikwené” and initially foreign, that evolved through ’resistance&to
European colonialism and bonded around a strong central Pa’ikwené core
grounded in and remaining consistently true to basic endogenous values (
F Grenand and P. Grenand 1987, 55~56). Thus the Pa’ikwené’s transforma-
tion, whatever their society may have been like before Columbus embodi;s
noF a pagsive response to colonialism but a proactive one. ) \
. That the Pa’ikwené’s Arawakan language constitutes proof of their et}
identity as Arawaks is problematic, history

acro-

as members

s¢€e

1nic
o g e Arawals s p having shown in regard to Na-
S merica that language does not necessarily determine etl
Language b .

‘ : hnicity.
panguag arriers are fluid and permeable, and there exists a high degree of
Inguistic exogamy and, consequently, multilingualism. As noted, each Pa’;l
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wené clan once had a different (Arawakan) language, and they communicated
among themselves, and also with non-Pa’ikwené groups, through the elite
lingua franca, Kiapttinka, before eventually adopting their present, collective
everyday language, Pa’ikwaki or Kamuytiné. Tt is presumably on this language,
initially belonging to a “southern,” “outer” clan of partly non-Pa’ikwen¢
ancestry, that the linguistic research has been carried out. However, the afore-
mentioned disagreement over what type of Maipuran Pa’ikwaki really is must
obviously extend to its point of origin (Xingu? Upper Rio Negro? the Pre-
Andine?).

But even if its birthplace were incontrovertibly proven, one could not con-
clude that that is where the contemporary Pa’ikwené nation began its jour-
ney as a purportedly homogeneous Arawak-speaking whole, if only because
the historic evidence reveals that at least one of its constituents (Pa’tiyené
clan) was originally a non-Arawak-speaking foreign group (the Paragoto),
which became Arawakized during the Pa’ikwené nation’s progress from south
of the Amazon toward the Oyapock, a process that started before contactand
continued after it. In short, as others have indicated, language is not an en-
tirely reliable indicator of a people’s geographic matrix or ethnic identity
(Dreyfus 1983—84, 1992; Roosevelt 1994; Whitehead 1994; see Klein 1994).

Notwithstanding claims to the contrary (Dreyfus 1981, 304, 1988), the
Pa’ikwené have not forgotten their migrations from the south. They say they
carry them, and other matters relating to their past, “at the bottom of the
head”—the literal transtation of the Pa’ikwaki word for memory, it k|tchiwik.
These historical events are spoken of both conversationally and in formal
accounts. In either case, through such talk, there occurs a re-creation of
Pa’ikwené society not just as it was but as it is now. As Turner (1988, 276-81)
argues, native representations of the past are aspects of a process by which
society defines itself in relation to others and thereby reproduces itself. Or,
to put it somewhat differently—and assuming the social and psychological
cofunctionality of myth (Cohen 1969)—each telling of a Pa’ikwené story does
more than recreate that particular narrative. In its transmission it also, in the
Benjaminian sense, reanimates the life experiences of dead significant oth-
ers for the “community of listeners” (the social group, Benjamin 1973, 91) and

in so doing recreates and perpetuates—socially, morally, and existentially—
that community.

Such a reproduction is radically unlike the structuralist one, where myth
comprises the endless reconstruction and “projection of sameness or like-
ness across space and time” (Urban 1991, 82). Thus, an inétchit (story) such
as that about the Pa’ikwené man who left Uméyoni, his land on the Ama-
zon, when his half-bird sons were hunted and killed by the Maraon but then
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missed it so much that he went back ( Example A) is not to be seen as a re-
Fum to an ahistoric Eden and therefore as an expression of some unconscious
1{npulse to negate or freeze history by mythically replicating an immutable
tm.)e (Lévi-Strauss 1974, 217—-44; Urban 1991, 81~83). Rather,hPa’ikwené mét-
chits acknowledge and express the dual capacity of things (society, nation)
to historically transform and yet integrally stay themselves. :

Atanother level, though, Uméyoni does represent a lost paradise. And one
wonders how many such returns and how many flights there were before the
final “expulsion” and when Atikwa replaced Uliléy()lli as Eden. Although we
cannot (in European terms) know for sure, except that it had to be C;vost-
Conquest, the move from the one (Amazon) to the other (Urucaud) consti-
tutes a process of the shifting center.

As other contributors writing about northwestern Amazonia have shown
(see chapters 5 and 8~11), centrality of place appears to constitute for Arawak-
speaking peoples a major ideological theme. For the Pa’ikwené, Arkwa—
t‘middle,” “center”—is both a keyword and key metaphor. It is the former,
in Fhe sﬁense used by Williams (1976) and Baumann (1987, 143—44), inasmucl;
as 1t refers to an experience or state of being common to the collective and
fundamental to its social life and expresses shared ideas, lifeways, and values
(se)c Woolard 1998). Thus the term aikwa does more thm{ identify the
Pa’ikwené topographically; it also embodies them. As I have tried to show,
tl?ey are the “people of the middle” not only in respect to three rivers (Curi-
pi, Urucaud, Uaga) but also in a broader historical, multiethnic, and multi-
cgltural (and multilinguistic) environment. From that perspective, artkia has
c‘fﬁcacy and value (epistemological, axiological, and affective) as a trope, with
the word not just illustrating and evoking the Pa’ikwené’s central place i7n the
scheme of things but also acting to (re)produce it. For it is instrumental in
the otngoing creation of the native experience of tradition, distinctiveness in
rﬁelatmn to others, and continuity within a process of constant transforma-
tion, re_inyention, and appropriation of and adaptation to foreign influences
{rom different sources (Amerindians, Europeans, and Créoles) and of dif-
ferent types (political, linguistic, religious, technological, and economic).

For the Pa’ikwené, in respect of fellow Amerindians such as the Pa ragoto
or the remnants of the Arda, this process typically has taken the form of in-
corporat%on and acculturation. But the traffic has not been one way, as evi-
denced, for example, by the introduction and adoption by the collective of
the language of one incoming group, the Kamuiyené, who according to myth
also brought with them a material innovation, metal graters, ‘

'Ijhere is a Western tendency to confer on peoples such as the Pa’ikwené a
peripheral (and inferior) status in terms of their place on the social, cultur-
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al, and economic map of the state and globalization. The Pa’ikwené are not
blind to that scheme of things or to their marginality within it. However, as
[ have tried to show, the “People of the Middle [River]” also know themselves,
in connection with a different order, to be central—not just etymologically
and geographically and notwithstanding the ambiguity inherent in their
worldview whereby Atikwa is both heartland and, as stated so concisely in
the story of the Pa’ikwené king, exile (omphalos and ultima thule). In some
ways, their perspective calls to mind the Buddhist concept according to which
there is no margin, for wherever a person is, there is where the center is also.

Notes

[ wish to thank Fernando Santos-Granero and Jonathan D. Hill for their helpful comments
and for their invitation to participate in the conference on Comparative Arawakan His-
tories, to which an earlier draft of the present work was submitted. My gratitude also goes
to Karinai and Susana Labonté, their children, and many other members of Deuxieme
Village Espérance (French Guiana) too numerous to list, and to “Capitaine” Louis Nori-
no of Premier Village Espérance and Chief Tchikoi of Kamené village, Atkwa (Brazil).

1. Given the almost universal use by modern observers of the given name Palikur rather
than the autodenomination Pa’ikwené, and in an attempt to avoid confusion, I shall here
use the former whenever the circumstances appear to demand it. At all other appropri-
ate times | prefer to use the native term.

2. L wish to record here my indebtedness to Frangoise and Pierre Grenand’s article, “La
Cote d’Amapa, de la bouche de Amazone 4 a baie d"Oyapock a travers la tradition orale
palikur” (1987), which proved of invaluable help in writing this chapter.

3. See also tribal distribution maps such as Roosevelt’s (1994, 21), which places them
nearly on the Atlantic, east of their true contemporary location in Brazil, and omits their
presence in French Guiana altogether.

4. For a critique of the ethnological tendency to classify indigenous Amazonian peo-
ples in terms of one specific milieu, their supposed natural habitat, when many of them
concurrently or sequentially occupy various different kinds, see Butt Colson 1985; F
Grenand and P Grenand 1987, 22; Dreyfus 1992, 88; Whitehead 19933, 291-93, 1994.

5. In connection with settlements on the outskirts of French Guianese towns such as
Régina, St. Georges, and Macouria, a fact that, among other things, consolidates the
Pa’ikwené’s close links with the Créole community, which date back at least to the nine-
teenth century.

6. The Urucaud-Uaga ecosystem, like that of Amapd generally, is based on flooded sa-
vanna and marshland. Horticulture is practiced on the rocky and forested islands where
the different Pa’ikwené subgroups have their settlements and gardens (see Nimuendaju
1926/1971, 12—14, 48—51; E. Grenand and P. Grenand 1987, 14-15). In French Guiana their
limited access to land and remoteness from good hunting sites mean that the Po’ikwené’s
situation is ecologically poorer, and there is a growing involvement in the market econo-
my (P. Grenand 1981; P. Grenand and E Grenand 1988b; Rostain 1991).
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7. The Pa’tkwené’s “traditional enemy” and a branch of the Karina/Kalifia of the north-
ern and western Guianas, who around the end of the seventeenth century had a signifi-
cant presence in French Guiana. A small number apparently have resettled recently in the
Uaga River region, according to my Pa’ikwené informants (1995).

8. As a Pa’tkwené friend put it, “All Indians are Palikur. The fanomami, Araweté, Waya-
pi, Emerillon, Wayana, Galibi are Palikur—but we Pa’ikwené are the most Palikur.”

9. From a Pa’ikwené perspective, all these different Palikur, including the Pa’ikweng,
are Indians in relation to whites (paasi), Brazilians (paralima), and blacks (atiwi). The
Pa’ikwené also distinguish themselves from Asian Indians, of whom there is a sizable
community in French Guiana and whom they call by the Créole term Coolie.

10. In 1925 Nimuendaja (1926/1971,15-16) listed seven extant clans and four extinct ones;
Arnaud (1984, 31-32), six extant, five extinet; and E Grenand and P. Grenand (1987), sev-
en extant, twelve extinet. Passes (1998, 8-—9) reports eight surviving ones, seven rated “real”
by informants, and one “false” yet legitimate: the Auniyené (the indigenous name for the
Artia, whose remnants comprise the clan).

11. See K. Grenand and P, Grenand (1987, 3739, table 3, 42) for other defunct Maipu-
ran groups in Amapa.

12. Schmidt (1926/1977), Loukotka (1935/1968, 145~47), Mason (1950), Meggers and
Evans (1957), Noble (1965), Dreyfus (1981), Aikhenvald (1999a).

13. Through funerary tradition to the Mazagio and southern Aristé of the Lower
Amazon, and through ceramic tradition to the northern Aristé of northern Amapi (1
Grenand and P. Grenand 1987, 46~54).

14. Maps of Vesconto de Maiollo, 1515, 1527; Diego Ribeiro, 1598; and Robert Dudley,
1646. )

15. By, for example, Keymis (1596), Harcourt (1613/1906), de Forét (1623-24/1914), Laét
(1633).

16. Concerning a break in Karifia-Palikur hostilities,

17. As did Lombard (1723-33/1857), Fauque (1729~36/1839), Barrere (1743), De Préfon-
taine (1749), Buache (1787, In Nimuendaju 1926/1971, §).

18. On the political advantages to and agency of Amerindian groups involved in such
alliances, see Dreyfus (1992), Whitehead (1992, 1993a).

19. Or Léon Orlando, to use his Western name. For the full narrative, see Passes (1998,
239—40).

20. F. Grenand and P. Grenand (1987, 23, 26) render it “Uumeuni” and caution against
confusing it with a creck of the same name on the Cassipore.

21. Although Benjamin’s essay is specifically concerned with the historical evolution
of European storytelling, [ see no reason why his premise cannot in principle be extend-
ed to the non-European.

22. The Pa’ikwené report of the Mardon in the land of Uméyoni confirms early West-
ern references to their presence both in southern Amapi (e.g., de Forét 1623-24/1914) and
the north (Keymis 1596, Harcourt 1613/1906, Forét 1623—-24/1914, and others). According
to the Pa’ikwené, the Mardon had also started offin the south then evolved into a north-
ern group based in Urucaud and Lower Oyapock and a southern one on the Amazon,
which was eventually deported by the Portuguese and went to join the others in the north,
where both groups later died out (E Grenand and P. Grenand 1987, 36).
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23. The Pa’ikwené also have a mythic leader, T'chalbé, p.l'()bilbly dcjrivin%; fr()}lln' tl;c(;a:zia
foll{lwro “I't Albe (Petit Albert), who becomes so powcr‘lul and scll‘—sczckl‘ng that he ab:
dons them to become “the chief of foreigners” (incluchng‘ull the wl’mcs) .
24. Although it is not limited to them, as evidenced by Echeverri’s recent work (1997

on Huitoto, Bora, and Andoque speakers.




PART 3

Power, Cultism, and Sacred Landscapes




8 A New Model of the Northern
Arawakan Expansion

ALBERTA ZUCCHI

WHEN WE 0BSERVE the number of languages that belong to the northern
Maipuran groups and their wide distribution in South America, several ques-
tions arise regarding the location of ancestral areas, the characteristics and
causes of this population dispersal, the processes of linguistic and ethnic
differentiation, and the archaeological evidence of these processes and their
antiquity. During the last three decades archaeologists have proposed mod-
els that tried to answer some of these questions (Lathrap 1970b; Meggers 1987,
151—74; Rouse 1985, 9—21; Oliver 1989; Zucchi 1991a, 113-38, 1991b, 1-33, 1991¢,
202—20,1991d, 36879, 1992, 223—52), using archaeological materials from the
Amazon and Orinoco areas. As a result, the process of dispersal of this pop-
ulation has been associated with six different ceramic traditions: zoned
incised and Barrancoid (Lathrap 1970b; Meggers 1987, 151—74; Rouse 1985, 9—
21), ancient Amazonian polychrome, macro Tocuyanoid, and macro Ron-
quinoid (Oliver 1989), and the incised parallel line (Zucchi 1991a, 113-38, 1991¢,
202—20).

In 1970, Lathrap provided the groundwork for the first model of Arawa-
kan expansion, explaining the conditions in which demographic increments
arose in the Middle Amazon and how they related to domestication and
improvements of the most important crop: manioc. In a later work (Lath-
rap 1977, 713—50) he proposed that the revolution of floodplain and estua-
rine agriculture provided the conditions for expansion and colonization of
similar eco-niches. Although the later models were strongly influenced by
Lathrap’s ideas, most of them failed to provide new details of this impres-
sive process of population dispersal. In this chapter I present recent data re-
lated to the following aspects of the Arawakan expansion: ancestral home-
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lands; exploratory travels, permanent migrations, and the occupation of new
territories; and the archaeology of the Upper Orinoco-Lower Ventuari-
Atabapo and Upper Negro—Guainia—Casiquiare subareas.

The Ancestral Homelands

Historical linguistics is a powerful tool for reconstructing ancient popula-
tion movements and past demographic processes and for explaining ques-
tions of origins and cultural change. Noble (1965) carried out the only com-
prehensive application of lexicostatistical methods for historical purposes in
the Arawak language family. Another important breakthrough in Arawakan
studies came a few years after the publication of Noble’s monograph in stud-
ies of the major branches of the Arawakan family. These works followed the
lexicostatistical method and produced chronological estimates. Although
these estimates cannot be taken as absolute values, they provide a useful in-
dication on the time span involved (Lathrap 1970b, 72). According to Noble
(1965), Proto-Arawak diverged from Proto- Equatorial around 4,000 to 3,500
years B.p. A second surge of divergence, which Noble reconstructed as Pro-
to-Maipuran, took place between 3,000 and 2,500 years B.p. Qut of this sec-
ond surge further separations developed, and Proto—Northern Maipuran
evolved into a group of languages and dialects. ,

When the focus is narrowed to include only northwestern Amazonia, it
reveals a different variant of this overall chronology. Nimuendaju (1927/1950,
125-83) hypothesized a three-stage occupation of the northwest Amazon.
According to this author, the most ancient inhabitants of the region were
several groups of seminomadic hunters and gatherers generically known as
Makau. Various Arawak and Tukano groups, who migrated into the area from
regional centers, represented the second occupational stratum: Arawak from
the Upper Orinoco-Guainia area in Venezuela and the Tukano from the
castern part of the continent. The third stratum was represented by a hybrid
culture that was formed as a consequence of the encounter between Arawaks,
Tukanos, and Europeans. The Arawakan invasion was supposed to have taken
place in successive waves; the major Arawakan groups settled in the Negro
Basin as follows: the Baré along the Middle and Upper Rio Negro and its
tributaries; the Warekena on the Xi¢ and Lower Isa na; and the Baniwa on the
Isana and Vaupés, particularly in the upriver region around the Querari River.
The Tariana arrived at the Isana after the Baniwa had settled there but later
migrated through the Upper Aiary to the Vaupés, finally settling along its
banks around the Juareté and Papuri rivers.

Oral traditions of several northern Arawakan groups support some of
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Nimuendaju’s ideas but also provide additional informati(){l. Several groups
of the Isana, Vaupés, and Upper Negro (i.c., Curripaco, Baré, Ware}kena) and
from the Guaviare-Inirida (i.e., Baniwa, Piapoco) considsr the Hipana rap-
ids a sacred place (“the world’s navel”) from whence thcfn‘ ln‘s} apcesth:s were
extracted in a mythical order. The Baré provide additional 1111‘?1'1113[1(,)1) on
this process, indicating that the first three brothers extractefl 11‘(?111 Hipan:l
were the ancestors of the Hohddene, the Baré, and the Wa1'1per1-dakem‘u(n,
and other brothers followed later; and that when these ances.tors settled ”,],
the Upper Negro, the climate was different. “There was a tem})le summer,
the river was dry, and the people were very hungry because “there was no
food” (Vidal 1993, 74; Wright 1981, 11).! ‘
This ancestral order of emergence is also supported by other groups (1.(@.,
Warekena, Baniwa, and Curripaco) (Vidal 1993, 73—74). Meimwhxle, oral llzlS~
tories of the Hohddene and Kadapolitana add that their hl"st ancestors in-
habited the region of the Upper Uarana, a tributary of the Aiari, whereasﬁ tl??
Kadapolitana occupied the area around Tunui and above on the Is.zma Rl\’/AU.
In addition, these oral histories indicate that in those times of ancestt al
emergence they all were the same people and that the early 'dnCCS%O‘l.S mlwci
on fish as the principal food resource. The early ancestors are said to have
had pottery, although some of them lacked agncul?ure. o
Combining linguistic, archaeological, ethnological, and local historica
evidence, it is possible to hypothesize that between 4,000 an-d 3,500 years B.p.
several groups of Proto~Northern Maipuran groups settled in the Isana sub-
area. From the Isana subarea, several of these groups graduallx moved to l‘h‘c
adjacent areas (e.g., the Upper Negro, L()Wc?x- Gumniﬁa), and a 1'eyv ot‘ilen.s njl.'
grated to distant areas (e.g., the Middle Orinoco) of northern §()ut h An?uF—
ica. Some of these early groups had no agriculture or depen'ded only mini-
mally, if at all, on major crop plants, and fish was their most important 1()()fl
resource.” The early settlements in the Isana and Upper Negro subareas oc-
curred during a period when the food was scarce, probably because of a dri-

er climatic phase.

Exploratory Travels, Migrations, and the Occupation of
New Territories

Wright (1981), Hill (1983), and Wright and Hill (1986, 31-54) have ifldic;;\.te‘d
that Arawakan mythical cycles are fundamental for the study o.f their sgouet—
ies because they contain the basic principles that render possxble.Sf)cmc.ul—
tural reproduction and continuity. These myths explain 119w condmons’, in-
stitutions, and orders were begun in a mythical past and given for all people
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but also create a bond of continuity between each Arawakan group and the
ancient people of the mythical times who performed the actions.

The mythical history of Arawakan groups can be divided into two main
cycles. The first of these cycles refers to Ifapirrikuli, Kdali, and their kinsmen
in a mythical past and establishes a distant and closed symbolic space-time
in which cosmogonic processes of creation unfold within the framework of
rules and axioms that give order to everyday social experience (Hill 1983, 92).
According to these myths, Ifiapirrikuli, the Creator, extracted five ancestral
brothers in hierarchical order from a specific place, and he gave to each one
of them a totemic name, a symbol, a territory, an occupation, the spirit of
tobacco, and other ritual instruments. In a second myth cycle about Kuwai,
the primordial human being, the violent and incomplete space-time of the
mythical past was transformed into the social, natural, and supernatural
worlds in which the Arawakan groups live today.

Both mythical cycles also refer to voyages that these two mythical figures
and their companions made to different places in South Am‘erica, and the
sacred chants specifically mention several fluvial and terrestrial routes that
were opened during the voyages of Kawai (Hill 1993; chapter 9), which are
called the roads of Kawai. These roads are an indication of the geographic
knowledge of South America that northern Maipuran groups have acquired
through time, and they have been constantly used in trade and migrations
(Vidal 1987, 127). ‘

Migrations are selective historical processes, variable in time and space,
which represent one of the mechanisms or alternatives thro ugn which a pop-
ulation can cope with social, economic, ecological, political, and cultural
changes in their homeland or in a new area. The research that Vidal (1987,
22) has carried out among the Piapoco provides the best information on the
general characteristics of northern Maipuran migrations, the routes that were
used by some of the groups, and the specific places where important processes
of re-creation of their societies occurred. Although the author identified four
types of migration, in this chapter I will refer exclusively to permanent mi-
grations.

Northern Maipuran permanent migrations apparently involved three dis-
tinctand successive phases: the exploration of new lands, the migration prop-
er, and the adjustment of the migrants to new environmental and social con-
ditions. During the first of these phases, the head of the migrants and a group
of males carry out one or more exploratory voyages to the probable receiv-
ing areas to evaluate the local conditions, establish contacts and negotiate
permits with local groups, select possible settlement sites, open the first ag-
ricultural plots, and build the first houses. When these tasks are accomplished

Northern Arawakan Expansion 203

the explorers return to their homeland. Once there, the head or captain of a
migrant group ritually returns to the time of “the beginning of the world”
and becomes Kawai. As a symbolic Ktiwai he assumes the organization and
control of all aspects of the migration proper and also selects the route that
will be used. It is precisely at that moment when the “roads of Kawai” be-
come of great importance (Vidal 1987, 127-33).

Once the migrants have arrived in the new area, other important ritual and
secular processes take place: first, the re-creation (reorganization) of the
group and the distribution of the social units in the new land, and, second,
the transformation of the new land into the migrants’ territory. To perform
the first of these processes, the head of the group ritually assumes the sha-
manic powers of Ifapirrikuli and re-creates the people, or the descent units
with their hierarchical position, and distributes them in the new land. After
the first settlements are established, other social, economic, and political
adjustments are made, and formal procedures are established with the neigh-
bors, which will shape their insertion and interaction with the new physical
and social environment.

Oral histories of several northern Arawakan groups provide an abundance
of information on ancient migrations. These accounts usually include the
relation of their first ancestors with a specific Arawakan social unit or soci-
ety from which they separated and descriptions of the route that was followed
by their ancestors when they migrated from their mother group or society
to the area that their descendants consider their traditional territory. In ad-
dition, the oral histories recount the specific geographic places where re-cre-
ation processes of their societies occurred and, sometimes, the names of the
phratries or sibs that were involved in these processes (Bourgue 1976, 117-43;
Vidal 1987, 144; Wright 1981, 11-12; Zucchi 19912, 113-38; 1991¢, 368-79).

Some groups have also mentioned that once the mythical emergence (ar-
rival) in the Isana area had occurred, the first ancestors dispersed. The Ho-
hodene (keepers of the Isana rapids) expanded from the Uarand (Yukuali) to
the Ayari and its adjacent areas; the Wariperi-dakéenai went to the Pamari
River, and the Baré moved to the Papuri (tributary of the Vaupés) and the
Apaporis. Many Baré returned to the Caurés (Cauari), through the Negro
penetrated the Branco River, and finally occupied the Cauaburi, the Casiqui-

are, the Upper Orinoco, and some of its tributaries (Vidal 1993, 7-77).
Although several groups provided information on the early migrations of
their ancestors, at present the migration of the Piapoco still is the best-doc-
umented case. According to Piapoco informants, their ancestors migrated in
ancient times from the Ayari to the Guaviare. Although they do not remem-
ber the name of the social unit from which they separated, they recall that
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they were related to one of the Wakuénai groups (Vidal 1987, 140—41). Among
the Hohodene, a Wakuénai phratry living at Hipana on the Ayari River, oral
traditions state that in ancient times one of the Wakuénai subgroups called
Dayzo-dakénailiving in the Ayari migrated to the Guaviare (Wright 1981, 11—
12). Vidal (1987, 141) believes that the name Dayzo-dakénai coula be related
to the Piapoco self-denomination (Dzaze, Tsase, or Chdse) or with the name
of their highest-ranked phratry (Tsase-itdakenai).

The oral history of this group also mentions that after the separation of
the ancestral sib in the Ayari (map 8.1), the migrants moved to the Upper
Guaviare (Wad-veri) where they remained for a period. During that time in
“the house of the Kuwai-seri,” located in the Zamuro rapids, the first pro-
cess of re-creation took place. Through it the ancestral group was trans-
formed into a phratry with four sibs: Tsdse-itakeenai, Kawiriali-itakéenai,
Malai-itdakenai, and Neri-itdkeenai. After this process, the people moved
along the Guaviare and reached the mouth of the Uva River, where the pop-
ulation separated. The Neri-itikeenai entered and settled along this river,
while the rest of the population remained along the Guaviare. With time the
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Map 8.1. Ancestral Migrations of the Piapoco, Upper Orinoco Basin

Northern Arawakan Expansion 205

population of the Uva River had increased, and a new phratry with three sibs
(Néri-itdkeenai, Aiku-itikeenai, and Atsdwa-nai) was created. Soon after, the
Atsdwa-nai sib separated from the phratry and through a savanna trail moved
to the headwaters of the Uva and Manacacias, and later to the headwaters of
the Meta River. The Piapoco indicate that although these people never re-
turned to live in the Uva, they continued to visit their “Neri grandparents,”
despite the fact that they were no longer their “captains”™ and that the Atsdwa-
nai had become a different people “que ya no escuchaba (hablaba) Piapoco”
(“who did not heed (talk) Piapoco”; Vidal 1987, 143; Zucchi 1991a, 126).

Later, the rest of the population extended toward the confluence of the
Guaviare-Atabapo-Orinoco, where another important process of re-creation,
which marked the ethnic differentiation of the Piapoco, took place (Vidal
1987, 143—44). This process occurred at La Punta, an area within the present-
day town of San Fernando de Atabapo, and through it, each of the present
day sibs of the Tsase, Kawirri, and Malai phratries were created. After a time
people of the Kierru and Adsi sibs and of the Malai phratry moved from the
confluence of the Guaviare, Orinoco, and Atabapo rivers and also along the
Orinoco up to the mouth of the Vichada. Because other people occupied this
river, they obtained permission to establish a settlement in Benaku (Santa
Rita), from where they gradually extended along the Vichada River. After a
time they invited the Neri, Kalikué, Kiéva, and Kitései to an important cere-
mony where another process of re-creation of the society occurred. Through
this process the territory was divided, and each part was formally assigned
to one of the various descent units.

The second process that takes place after a permanent migration is the
ritual transformation of the new land into “the group’s territory” through
the construction of a cosmographic model. Schama (1995, 10) has recently
indicated that landscapes are the result of the application of human agency
to specific natural settings over time; it is precisely through human agency
and perception that a landscape becomes the carrier of the “freight of histo-
ry” and its scenery, which is constructed “as much from strata of memory
as from layers of rock.” Other authors (Bender 1993; Feld and Basso 1997;
Friedland and Boden 1994; Hill 1989, 1993; Rappaport 1989; Renard-Casevitz
and Dollfus 1988; Santos-Granero 1998) have also emphasized the importance
of landscape as another means of encapsulating and transmitting historical
memory among literate and nonliterate societies.

Although at present we do not know exactly when the first process of to-
pographic writing took place or who were its main actors, it is possible to
assume that religious specialists must have played a central role. Two recent
studies (Ruette 1998; Vall 1998) on the cosmography of the Warekena of the
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§an Miguel River and of the Baniwa and Curripaco settled along the Aki River
indicate that the cosmological models of these three northern Arawakan
groups are the result of mythical and historical events that were molded into
the landscape, the memory of the people, the narratives, and the sacred
chants. No dependent relationship exists between the physical characteris-
tics of places and the narratives associated with them. This indicates that their
cosmological models operate within culturally established limits and that a
specific topological trait or meaning can be selected from a whole gamut of
possibilities. The place is the basic spatial unit through which tem}:oral and
symbolic meanings are expressed. Because the mythical and historical nar-
ratives are spread within the landscape, they allow the coexistence of differ-
ent times and symbolic events in each space. As a consequence, a place can
express discontinuities, which encapsulate different mythical and historical
processes and also different types of social behavior (figure 8.1).
Because the experience of places evokes different pasts, time and space
become two indivisible dimensions. The semanticity of space and the con-
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struction of places involve a process of interpretation of the past through
which new places are named or new meanings are assigned to places previ-
ously constructed. The spatial distribution of narratives confirms these ideas
and indicates that these groups have used narrative discourse and ritual per-
formances of sung and chanted speech to write mythical and historical events
into the landscape (see Santos-Granero 1998). The spatial distribution of
narratives about the beginning of the world and their temporal and symbolic
frontiers are related to the exercise of power by the dominant segments of
the society. Spatial frontiers are constructed with narratives that legitimize
the existence of male-controlled secret societies. As a result, some of the spa-
tial limits of the San Miguel and Aki rivers are structured in terms of age and
gender and impose prescriptions and restrictions on behavior. In this way,
the spatial representation becomes a perfect medium to transmit and impose
on the everyday life of these groups the contents of the mythical and histor-
ical narratives that legitimize the present-day order (Ruette 1998; Vall 1998;
Zucchi et al. 2001).

Another aspect that should be mentioned is the occupation of one territo-
ry by two different northern Maipuran groups. The research carried out
among the Baniwa and Curripaco who are occupying the Aki River has re-
vealed the existence of two superimposed cosmographies (Ruette 1998). For
the Baniwa the Aki River is the heart (core) of the territory that was given to
their ancestors by the Creator (Ifapirrikuli) at the beginning of the world. On
the other hand, for the Curripaco whose ancestral territory is in the Isana, the
Aki River is a peripheral area, which is perceived exclusively through the
mythical map that was constructed by the travels of Ktiwai (Ruette 1998, 202).

Although the places that are recognized by the Baniwa and Curripaco
coincide spatially, the Curripaco cosmography synthesizes only some of the
Baniwa contents (e.g., names and location of places). This has allowed the
Curripaco to establish new discontinuities in a previously continuous space
and add new meanings to it. The differences in the meanings and the names
of certain places were the result of their assignment of different temporal and
symbolic contents during the semantic processes. Although the Curripaco
have adopted the Baniwa spatial distribution of places, they have construct-
ed new representations for them. Consequently, although there are similar-
ities in the names, meanings, and spatial location of certain places that are
recognized by the two groups, it is possible to identify two distinct cosmog-
raphies in the Aki River, which are differentiated by the narratives on the
Kuawai and of his travels.

Based on this information, it is possible to conclude, first, that the similar-
ities and differences between these two cosmographies are expressions of past
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and present relations between two groups who have synthesized, integrated,
and interpreted mythical and secular information. Second, the existence of
two cosmographies is an indication of two processes of appropriation of a ter-
ritory that are based on the continuous assignment of mythical and secular
meanings to a space and to its places. Finally, the superimposition of the iwo
cosmographies suggests that the two groups share the same mythical history
and the same model of landscape construction. The adoption by the Curri-
paco of the Baniwa location of places and of certain names and meanings is
an indication of their later arrival into the Baniwa territory. Furthermore, the
differences in the meanings of certain places that can be observed in the Cur-
ripaco cosmography indicate that even though another Maipuran group oc-
cupied the land, the Curripaco constructed their own cosmographic model,
and in doing so they converted this land into their new territory.

Santos-Granero (1998, 140—41) has designated the process of writing based
on landmarks resulting from the agency of human or mythical beings as
topographic writing. He calls the elements of the landscape that have acquired
their configuration through past human or mythical actions topograms.
Human-made topograms include not only components of the landscape
modified by human activities (old gardens, house sites, mines) but also petro-
glyphs, paintings, and other intentionally made signs. When topograms are
combined in sequential manner to form longer narratives, they become to-
pographs. Through this process of writing specific events of a common
mythical history into new landscapes, the different northern Maipuran
groups that migrated from the Isana at different times apparently extended
the early geographically reduced mythical map of the world centered in the
[sana region to other adjacentand distant territories. The successive instances
of topographic writing that occurred at different times and in different places
have contributed to the maintenance of a sense of cultural and ethnic iden-
tity among the different northern Maipuran groups, even among those who
inhabit distant areas.

According to ritual specialists of several northern Maipuran groups, early
ancestors made the petroglyphs that are found in specific areas of the north-
west Amazon “when the rocks were still soft.” Some of them can be classified
as topographs because they recall a sequence of mythical events. One such case
is the petroglyphs of the Hipana and Entikoa rapids, which according to rit-
ual specialists narrate in a sequential manner the principal events of the two
mythical cycles (Gonzdlez Ndfiez, personal communication, 1997).

Based on this information it is possible to hypothesize that the first pro-
cess of topographic writing could have taken place along the Isana River af-
ter the arrival of the first Arawakan groups. Through this process specific
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elements of the Isana landscape (e.g., the rapids of Isana anfi Endkoa) were
transformed into the “navel of the world,” where the basic events of the
mythical creation and transformation of the world occurred and from \.th.'e
the mythic ancestors and their human descendants emerged. A-ccord).ng to
the informants, early ancestors made the petroglyphs that are found in the
rocks of these 1‘;1pids as permanent reminders of the myth(ic{al events that
occurred there. For this reason, ritual specialists regularly visit thes? sacx:e‘d
places. The petroglyphs that are found in other areas are remmf{ers of specific
mythical events (e.g., Hiwa, Aki), figures (e.g., the Ktwai), or of past }71‘()f:esscjs
of re-creation (e.g., La Punta site at the confluence of the Atabapo, Guavi-
are, and Orinoco rivers) (Vidal 1987, 143—44; Zucchi 1991a, 113-38). o
Finally, it is possible that it might have been precisely throu'gh this kmq
of ritual process of topographic writing, which converted specific e}ements
of the landscape (e.g., rocks, caves, beaches, lakes, savannas, rapids, and
mountains) of a newly occupied area into topographs and topogl:ams, that
a new land was transformed into a group’s own territory. The m{mal appro-
priation of a new land was gradually reinforced throughi.a continuous pro-
cess of topographic writing through which new events of the particular his-
tory of each group are encapsulated into new or already na.med places or
elements of the landscape. Based on this information it is possible to hyp9th~
esize that ritual power was a fundamental component of t_he nortl}erl? Mmpl..i-
ran expansive process, as is indicated by the ritual ado{pho?n of Tnapirrikuli’s
and Kuwai’s magical powers to plan and organize migrations, re-create the
society in different spatial and temporal coxltexts:, construct new landscapes,
and distribute the population within a new territory.

New Archaeological Evidence

In 1984, a new ceramic series called Cedenoid was identified alongthe I\/Iid:~
dle Orinoco and in the adjacent Venezuelan Llanos or savannas. The carri-
ers of these ceramics occupied these areas between 1000 B.c. and A.D. 1500
(Zucchi and Tarble 1984, 293—309; Zucchi et al. 1984, 155—89). At the time of
the research, the available archaeological evidence indicated tl‘mt early
Cedenoids were small groups of fishers, hunters, and gatherers w1th~ no or
an incipient type of agriculture who had settled in the area at approximate-
ly the same time as the Saladoids, or even earlier. K

" Cedefoid pottery has a soapy texture and is tem}i)e%'ed(wmh small lely
pellets and vegetable fibers. The decoration usually is incised, an‘d n‘u;)tlfs
consist of groups of fine, straight parallel lines, notches, or shoyt incisions
placed on vessel rims; however, a few sherds with polychrome painting were
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also found. Open bowls are the most common vessel shape, but small jars
and ollas were also identified. All specialists working in the Middle Orinoco
have described this pottery (Howard 1943; Roosevelt 1980; Rouse 1 978, 203—
29; Vargas 1981). However, because of its low frequency, it was usuall
sidered part of the Saladoid tradition.

The large collection obtained at the Aguerito site, as well as in otl
of the area (Zucchi and Tarble 1984, 293—309), allowed the isol

y con-

her sites

ation of this

component as pertaining to a distinct social group that apparently entered

the area during the first millennium s.c. or even earlier. The Cedenoids

shared the Middle Orinoco area with La Gruta (the earliest Saladoid site of
the area, 1000 B.c.—200 B.c.) and the later Ronquin people (200 B.c.~a.D. 400)
(Zucchi and Tarble 1984, 293-309; Zucchi et al. 1984, 179).

In 1986, Zucchi began a research project on human settlements along
blackwater (Upper Orinoco, Atabapo, Negro, Casiquiare, Lower Guainia, and
San Miguel) and whitewater (Orinoco) rivers of the Amazon state of Vene-
zuela. This large area was divided into seven subareas where thirty-
Columbian settlement sites were located and tested (five along the Atabapo,
sixteen along the Orinoco, four in the Lower Guainia, four in the Upper
Negro, two along the Casiquiare, and six on the San Miguel, an important
tributary of the Lower Guainfa) (Zucchii9g1a, 113—38; 1991b, 1-33; 1991¢, 202~
20,1991d, 368-79; 1992, 223—52). The pottery from these sites belongs to five
ceramic complexes that have the following chronological positions: Iboa (
B.C.—A.D. 200), Nericagua {a.p. 600-800), Carutico (100 B.C.—A.D. 500)

lo Viejo (A.p. 600-800), and Garza {(A.D. 1450-1600).

When these ceramics were compared with the pottery described for oth-
er areas of South America (e.g., Middle Orinoco, Central Amazon, Brazilian
Guiana, and Guyana) it became clear that despite their geographic distance
and chronological differences, some of these materials shared the same ba-
sic pattern of formal, technological, and decorative traits. To visualize t}
similarities and interpret their meanings, these ceramics were
five subareas. Table 8.1 shows the types of temper that were used in each of
them. It can be observed that with the exception of the Jauari and other pot-
tery of the Central Amazon (Hilbert 1968), all others are characterized by the
use of more than one type of organic and inorganic tempering material.
Although eight vessel shapes were identified in the Middle Orinoco ma-
terial, only six of these shapes are found in the pottery of the other
(hgure 8.2). The remaining two shapes (

seven pre-

400
, Pueb-

hese
grouped into

areas
7 and 8) exhibit a more limited Spa-
tial and temporal distribution. As was the case with the Cedenoid material
of the Middle Orinoco, the qualitative and quantitative cl

hanges that can be
observed in each of the local sequences seems to be the
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1800 permitted the establishment of a new tradition that has been called the
parallel line incised tradition (Zucchi 1991¢, 202-20).
Most social anthropologists agree that in a certain sense unique cultures

El Caimite N4 are the result of the existence and viability of ethnic groups (Barth 1969, 9—
Taruma I 38; 1-1011i11g{11111?{1 1959, 87:3; AMa:sotn 1(976, 349—67). Tl“his idea provides 1 m'eans

: to test the significance of ethnicity in archaeological terms through indirect
Mabaruma o T e evidence. However, the relative scarcity of unambiguously located archaeo-

logical sites with ethnic affinities unequivocally supported by primary his-
torical documents is the main weakness of this approach. To this we must
add that the remains of a single community at a particular point in time
cannot be taken to represent the totality of the society of which it was part.
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Moseate B\ | [pn== Similarly, the establishment of a particular assemblage does not preclude the
Nofurei Y/ A y possibili?‘y of a similar ﬂasse.mblage being someﬂ.ling dsc at anpthcr site. The
“ complexity and scale of social and cultural transformation that have occurred
Nericaguo Yy EE W == A &YW within the I\/Iaipurzu_) populatiop tln‘ougl? time militate against a simplis‘t~ic
one-to-one correlation of particular artifacts or assemblages and specific

Carutico = N\ 8% M ~ ethnic identification wherever they occur.

Mason (1976, 360) argues that the relative rarity of historically fixed sites,
migrations and fissioning of populations, the origin of sociological reference
of group names, and emergent ethnicities following the commingling and
disappearance of earlier groups are not just traps for the unwary but also
multifaceted research opportunities. Ethnic affiliation of archaeological
materials can be analyzed through two major complementary approaches,
called site-unit and territorial ethnicity. The strength of the first lies in its
highly specific localization in space and time of the remains of named groups.
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However, as mentioned earlier, the site-unit approach is problematic when
unsupported by primary historical documents or when the remains of a sin-
gle community in a particular historical moment cannot be taken to repre-
sent the totality of the society of which it was part.

On the other hand, territorial ethnicity does not require tight historical
documentation on specific localities but only on a subarea or area. This per-
mits a way of approaching the identification of archaeologically represent-
ed ethnicities, even when discrete localities that are mentioned in the histor-
ical literature have not been found. The weakness of this approach is its
vagueness regarding time and place, which may result in ethnic identifica-
tions that by the inclusiveness “part more from the constitution of original,
real societies than is the case with site-unit approach” (Mason 1976, 360~62).
The establishment of these ethnicities must be as multidimensional as pos-
sible “not only for the indispensable purposes of opportunities for conver-
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Figure 8.3. Decoration Characteristic of the Parallel Line Incised Tradition
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gent verification but to approach the study of the whole societies represent-
ed by the cultural fragments called “sites” (Mason 1976, 361).
Archaeologists have long been interested in methods for assessing the eth-
nicity of sites and assemblages, especially because of the growing emphasis
on the archaeological contributions to the study of the processes by which
societies adapt to their circumstances and how cultures evolve alo.ng new
lines. To establish the archaeologically represented ethnicities of the parallel
line incised ceramic tradition, I analyzed, compared, and combined the avail-
able archaeological, chronological, ethnological, historical, and environmen-
tal data with the information provided by the oral histories of several north-
ern Arawakan groups.
This process has allowed me to hypothesize that the pottery that belongs

to the parallel line incised tradition is related to the expansioh of northern
Maipuran and with non-Maipuran groups that were closely related to them
(e.g., the Tarumas). The geographic distribution of these materials indicates
their (?ccupal‘ion of the Negro Basin and their gradual expansion to adjacent
areas (e.g., Lower Guainia, Upper Orinoco, Casiquiare, and Atabapo) as well
as the outward migrations of some of these groups (e.g., Proto-Igneri, Pro-
to-Lokono) from their ancestral homeland to other areas of nortl;ern South
America and the Caribbean (e.g., Middle Orinoco, Guyana). The types of
interaction that ecach Maipuran group maintained through time with other
groups varied in nature, time, and space, and this variability should be
reflected in the corresponding archaeological contexts. As a consequence, the
interpretation of archaeological contexts not only reflects the interaction (ad-
aptation, compatibility, and necessity) between two or more ceramic tradi-
tions but also different types of factors that are variable in time and space.
When one observes the different modes of initial inception and the later
developments of this kind of pottery in each of the local, subregional, and
regional contexts, it is possible to suggest that these differences were the re-
sult of migrations or of different types of interaction that the migrants main-
tained with the new physical and sociocultural environments (Zucchi 1991d,
368-79, 1993, 131~48). The different modes of inception of this kind of pot-
tery in the local and subregional contexts also suggest that the penetration
and settlement of these northern Maipuran groups in other areas were at-
tained through peaceful mechanisms.

Conclusions

The combination of linguistic, archaeological, ethnographic, mythical, and
historical data has permitted the construction of a new vyet still somewhat
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tentative model of the northern Maipuran diaspora. Although several prop-
ositions have been made regarding the probable place of origin of Proto-
Arawak, concrete evidence is still lacking. For this reason, we begin our model
in the Isana subarea, a region that the oral traditions of several northern
Maipuran groups consider as the place of emergence of their first ancestors.
Regarding the chronological position of the earliest divergences of and dif-
ferentiation within the family, Noble (1965) suggested that between 4,000 and
3,500 vears B.p. Proto-Arawak began to diverge into its six or seven main
branches. He also calculated that by at least 3,000 to 2,500 years B.p. a sec-
ond surge of divergence, which he reconstructed as Proto-Maipuran, had
already taken place. Out of this second surge further separations occurred,
and Proto—Northern Maipuran evolved into several languages and dialects.

Another aspect that should be considered in relation to these early peri-
ods (4,000—2,500 B.p.) is the climatic fluctuations that apparently occurred
in the tropical lowlands of South America during the Quaternary (Haffer
1987, 6-22; Meggers 1979, 252—66). Although the Quaternary history of the
Amazonian rain forest is still poorly understood, the recent data indicate that
although climatic anomalies occurred during the Holocene, reduced precip-
itation was never enough to fragment the forest in the Amazon lowlands
(Colinvaux et al. 2000, 141; Haberle and Maslin 1999, 27-38).

According to certain specialists (Markgraf et al. 2000, 132), one of the most
dramatic and important ways in which climatic change can affect ecosystems
is by altering the frequency, intensity, and extent of forest fires. They also
stressed the importance of the role of El Nifio—Southern Oscillations
(ENSOs) in modulating fire regimes on global scales, as suggested by the oc-
currence of extensive wildfires in Indonesia, Australia, Central America, and
Amazonia during the recent El Nino events of 1982-83 and 1997-98. The
occurrence of drier phases has been recorded in the Amazon Basin between
6,000 and 4,000 B.P., 2,700 and 2,100 B.p. and about 1,500, 1,200, 700, and 400
.7, (Absy 1985; Van der Hammen 1972, 641—43, 1974, 3—26,1982, 61-67; Wijm-
stra and Van der Hammen 1966, 88). The combination of climatic change and
human impact on ecosystems is of critical concern in both the tropical and
temperate zones.

Research carried out in the San Carlos area (Upper Negro, Venezuela)
suggested that under drier climatic regimes, wildfires might have destroyed
large areas of forest, resulting in a large-scale mosaic of successional forests.
Charcoal has been found in the soils of mature terra firme and caatinga for-
ests of this area (Sanford et al. 1985, 53—55). Charcoal samples taken from an
oxisol and ultisol in two terra firme areas of the San Carlos region provided
dates that ranged from 250 50 B.P. to 6,260 %110 B.P., whereas the soil char-
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coal from the caatinga forest was dated at 1,400 F140 B.P. Charcoal is also
abundant in the anthrosols of the area, and the oldest evidence of human
presence was provided by a thermoluminescence date of 3,750 +20 .p, tak-
en from an ultisol close to a side stream near the town of San Carlos.

[tis possible that the occurrence of drier climatic periods affected the sub-
sistence resources exploited by the human groups of the tropical lowlands,
especially those that were occupying areas of lower productivity such as the
Negro Basin, and that “the demographic consequences of these events (low-
ered density, increased mobility, migration and extinction) should be reflect-
ed in patterns of linguistic distribution” {Meggers 1979, 252—66). Based on
these premises and on the information presented in the previous sections of
this chapter, I will present a new model for the northern Arawak expansion,
which will be confirmed, rejected, or modified through future research.

Because we lack concrete evidence on the ancestral area of Proto-Arawak,
the model begins somewhere in the Amazon basin between 4,000 and 3,500
years B.p., when Proto-Arawak began to diverge into several main brm{ches.

1. Between 4,000 and 3,500 years B.p., the beginning of a dry phase and a
gradual reduction of the aquatic resources probably influenced the redistri-
bution of the Proto-Arawak population and the separation of the different
Proto-Maipuran linguistic groups (northern, pre-Andine, southern, and
eastern). ‘

2. One of these early groups apparently moved along the Rio Negro and
settled in specific areas of the basin, causing the separation of thekProto—
Northern Maipuran or Proto-Newiki linguistic group.

3. According to the oral traditions of several northern Maipuran groups
(e.g., Warekena, Baniwa, Piapoco, Baré, Wakuénai (Curripaco), Kaiviyari,
Yukuna, and Tariana), one of these ancestral settlement places was the Isana
subarea. This information also indicates that the first three Proto—Northern
Maipuran groups that settled in this subarea were the ancestors of the Ho-
hodene, Baré, and Wariperi-dakéenai, and that other groups followed later
(Vidal 1987, 1993).

4. The ethnographic evidence recently obtained from northern Maipuran
groups that inhabit the Lower Guainia subarea (Ruette 1998; Vall 1998), in-
dicates two important facts: first, that northern Maipuran groups construct
their cosmographies through continuous processes of topographic writing,
through which mythical and historical events are associated with specific
places in the landscape; and, second, that it is precisely this process that al-
lows the transformation of a new land into a group’s territory.

Because several northern Maipuran groups consider the Isana subarea to
be the navel of the world and the place of emergence of the first ancestors, it
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is possible to hypothesize that the first ritual process of topographic writing
could have taken place precisely once the settlement of the first ancestral
groups had occurred and that it was precisely through this kind of process
that certain natural elements and places of the Isana landscape (e.g., the
Hipana and Entkoa rapids) were ritually transformed into the scenario
where the basic episodes of the mythical creation and transformation of the
world (Inapirrikuli and Kawai mythical cycles) occurred and, consequent-
ly, also in the place of emergence of the first ancestors and their descendants.”

5. Between 3,000 and 2,500 years B.p., the probable arrival of other north-
ern Maipuran groups into the Isana subarea, together with more efficient
agricultural techniques, interethnic marriages, and processes of ethnic ag-
gregation, were factors that contributed to increase the local population.

6. An increase in the local population probably made necessary its redis-
tribution within the land. As a result of this geographic redistribution of the
population, certain subgroups expanded into adjacent areas or distant areas.
The second surge of linguistic separations that occurred between 3,000 and
2,500 years B.p. within the northern Maipuran group of languages probably
was influenced by the migrations of certain social units (sibs or phratries)
of the ancestral groups that were settled in the Isana subarea to other subar-
eas of the Rio Negro basin or to adjacent and distant territories (e.g., the
Colombian Llanos, the Orinoco basin, the Guainia River). The oral traditions
of several groups provide information about the routes that were used dur-
ing these migrations as well as the specific places where ritual processes of
re-creation of their societies took place.

7. Archaeological evidence (e.g., the number and size of archaeological sites)
from the area suggests that between a.p. 800-1300, the local population of the
Upper Orinoco-Lower Ventuari—Atabapo subarea increased greatly.

8. Historical documents of the seventeenth and early eighteenth centuries
indicate that during this period the northern Arawakan groups occupied vast
territories {Vidal 1987). The Piapoco had a large territory that began in the
right bank of the Meta River (between the Duya and Guanapalo) and includ-
ed the Guaviare, Vichada, Inirida, Orinoco, and Atabapo rivers. The Achagua
were located in northwestern Venezuela (states of Falcon, Lara, and Barinas},
along the Apure, Casanare, Ariporo, Ele, Pauto, Manacacias, and Meta riv-
ers, as well as in certain areas of the Airico River. The Caquetio were found
in the islands of Aruba and Curacao, along the coasts of the Falcon, Lara, and
Yaracuy states along the Upper Sarare, Apure, and Orinoco rivers and also
in the Airico between the Vichada and Uva rivers (Aguado 1906, 165; Carva-
jal 1892, 172; Cassani 1967, 143—45, 201-37; Gilij 1965, 2:280; Rivero 1883, 19, 21).

The Maipure occupied the right bank of the Orinoco from the Maipures
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rapids to the mouth of the Yao River and also several tributaries (e.g., Sipa-
po, Guayapo, Autana, Tuapo, and Lower Ventuari) (Gumilla 1963, 202; Gilij
1965, 1:58—59; Caulin 1841, 67, 71). The Guaipunavi, who arrived in the Up-
per Orinoco during the eighteenth century, occupied the Atabapo River and
its tributaries, the Caname and the Chamoquini. They finally settled in Ma-
racoa (the town of San Fernando de Atabapo), and later they moved to the
Upper Orinoco, Lower Guaviare, Inirida, Sipapo, Part, and Patavita (Cuer-
Vo 1893, 3:327; Vega 1974, 117-35).

The Warekena were found along the Guainia, Tiriquin, Itiniwini, Atacavi,
Upper Atabapo, and Muruapo, a tributary of the Casiquiare River (Caulin
1841, 70, 75; Cuervo 1893, 3:244, 322—27). The Baniwa were settled along the
Upper Guainia, Patavita, Aki, and Upper Xié, a tributary of the Upperk Ne-
gro (Caulin 1841, 75; Cuervo 1893, 3:322-23; Sweet 1975). The Yavitero were
initially settled along the Xié and Tomo (Cuervo 1893, 3:322—25; Sweet 1975).
Later they are mentioned along the Temi and Tuamini (Cuervo 1893, 3:245;
Ramos Pérez 1946, 319—20). The Baré occupied a large territory that extend-
ed from the Middle Rio Negro, the Casiquiare, and its tributaries (e.g., Ajua-
na, Marié, I4, Siapa, Pamoni, Pasimoni, Pasiba, Baria) (Caulin 1841, 73; Cu-
ervo 1893, 3:324). Toward the end of the century two Baré subgroups were
mentioned among the population of the Japura-Caquetd (Llanos and Pine-
da 1982, 59). In the Upper Orinoco there were other Maipuran groups (e.g.,
the Guinau and Anauyd) about which there is very little information. )

The Manao were occupying the Middle Negro and its tributaries the
Urubaxi, Daraa, Padauiri, Anjurim, Xiuard, Cauaburis, and Uneuxi, and also
the Timoni [sland (Sweet 1975; Hemming 1978; Wright 1981). The Curripaco
were around the Isana and its tributaries and also along the Vaupés and some
of its tributaries (e.g., Papuri and Querari).

The Tariana were occupying an area located between the Isana, Vaupés,
Papuri, Yuareté, Tiquié, and Japurd (Cuervo 1893, 3:325; Lianos and Pineda
1982, 57—67; Wright 1981, 9). The Yucuna and Kabiyari were part of the pop-
ulation of the Japura-Caquetd and occupied the Comarca de Araracuara, the
rapids of Cupati or La Pedrera, and the Apaporis River. The Yumana-Passé
were settled between the Putumayo, Caquetd, and Tiquié¢ (Llanos and Pine-
da 1982, 25, 5759, 66—67), and the Resigaro occupied the Lower Caqueti—
Putumayo and the headwaters of several tributaries of the Upper Cahunari
and of the Upper Igard—Parand (Llanos and Pineda 1982, 54—56). The Wai-
numa occupied the Cahuinari River and the area located between this river
and the Ipt (Llanos and Pineda 1982, 92). Other Arawakan groups on which
there is little information, such as the Caboquena, Carapiten, and Anuvice-
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na, inhabited the Lower Rio Negro during the sixteenth and seventeenth
centuries (Sweet 1975; Hemming 1978).

9. Because the traditional territories and specific settlement sites of sever-
al northern Arawakan groups (e.g., Baré, Baniwa, Warekena, Piapoco,
Maipure, and Guaipunavi), which have been reconstructed through oral tra-
ditions and the colonial documents of the seventeenth and eighteenth cen-
turies, coincide with the archaeological subareas that have been established
in the Upper Negro—Casiquiare~Upper Orinoco—Lower Guainia and Ataba-
po region, it is possible to hypothesize that the archaeological materials that
were found in these subareas are related to the occupations of these groups.
Consequently, because the ceramic complexes that have been established
belong to the parallel line incised tradition, this ceramic tradition can be
tentatively related with the northern Maipuran occupations.

10. The available information on the mechanisms of northern Maipuran
migrations seems to suggest that the northern Maipuran diaspora was attained
through peaceful mechanisms based on an open and inclusive type of sociol-
inguistic organization linked to a transformational notion of the world and a
marked flexibility toward change that facilitated processes of negotiation and
aggregation and also the establishment of cross-linguistic ties, transethnic iden-
tities, and extended regional alliances and trade networks (see chapter 1).

The information presented in this chapter reveals the complexities of the
northern Arawak expansion. Although the reconstruction I have presented
is hypothetical and must be tested against new data, it certainly demonstrates
that a multidisciplinary approach can provide the best results. Using this kind
of approach, it is possible to obtain a more significant and integrated inter-
pretation of the groups that inhabited the tropical lowlands of South Amer-
ica during precontact and early colonial times. To attain these results it is
necessary to visualize the archaeological remains as evidence of the prehis-
tory of the indigenous populations that are mentioned in the historical doc-

uments and to study the oral histories of the different autochthonous groups
whose descendants still inhabit the areas where the remains are found.

Notes

Research on human settlements in the Amazon State of Venezuela was sponsored by the
Consejo Nacional de Ciencia y Tecnologia (8I-1729), the Instituto Venezolano de Investi-
gaciones Cientificas, and UNESCO Man and the Biosphere Program (MAB 11). Lam very
grateful to Berta Perez for reading the first version of this chapter and to Jonathan Hill,
Fernando Santos-Granero, and Michael Heckenberger for their important comments and

suggestions. Carlos Quintero made all the drawings.
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1. The first people to emerge (to arrive in a place) are recognized as “grandparents” (Van
der Hammen 1992, 128; Vidal 1993, 75).

2. At present, the oldest evidence of human presence in the Upper Negro subarea is a
thcrmo_lunnnesccncc date of 3,750 B.p. +20 percent (standard deviation), which was ob-
tained from a ceramic sherd found in a side stream located near the town of San Carlos
(Sanford et al. 198 The oldest car ate obtained duri i
‘ ‘. " al. 1985, 54). The oldest carbon-14 date obtained during the archaeological
survey of the area was 1,800 280 s.r. (Beta 253954) and corresponds to the Carutico site
along the Upper Rio Negro (Zucchi 1992, 237).

3 According to northern Arawalk ritual specialists, a patch of black soil that is found
i one of the banks of the Hipana rapids is believed to be the place where the Kawai was
consumed by fire (Gonzidlez Nifez, personal communication, 1996).

9 Shamanism, Colonialism, and
the Wild Woman: Fertility Cultism
and Historical Dynamics in the
Upper Rio Negro Region
JONATHAN D. HILL

THis cHAPTER has two interrelated goals. First, I will explore the concept of
culture area as it developed in the ethnology of Lowland South America in
the twentieth century and suggest ways in which the concept can be retheo-
rized to restore its utility in current anthropology. Particular attention will be
given to rethinking culture areas in Lowland South America in relation to the
concern for culture, power, and history. A second goal of the chapter is to dem-
onstrate how such a retheorized concept of culture area can be used in devel-
oping a dynamic regional interpretation of long-term historical processes that
have generated contemporary ethnolinguistic geographies in the northwest
Amazon/Upper Rio Negro region. Drawing on ethnographic research with
the Arawak-speaking Wakuénai of Venezuela and previous analyses of their
complex mythic and ritual practices, I will argue that northwestern Amazo-
nia, as known through twentieth century ethnographic studies, emerged
through a complex intertwining of two distinct historical processes: indige-
nous fertility cultism and Western colonial and national state expansions.
The northwest Amazon region provides a highly suitable context for re-
theorizing the culture area concept in South America. Beginning with Gold-
man’s (1963) monograph on the Cubeo, ethnographers have documented the
cosmopolitanism of the region’s indigenous peoples and the complex his-
torical relationships between communities with diverse cultural and linguis-
tic practices. Jackson’s (1983) regional analysis of social and linguistic organi-
zation among the eastern Tukanoan groups of the Vaupés basin in Colombia
demonstrated the complexity and fluidity of regional ties. There are no com-
parable regional studies of northern Arawakan peoples living in the Isana-
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Guainia drainage area east and north of the Vaupés basin, in part because of
the tripartition of their ancestral territories among three separate national
states (Colombia, Brazil, and Venezuela). However, recent ethnographic
works on the Baniwa of Brazil (Wright 1998), the Curripaco of Colombia
(Journet 1995), and the Wakuénai of Venezuela (Hill 1993) support the emer-
gence of a more balanced perspective of the northwest Amazon region as a
whole. In addition, studies of eastern Tukanoan peoples who live in the tran-
sitional zone between the Central Vaupés basin and the Isana-Guainia drain-
age area have provided important clues to the region’s historical and cultur-
al dynamics (see Chernela 1993 on the Wanano; Reichel-Dolmatoff 1985 on
the Desana; and Goldman 1963 on the Cubeo). In the 1980s and 1990s, re-
scarchers working in all three subregions (castern Tukanoan, northern Ara-
wakan, and transitional) began to focus greater attention on long-term pro-
cesses of colonialism, missionization, rubber gathering, and the role of
indigenous cosmologies and ritual practices in interpreting and acting on
these processes (see Hill 1996b for an overview of these sotirces).

What sets the northwest Amazon region apart from other areas of Lowland
South America is the existence of strongly hierarchical forms of sociopolit-
ical organization. Among both eastern Tukanoan and northern Arawakan
groups of the region, local communities are linked together into phratries,
or confederations based on ideologies of shared mythic descent from a group
of brothers. Descendants are ranked according to the birth order of mythic
brothers, with highest rank attributed to the oldest brother’s descendants and
lowest rank to the youngest brother’s descendants. Among eastern Tukanoan
peoples living in the central Vaupés basin, phratric ranking occurs in the
absence of geographic localization of communities within a shared territo-
ry, and there is no linkage between principles of rank and marriage practic-
es (Jackson 1983). Among the Arawakan Wakuénai and Baniwa of the Isana-
Guainia drainage area, marriage is linked directly to rank, especially for highly
ranked men and women. Highest-ranked men intermarry with women of
highest rank in different phratries. Among lower-ranked individuals, there
is little or no concern for relating rank to marriage. This linkage between
marriage and rank, or “rank endogamy,” among Arawak-speaking peoples
was combined until the fairly recent past with localization of phratries in
shared riverine territories. Taken together, the features of rank endogamy and
localized phratries institutionalized the reproduction of hierarchy and its
political implementation among Arawak-speaking peoples of northwestern
Amazonia. The absence of these same features among eastern Tukano-speak-
ing peoples has led to the conclusion that phratries there are epiphenome-
nal (Jackson 1983). The distribution of ranking principles in northwestern
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Amazonia strongly implies that hierarchical ranking of local commumt;xes
into larger groupings, or phratries, originated among thf: Arawak—speakmg
peoples and was adopted at some later time by ?astern Iﬂukal‘man pe?ples.
Localized phratries and the linkage between ranking and marriage are found
among eastern Tukanoan peoples only among the Cubeo (Goldman 1963)
and \/\Zmano {Chernela 1993), and both of these peoples inhabit the transi-
tional zone located along the border between eastern Tukanoan and north-
ern Arawakan peoples. ' A
By turning to the study of long-term historical processes in northwstem
Amﬁzonia, researchers have opened up new possibilities for comparing the
region’s unique configuration of ethnolinguistic pl:‘dCtiCCS to sifnﬂa{ly comj
plex ethnoscapes found in other areas of Lowland South Anl?l‘lC‘d. F,ompm -
ison between northwestern Amazonia and the Montana region of the ez}sb
ern Peruvian lowlands is particularly feasible in this historical perspec?wc.
Both areas are strongholds for Arawak-speaking peoples who have survwed
through centuries of colonial and more recent changes. Both areasare lo?med
in geopolitically marginal zones at the borders between Cf)lozm?d a{)d n.anonal
states, and this marginality resulted in similar policies of nnssxomzcatlon and
colonization. Indigenous peoples in both northwestern Amazonia and the
eastern Peruvian lowlands recovered from their losses of lands and popula-
tion during the early nineteenth century while the Wars of Independence
decimated missionized indigenous groups in the Andes and the 11()1‘t110}‘11
lowlands of Colombia and Venezuela.* And in both regions, the neocolonial
demand for rubber in the late nineteenth to carly twentieth centuries led( to
genocidal campaigns of forced labor, interethnic warfare, and internecme.
struggles. These macrolevel historical similarities allow the development‘:oi.
a cross-regional comparative perspective that embraces and controls for
major issues of history and power. ,
Another very important dimension of comparison between 11()1‘t}1w§stex‘11
Amazonia and the eastern Peruvian lowlands is what makes the project a
specifically Arawakan historical comparison. I refer here t(.) the multiu‘ldeA of
ways, both similar and divergent, in which Arawal«spenkmg peoples in Ll?e
two regions have registered the effects of long-term historical processes in
their cosmologies, ritual practices, trade relations, and ev?ryday social V\{OI’ld§.
In both regions, Arawak-speaking peoples have engagcjd th(e flow of histori-
cal changes in ways that reveal how local and regional histories are cm}Stft@—
ed and interpreted. Integration of these indigenous Arawakan hxs}’orms with
macrolevel historical studies of Upper Amazonia and the growing ethnc?«
graphic knowledge of Lowland South America can 1(ead to a critical histori-
cal approach to regional and cross-regional comparison.
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Clearly such a critical historical approach to culture areas and compara-
tive studies poses challenges and problems even as it promises to yield op-
portunities and insights. Like other world regions, the ethnology of Lowland
South America has grown exponentially in recent decades. Writing about the
Montana region of eastern Peru, Murdock (1951, 429) observed that the re-
glon’s “cultures are described with a degree of inadequacy unusual even for
South America.” The same dearth of ethnographic knowledge characterized
most other areas of Lowland South America ai mid-century. In the 1970s,
Lyon (1974) bestowed her famous label of “the least I(nown'continent” on
South America. By the late 19705, however, the number of publications in
F()le\ﬂd South American ethnology began to grow at a rapid pace, reflect-
ing both the increasing significance of Amazonia as a testing ground for
anthropological theories and the emergence of new comlmmitie; of anthro-
pological scholarship in Brazil, Peru, Colombia, and Venezuela.

The growth of anthropology has created similar problems for researchers
working in Melanesia and other places. “Gaining mastery of regional ethnog-
raphy or history is not just a lost art; it is almost impossible. The range of
relevant sources skyrockets. Geographical as well as disciplinary markers blur
as they get scrutinized” (Knauft 1999, 7). The proliferation of anthropolog-
ical knowledge in formerly unstudied or understudied regions may lead sonze
researchers to withdraw into the apparent safety of ethnographic and his-
torical specificity at the expense of comparative theory. However, as Knauft
(1999, 7) points out, the glut of ethnographic information cails for renewed
attention to regions because “they provide an analytic context that can be
rigorous, responsive to cultural differentiation, important in geographic
scope, and conducive to broader comparisons.” Moreover, comparative the-
ory in anthropology can develop only to the extent that specialists in differ-
entareas write for one another in ways that are informed by readings of each
other’s published works (Strathern 1996). .

Retheorizing the Culture Area Concept in
Lowland South America

The increasing difficulty of mastering ever-expanding amounts of ethno-
graphic, historical, and other kinds of knowledge is only one of the obstacles
to retheorizing the culture area concept. If the goal is to restore the concept’s
utility as an analytic context capable of supporting broader comparative gen-
eralizations, then it is not sufficient to start from the old descriptive and tax-
onomic definition of culture areas as “trait lists.” Murdock’s (1951, 416) elab-
oration of twenty-four South American culture areas was intended as a

Shamanism, Colonialism, and the Wild Woman 227

taxonomic device for organizing indigenous cultural diversity according to
such traits as linguistic affiliation, subsistence economy, sexual division of
labor, crafts and other material technology, political organization, and pat-
terns of kinship and marriage. It is interesting to note that all of Murdock’s
culture areas are linguistically heterogeneous, hinting at a richer picture of
historical and ethnopolitical dynamics behind the classificatory fagade.
Arawak-speaking groups are present in nine of the twenty-four culture areas,
often listed as intrusions, or minorities surrounded by speakers of other lan-
guage stocks. The two areas forming the main foci of the present Compara-
tive Arawakan Histories conference are the only ones labeled as mainly Arawa-
kan, and then only in tandem with Panoan, Cariban, or Tukanoan groups
(Murdock 1951, 429—32). The use of culture areas as descriptive, taxonomic
devices made sense in mid-twentieth-century anthropology, when the ethnol-
ogy of Lowland South America was still quite underdeveloped. However, it is
not possible to bring the culture area concept up to date simply by expand-
ing the list of traits to include issues of history and power.
Instead, what is needed to restore the culture area concept’s usefulness as
an analytic tool for broader comparisons is a politico-historical approach to
macrolevel, long-term processes of change that also allows room for the di-
versity of culturally specific ways of constructing histories that have developed
in Lowland South America. We need to acknowledge that contemporary in-
digenous societies are products of historical processes that have resulted in
geographically dispersed clusters of peoples without resorting to the view that
today’s societies are merely remnants or fragments of an earlier time. The ar-
eas of greatest cultural diversity in the twentieth century are located in con-
tested spaces that were at the margins of competing, expanding colonial states
or in remote interior regions of modern national states. In many of these ar-
eas, new patterns of interethnic trade and alliance have emerged through amal-
gamations of various smaller groups. Such processes of ethnogenesis unfolded
not only in zones of direct interethnic relations with Western states but also
in remote areas having little or no direct contact (Basso 1995). These macrolev-
el historical processes must be integrated into the culture area concept from
the outset rather than added on as an afterthought. However, it is equally im-
portant that indigenous ways of interpreting and acting on historical changes
be integrated into a retheorized culture area concept. Without a concern for
these local principles of history and power, current ethnolinguistic geogra-
phies in Lowland South America would be reduced to mere reflections of
macrolevel political history. As Knauft (1999, 218) points out, “The underside
of this timely concern with the global, the hybrid or diasporic, and the late
modern or postcolonial is that it underemphasizes and sometimes totally
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misses the tenacity and richness of received cultural orientations, These per-
sist even as they twist and redefine amid forces of change.”

From a macrolevel perspective, northwestern Amazonia clearly illustrates
!10w geopolitical marginalization in remote frontier areas between compet-
ing .colonial or national states allowed and even promoted the flourishing of
indigenous cultural diversity. Being located at the headwaters of the Rio
N?gm gave Arawak-speaking peoples of the region a degree of strategic flex-
ibility for coping with colonial pressures of disease, missionization, an en-
slavement. Because most of these forces before the 17505 emanated from
downstream areas of Portuguese Brazil, local peoples were able to take tem-
porary refuge in the Vaupés, Guainia, Casiquiare, and other river basins be-
yond the range of direct contact. Similarly, when the murderous campaigns
of the rubber boom descended on the Curripaco, Warekena, Baré, and ott"h-
er Al:a‘wakan peoples of Venezuela in the early twentieth century, they sur-
vn:ed by moving across the frontier into Brazilian territory until it became

safe to move back into Venezuela after World War I1. The history of north-
Zvestef‘n Amazonia is filled with these kinds of population movements, or

survival migrations” without which there would be little i any of the rich
cultural diversity found in the region today.

(J(){ltl'z}l'y to this scenario of survival through strategic migrations across
Folonml frontiers and national borders, indigenous Arawakan groups living
n more accessible areas along the Middle Orinoco and Low“er Negro 1'iver;
and across the Llanos of northern South America were decimated b; diseases
warfare, and other changes during the colonial and carly naticnalist periodsj
More 50 than any of the other main language families of Lowland South
Am.erlca', the northern branch of Arawakan languages before the colonial
period displayed a continuous, flowing distribution along the Orinoco, Ne-
gro, and Amazon rivers (see map 1, p. 2). The decimation of downsiream
coastal and Llanos groups has left northwestern Amazonia and a few other
dif;jf)illt@d areas from what was formerly an enormous, interconnected set
of riverine and coastal territories spreading across the northern lowlands of
South America. From this macrolevel perspective, it would be casy to label
n.orthwestern Amazonia as a mere fragment of the precontact diaspora of
riverine, Arawak-speaking peoples.

However, the Wakuénai (or Baniwa or Curripaco) do not see themselves
as inl}nbitanﬁ of an isolated region, nor do they understand their history
asa simple process of losses and fragmentation. Instead, they see themselves
as the inhabitants of a mythic center of the world that continuously open;‘
up, or expands, into the riverine and coastal areas that were formérly in-
habited by other Arawak-speaking peoples. This indigenous historical vi-
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sion of a dynamic social universe that expands through political and eco-
nomic relations of trade along riverine and interfluvial pathways is discern-
ible in two major genres of cultural performance. First, a cycle of mythic
narratives about the second creation of the world outlines the basic prin-
ciples of social development and interaction that generated the pattern of
trade relations between peoples living in different river basins. Second, a
genre of ritually powerful chanted and sung speeches, called madlikai, con-
nects these developmental and interactive principles to specific peoples and
places throughout northwestern Amazonia and northern regions of Low-
land South America.

These performances form the central core of male and female initiation
rituals, and they result in very different but overlapping historical and geo-
graphic maps depending on the gender of people undergoing the transition
to adulthood. In both male and female initiations, the musical naming of
peoples and places constructs a flowing, continuous expansion of historical
space that follows major rivers. The chants for female initiation result in a
mapping of the home territories, or ancestral lands, of Wakuénai phratries
in the Isana-Guainia drainage area of Venezuela, Colombia, and Brazil. In
male initiation rituals, however, the chanting of place names encompasses a
far larger set of riverine and coastal areas that stretch across the entire north-
ern half of Lowland South America. This contrast between male and female
initiation rituals gives substance to the importance of gender as a basic prin-
ciple of indigenous history, or the idea that gender differentiation and com-
petition are forces that generated a series of historical expansions away from
and back to the mythic center. Both mythic narratives and ritual perfor-
mances point to the importance of controlling the potentially disruptive
forces of gender differences by transforming them into complementarity and
connection between the sexes.

In contrast to the geopolitical marginality of northwestern Amazonia in
macrolevel political and historical terms, Wakuénai mythic narratives and
ritual performances continue to assert the ethnopolitical centrality of this
headwater area for Arawak-speaking peoples who live north of the Amazon
River. This view of northwestern Amazonia as a cultural center makes sense
when combined with the ritual mapping out of riverine territories across the
Orinoco and Negro basins. In this perspective, northwestern Amazonia is
centrally located along the riverine connections between the Orinoco basin
and Llanos to the north and the Negro and Amazon basins to the south.
Before the decimation of Arawak-speaking peoples living in these down-
stream areas during the colonial period, Wakuénai lands along the Isana,
Guainia, and other headwater rivers were strategically positioned to control
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trading networks between the two largest river basins of South America, the
Orinoco and the Amazon.

Fertility Cultism in Northwestern Amazonia

The specific aim of this chapter is to demonstrate how the culture area con-
cept, when retheorized along the lines just discussed, can be used to develop
a critical historical understanding of northwestern Amazonia. The core of
this ethnohistorical demonstration will consist of an overview of Wakuénai
cosmology and ritual practices as a dynamic process of fertility cultism. From
this starting point I explore some of the ways in which indigenous experi-
ences of Western societies have become integrated into a gendered histori-
cal consciousness through the interpretive figure of Améru, the primordial
human mother or woman. The analysis focuses mainly on indigenous ways
of classifying Western peoples, diseases, and technologies from the colonial
period before 1750. In a later section I consider macrolevel political changes
of the late colonial period, including the way Arawak-speaking peoples of
northwestern Amazonia are portrayed in the Watunna, or the creation myths
of the Yekuana.

The concept of fertility cults, or male-controlled ritual hierarchies con-
cerned with symbolic fertilization of nature and regeneration of communi-
ty, has proven to be useful for analyzing diverse religious pracrices in New
Guinea (Whitehead 1986). By focusing on the processes of symbolic linkage
between natural fertility and social reproduction, the concept of fertility cult
encompasses a broader range of variable gender relations than the more
narrowly focused concept of men’s cult. Whitehead draws an analytical dis-
tinction for New Guinea between two kinds of fertility cult: cults of man-
hood and cults of clanhood. In the former, substances and symbols of fertil-
ity are entirely male-controlled and are used in developing adult men whose
identities are defined primarily through this manhood, regardless of their
kin-group identities (Whitehead 1986, 84). Cults of clanhood (found most-
ly in highland areas of New Guinea) use a similar theme of making men, “but
the ceremonies devoted to it become adjunct to the celebration of agnatic
group unity and ancestral fertility” (Whitehead 1986, 84). In these cults,
women play important roles in the ritual fertilization of nature and regen-
eration of community, but they achieve ritual positions not as women per
se but “through their status as clanswomen” (1986, 85). The distinction be-
tween cults of manhood and cults of clanhood is one of “relative salience”
of sex- versus kin-defined identities, and “both components occur in virtu-
ally all fertility cults” (1986, 85).
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As L argue elsewhere (Hill 2001), Whitehead’s distinction between cults of
manhood and cults of clanhood, with some adjustment and refinement, can
be useful for interpreting the varieties of male-controlled ritual hierarchy in
Amazonia. From a theoretical perspective, the main limitation of Whitehead’s
model is its functionalist sociological orientation (Weiner 1988). In addition,
Whitehead’s model does not hold up well against the full range of ethnograph-
ic variation in New Guinea (Knauft 1993, 143; Biersack 2001). These problems
notwithstanding, Knauft (1993, 115-16) credits Whitehead with having taken
“a very important first step in initiating this kind of integrated analysis,” or a
combined concern for cosmological dimensions of gender and “the histori-
cal patterns of power and practice through which they were actualized.” Be-
cause the terms manhood and clanhood are sociologically complex and prob-
lematic in both New Guinea and Amazonia, 1 suggested that Whitehead’s
terms “cult of manhood” and “cult of clanhood” be replaced with more neu-
tral ones of “marked” and “unmarked” fertility cults, respectively.

The distinction between marked and unmarked fertility cultism is not a
static, taxonomic division between types of social or religious organization
but a reflection of different processes of constructing male ritual hierarchies
in contradistinction to everyday social relations characterized by egalitarian
relations between men and women. In marked fertility cultism, the strong
emphasis on gender oppositions and exclusion of women from ritual activ-
ities often is backed up by threats of physical or sexual violence against wom-
en and accompanied by male guilt about acts of violence against outside
enemies or inside women and children. In unmarked fertility cultism, women
are ambiguously included and excluded from male-controlled ritual activi-
ties, which provide ways of coordinating male and female processes of so-
cialization and of asserting the interdependence of men and women as agents
of social reproduction.

Perhaps the clearest indicators of marked fertility cultism are male ritual
practices that dramatize a vehement severing of social ties between male
children and their mothers and that symbolically deny the role of maternal
nurturance. In marked fertility cultism, male-controlled rituals assert male
potency and reproductive leverage over and above female fertility. Although
some of the same elements of gender opposition and antagonism are to be
found in unmarked fertility cultism, these elements have distinctly different
social meanings when they are being used as a point of departure for con-
structing relations of complementarity between men and women and for
affirming the significance of female fertility in male-controlled ritual perfor-
mances. In unmarked fertility cultism, the symbolic weighting shifts from
processes of severing maternal bonds and denying the role of maternal nur-




2
232 JONATHAN D. HILL

turance to the building of enduring connections between parents and chil-
dren, men and women, mythic ancestors and human descendants.

T{he religious beliefs and practices of the Wakuénai of northwestern Ama-
zonia ‘offer avery clear illustration of unmarked fertility cultism. One of tl;e
most important sacred rituals in Wakuénai religion consists of the two sets
()f miilikai chants performed for the parents of newborn infants A ﬁrst\ set
of chants is designed to link the newborn’s spirit with its fal‘her’;s LII]CC:S[;'LII
t.obacco spirits through naming all the tools, weapons, and objects of the
1‘f1ther’s evef‘yday subsistence activities. After this first set of chants‘ the fa-
.ther hunts for game animals in the forest, the mother cooks the gan)m meat
in hot peppers, and both parents offer the cooked meat to ritual specialist
called milikai liminali (“chant-owner” or “master chanter”). A sec;md s‘et\of,’
chfm ts focuses on the pot of cooked game meat and the spirit-naming of all
edible animal species so that the parents can resume their normal die;witi -
out causing harm to their child (see Hill 1993, Chap. 4).

Wa}l(uénai childbirth rituals are an orchestration of contrasting sets of male
and l'?male imagery into an integrated whole of male and I”enmlue l)(;(iily a;}d
cosmic places. The social context of ritual chanting also aims at an inl“egra—
tion of male‘and female qualities and activities. Both mothers and fathers of
new.born infants observe the same restrictions (seclusion, fasting, and sexual
‘flbstmence) during the week after birth, and both the male a;:ti\t;ity ()I"LhLm;-
ing a?d the female activity of cooking are required to produce the.pot of sa-
cx:ed I‘()f)d for the second set of malikai chants. The general significance of chiic"l-
bil‘th rmmls.w that of transposing the “overly close” biological relationships
of .newborn infants with their mothers (Lévi-Strauss 1969, 335) into overly close
spiritual and emotional connections between newborn {liﬁmt‘s and their f'kl—
thers. The ritual process thus supports the infant’s arrival into human socielty
asa 1n¢mber of the father’s patrilineal descent group. However, the newborn’s
social identity is not complete until the overly close relationship with its par:
enis Imf been SO(EIHIIZ(;‘(], or “stabilized,” through the parents’ act of eating the
sacred i‘o;)d ({ km‘lzdzmrmi). Much like the mythic transformation of primal (in-

cestuous) sexual relations into imagery of fasting and eating, the second set
of chants in childbirth rituals embodie); the transof"ormati(ljl?zf’tl]et{?i;?cllliesl:—t
den:-based activities into those of cooking and eating. Sharing ()l"supemitu-
rflhze.d food replaces the sharing of sexual sul)smncc:s as the social mean; for
sllgnii‘yilng thelbiological family’s participation in a local community dei%ned
through ritual as a hierarchical ordering of empowering mythic ancestors
powerful chant-owners, and emp()weredbhumanL C(I)Z\:le:](iig:z]mlc e

The L1111§111c111 cord serves as a unifying symbol for the first set of chants
performed in Wakuénai childbirth rituals. In his chan ted journey in search

1
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of an infant’s mythic ancestors, the Wakuénai chant-owner travels along an
internal, spiritual umbilical cord, connecting the newborn infant with its
father and marking the transition from unborn fetus who receives nourish-
ment inside its mother’s womb to newly born child who consumes foods
produced by its father. The mother’s nurturing role is not denied so much
as complemented and expanded to the social and economic connectedness
between fathers and their children. It is significant that many spirit names
in these first chants refer to long, thin objects of the father’s work activities:
vines, palm fibers, leaves, and grasses, which men must cut from the forest
to use them to tie things up, bind together house poles, weave baskets, and
make fish traps. Like these long, thin materials for binding and weaving things
together, the chants themselves are long, thin strands of sound and mean-
ing stretching across an invisible cord inside the infant’s body and creating
multiple connections between parents and children, husbands and wives, and
mythic ancestors and human descendants.

The overriding importance of connectedness between fathers, mothers, and
newly born infants is given additional expression in Wakuénai childbirth rit-
uals through the second set of muilikai chants. The naming of edible animal
species over the pot of sacred food acknowledges the complementarity of the
father’s hunting and the mother’s cooking of game meat. The protective pow-
ers of these chants is believed to pass from the mother to her newborn child
via her breast milk after she and her husband have consumed the pot of sa-
cred food. Thus, whereas the first set of chants extends the mother’s biologi-
cal nurturing of the infant to the father’s social role as provider of food, the
second set of chants connects this social relationship back to the mother’s pos-
tuterine role as nourisher of the child during its first stage in the life cycle.

In both male and female initiation rituals, the primary focus of mudlikai sing-
ing and chanting is a pot of hot-peppered, boiled meat (karidzamai). Unlike
childbirth rituals in which eating the sacred food signifies the stabilizing of
parents’ dynamic relationship with newborn infants, initiation rituals are con-
texts in which eating the sacred food embodies the more dynamic processes
of “chasing after the names” and the mythic creation of an expanding world
of peoples, animal and plant species, and geographic places. In a similar man-
ner, initiation rituals are a dynamic transformation of the biological and cu-
linary imagery used in childbirth rituals. The significance of sacred food as a
source of continuity and shared substance across generations within the lo-
cal descent group transforms in initiation rituals into the embodiment of dy-
namic exchanges and movements between local descent groups.

The transformation from internal to external relations is concretely ex-
pressed in the verbal and musical dimensions of mudlikai singing and chant-
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ing for the sacred food of initiates. These performances begin with a sing-
ing-into-being of the celestial umbilical cord ( hliépule-kwa dzdkare) that
connects the sky world of mythic ancestors to the navel of the terrestrial world
of human descendants. The use of several different pitches is a musical con-
struction of the celestial umbilical cord, the vertical power relationships gov-
erning the transitions between developmental stages in the human life cycle
and the turning over of generational time. Chant-owners use a sacred whip
to tap out a percussive rhythm on an overturned basket covering the pot of
sacred food, adding yet another dimension to the movement from internal
to external worlds. After naming the mythic center at Hipana, the opening
song modulates into a chanted naming of plants and animals in different
places. In a long series of chants, the verbal naming of places away from the
mythic center is musically expressed through use of different starting pitch-
es, microtonal rising, accelerations of tempo, and foud-soft contrasts. The
final chants return to the naming of places near the mythic center, and a clos-
ing song using the exact same set of pitches as the opening song returns to
the more stabilizing, vertical dimensions of power (i.e., the celestial umbil-
ical cord). Overall, malikai singing and chanting in initiation rituals outlines
averbally and musically dynamic set of movements away from and back to
the mythic center, or the musically stabilizing movements between distinct,
sung piiches. ‘

After the milikai singing and chanting are completed, the initiates come
out from their place of seclusion to face the ritual advice of chant-owners
and other elders. The initiates’ mothers bring the pots of sacred food out-
side and place them on woven mats, where the initiates must stand to receive
the elders’ advice. The initiates’ senior kin, both male and female, participate
in these ritually aggressive speeches. At the end of the advice, chant-owners
lift a morsel of the hot-peppered food to the initiates’ mouths on the ends
of sacred whips before lashing the initiates’ backs. In effect, the use of loud
percussive sounds to signify the transformation from inner to outer worlds
has reached a conclusion. The initiates’ bodies, in full view of an assembled
group of senior kin, have become percussive instruments that, through eat-
ing the sacred food, carry within themselves the dynamic, expanding world
of the second mythic creation.

Miilikai singing and chanting over the sacred food and the elders’ speeches
of advice form a core of activities that is common to both male and female
initiation rituals. However, the social organization and symbolic meanings of
the two rituals are distinctly different, or even opposing. Female initiation rit-
uals are small, localized gatherings held when an individual girl experiences
her first menses. The young woman’s loss of menstrual blood is associated with
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alienation from her ancestral dream soul, and the long su of n_nilikm chants
for the girl’s sacred food is understood as a process of chasm% after h{er. qt'Cfxllw
soul so that she will be a healthy and fertile adult woman. Female mltm%’!on
rituals are called wakditaka iénpiti (“we speak to our child”), aﬁlabel tlm high-
lights the significance of the elders’ ritual zlflvxce as an arena for ,?m‘d?l,n% sn\—
cred moral significance to the individual girl’s }ﬂ)hysncanl Q}:dturanm.l as .a fully
sexual being. Mdlikai singing and chanting for female initiates begin al’ noon
and end at sunset. The naming of places in mdlikai chants starts at I—I.1pm‘m,
the mythic center, moves across the major river b21311x§_111 th{e Upper 1?10 Ne-
gro region, and ends at Mutsipani, the mythic home ot.Amaru (sc? map 9..1).
The chants outline a process of movement away, or dlsplfmem?m, from the
mythic center at Hipana, a theme consistent with thcj mtuatlonﬁ of women who
have reached marriageable age in a patrilineal, patrilocal social world. '
In male initiation rituals, the pattern of place naming and movemen.ts in
mdlikai chants reverses and greatly expands upon the movements outlined
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Map 9.1. Place Naming in Chants for Wakuénai Female Initiation Rituals ’
The numbers 1-22 represent sacred chants in the order of their performance during female initia-

tion rituals,
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in chants for female initiation rituals. Chants for male initiates begin at
A}Dﬁl‘ll’b‘ mythic home (Mutsipani) and end at the mythic center ( Hi;zma)
after traversing a vast range of riverine territories throughout the Amazon
and Orinoco basins (map 9.2). The overall effect of place naming in the
_chants is to highlight movements back to the mythic center at Hipana. Male
mitiaﬂtion rituals are large social gatherings in which chant-owners and el-
ders from two or more local descent groups initiate a group of adolescent
males. The name for male initiation rituals is wakapétaka iénpitipé (“we show
our children”), referring to the period of instruction during which ;ldult men
show the group of male initiates how to make and play the sacred flutes and
trumpets. Mdlikai singing and chanting for the initiates’ food takes place on

the final night of ritual activities, and the elders give their speeches of advice
just before dawn.

Like childbirth rituals, male and female initiation rituals use social and

:symbolic contrasts between the sexes to build an integral whole that not only
includes but also depends on female as well as male participation. Ritual
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Map 9.2. Place Naming in Chants for Wakuénai Male Initiation Rituals

The numbers 113 represent sacred chants in the order of their performance
rituals

during male initiation
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activities sometimes require strict separation of the sexes, particularly when
adult men teach male initiates how to make and play the sacred flutes and
trumpets. However, women are not excluded during performances of muli-
kai singing and chanting, and they are active participants in the giving of
ritual advice to male and female initiates. Female reproductive anatomy—
wombs, umbilical cords, and menstrual blood—supplies much of the sym-
bolic content for male-controlled activities of mudlikai singing and chanting.
Ritual appropriations of women’s reproductive anatomy do not portray
women’s fertility as a source of pollution that threatens an all-male realm of
purity but as an ambiguously charged, life-giving and life-taking power that
must be harnessed to collective processes of producing socialized people and
reproducing the interlocking social realms of adult women and men.

The Gendering of History in Northwestern Amazonia

Wakuénai fertility cultism is rooted in a complex set of mythic narratives
about the life cycle of the primordial human being, Kdwai, and his mother,
Amiru. These creation narratives are preceded and surrounded by other
cycles of narratives about the mythic trickster, [Rapirrikuli, and his broth-
ers, Dzuli and Kaali. These narratives describe the continuing efforts of var-
ious animal-humans to destroy Ifiapirrikuli, but the trickster always man-
ages to outsmart his enemies, who end up becoming victims of their own
murderous schemes. Out of this background of unceasing violence, there
emerges a cycle of myths about Kawai, the son of incestuous sexual relations
between Inapirrikuli and Amdru, his paternal aunt. Inapirrikuli and his
brothers take Kawai from his mother to live in a corner of the sky. Kiawai
breaks out of this place of confinement and creates all the species of plants
and animals by humming and singing their names. In the remaining myths
of the cycle, this world-creating musical and verbal force is brought down
to the ground at Hipana, the center of the world, and implanted into human
society as the midlikai songs and chants of sacred rituals. The cycle ends when
Inapirrikuli and his brothers push Kawai into a great fire, and the world
shrinks back to its original miniature size. This first creation cycle outlines
the coming into being of a hierarchical ritual structure in which chant-own-
ers and elders mediate between the creative powers of mythic ancestors and
the life cycle transitions of younger generations of human descendants.

In the second cycle of creation narratives, the ashes of Kiwai transform
into trees and vines used for making sacred flutes and trumpets. Amdru and
her female followers take these musical instruments away from Inapirrikuli
and the men. The world opens up for a second time as Amdru and the women
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flee from the mythic center and play the sacred flutes and trumpets in vari-
ous river basins. When Ifiapirrikuli finally catches up with Amadru at a lake
near 5ao Gabriel along the Rio Negro, Amdru escapes with the flutes and
trumpets back to her home at Mutsipani through a secret underground pas-
sageway. In the end, Ifapirrikuli and the men regain control of the sacred
musical instruments of Kawai and trick Amdru into believing that the in-
struments have transformed into various wild animal and bird species. This
second cycle of creation myths poetically describes the coming into being of
a dynamic, expanding universe of peoples living in different river basins
through a series of movements away from and back to the mythic center of
the world. History, or the reproduction of social relations, is driven by the
struggle between men and women for control over the life-giving powers
embodied in the sacred flutes and trumpets of Kawai.

The second cycle of creation narratives provides a basic template for un-
derstanding history and power in ways that are culturally specific to the
Wakuénai of northwestern Amazonia. Like the latticework of streams and
rivers that traverses the equatorial rainforests of the region, history flows in
a continuous movement away from the mythic center of the world at H ipa-
na. The mythic figure of Amdaru embodies a feminine agentive power for
constructing history by playing the sacred instruments of Kawai, thus open-
ing up a cultural landscape of distinct peoples and places. The cycle of myths
also makes room for the sudden, discontinuous twists and turns of history
through the metaphor of Amaru’s return to the mythic center via a subter-
ranean passageway.

Although this cycie of creation myths does not make explicit reference to
the specific events of colonial history, one important episode does implicit-
ly comment on the colonial past through an explanation of how lingua geral
(or yeral, in Spanish) originated. When the trickster arrives at Amadru’s hide-
out on a lake near Sdo Gabriel de Cachoeira, he disguises himself as a geral
person and speaks to Amdru in geral, or nheengati,

Kamena rinuka ufaisre.
“p} laké.” pidaruaki. “kieti min @
Eh, nudake,” pidaruaku, “kjeti pinu?
“Aaa, nunu pukjuete, abo, Kurukwikjite,” pidaliaku.
Kakukani Néngatuliko. Kamena likeeiuéetaka Néngati até pandza jekuapi.
“Kapjd pikaapa Inapirrikuli, nudaké?” pidaruaku.
Karri pakaapa, abo, karrutsa nuajnédaka Inapirrikuli,” pidaliaku rujlia,
“Ifapirrikulipami idjniri jieekuitajni jnua,” pidaruaku. “Kadzu karru nudjni-
ka nudawaka,” jniwa pidaruaku.
“Jnua matsiadaru iéemaka nudzikaleliko,” pidruaku.
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“Litikakja waikajle pandza abo nuiinudkaru mitjani,” pidaliaku, “jnua mit-
ja finuani,”pidaliaku. o R

“Oojontja, nudaké, piinua mitja nudza Inapirrikuli nukawifia mitja pjid jor-
ré,” pidaruaku lisrit.

Already she was coming down to the port. o )

“Ee, my grandson,” she said, “Where are you commg.i’rom?‘ .

“Aaa, 1 am coming from downstream, grandmother, from Sao Gabriel,” he
said. ‘ t N

They spoke in lengua geral. That is how the geral language that is spoken today
began. )

“You haven’t seen [napirrikuli around here, my grandson?,” she askc:d.,

“I have not seen anything, grandmother, I do not even know this Inapirriku-
1i,” he replied. ( ) ,

“That shameless Ifiapirrikuli goes around persecuting me,” she said.

wr

That’s

e g
why I go about in hiding.
“I live well here in my village,” she said. -
| . I3 » eyl < i . .
“If only he were to arrive here today I would kill him,” he said, “I'd be sure
to kill him.” S y
“If only it were so, my grandson, if you were to kill Inapirrikuli, I would pay

you plenty,” she said. (my translation)

At this point, Ifiapirrikuli asks Amaru whether he can stay overnight, and
she shows him where he can hang his hammock in a house full of men FI?H
men are obligated to stay in seclusion in a separate house so that they wi
not be able to see Amaru and the women playing the sacred flutes and trum-
pets for the first female initiation ritual.

Amiru ia likajle. Rudée lirawa apada kuya padzawaru.
5 M A H g e » selarie PR
“Oojon, nudaké, pira padziwaru, pld‘n’uaku llsnflf.,
“Joo, abo,” pidaliaku. Lira pida tsutsa. Lidieeta rujlia.
Rukaapa pikdrrumitsa.
“Pishenina?” pidaruaku.
“Oojon, abo, nuisrenina.’ o
“Paaa,” pidaruaku, “mairakatsa nuada pjid, nudaké. Jlia dekja Inapirrikuli-
pami, nudaké, jlid dekja ira jorré,” pidaruaku. N
“Karrt dekje jnua,” pidaliaku. “Karrt nuiraka kadzu Inapirrikuli iraka pid-
za,” pidaliaku.
Amd im. She brc ¥ rd fi  manioc beer for him
Amiru approached him. She brought a gourd full of manioc bee
to drink.
N < Wl cad - 3
“Here, my grandson, drink some beer,” she said to him.
“Okay, grandmother,” he said. He drank very little, then returned it to her.

She saw that the gourd was still full.




240 JONATHAN D. HILL

«
You already drank?” she asked.
«
Yes, grandmother, I already drank.”
« » .
P']']ﬂ she saic « 3o - . ] oy
“Paaa, he said, “you drank nothing, my grandson. That shameless [fapir-
rikuli, my grandson, he really drinks a lot,” she said.

I do(not do that,” he replied. “I do not drink like [napirrikuli,” he said. (my
translation)

In this dialogue, the trickster uses his verbal skills to create a new lanou:

or lingua gcm/,ﬁto conceal his truz ES:UV[‘;‘ {lzcl)ix;kflilx:ltl(l)tcll ;}1 &1‘;::)‘1?{10111:%3?5 )
as “Gﬁrandmotlwr” and refuses to take more than a mouthful of maniéc beerl
convincing Amdru that he is really not the trickster but a polite youngste;
wbose presence (except for his masculine gender) is harmless. Iron&r gives the
trickster a limited ability to control the shape of historical change.

. The figure of Amdru is connected through this myth with the origins of
lingua geral, a Tupi-Portuguese trade language introduced in northwestern
Amazonia in the late seventeenth or early eighteenth century. It is significant
fxlso that the myth points to Sao Gabriel as the place where lingua q;mi orig-
inated, thereby giving mythic significance to the colonial exp;nsizm of Po%—
tuguese forces up the Rio Negro from a southeasterly direction. In other
m}fth\?‘, Amiru is strongly associated with the eastern horizon, the sun’s heat
as it rises to light up the day, and the biological power of fertility and giving
birth. leen tl}ese associated meanings are coupled with the\world-openin;
po/wer.s; o.t Amdru’s movements away from and back to the mythic center with
Kawai s ‘msctrumen ts, the figure of Amaru makes perfect sense as a metaphor
If(())ll; ll;g;;llellggg the profound historical changes set in motion during the co-

In ritual performances of midlikai songs and chants, the name Amdru serves
as a category of spirits encompassing the new technologies and diseases in-
troduced by European colonizers. Tsimukani Amiru, or “the hot things of
Amdruy,” is the mythic ancestral name given to steel tools, firearms mot;)rs‘
and other manufactured items in muilikai chants performed at thc: birth OE
children. In curing rituals, rupapera sru Amidru, or “the paper of Amaru,” is
{ISGS to categorize measles, smallpox, and other Old World diseases brou,ght
by Europeans. All these uses of Amaru’s name place the indigenous experi-
ence of conquest and colonization into the fran?ework of Lliclt;;;t)lz: t:{g;lnl—
ston of the world during the second creation of the world. ‘

‘ Thc use of Amdru’s name is also important in mdlikai chants for male
initiation rituals. In these performances, the naming of peoples, places, and
natural species is a highly dynamic, musical process of “going in searéh of
the names” ( wadzitjiakaw nakuna). Just as Inapirrikuli had to sebarch through
every corner of this world to find Amaru and the sacred flutes, so must chant-
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owners explore every nook and cranny of the collective historical experience
of their people in searching for the initiate’s souls. However, with the excep-
tion of their own patrilineal groups, chant-owners do not use everyday so-
cial names for different peoples but the mythic, ancestral names of places and
animal species.

The arrival of European peoples into northwestern Amazonia is given ac-
tive expression through naming of places and animal species. Mythic, ances-
tral names for the places of European colonization are most prevalent in the
chants describing the Rio Negro and other downstream locations to the south
and east of Wakuénai lands at the headwaters of the Rio Negro. These Euro-
pean sites are given names in lingua geral and include several settlements (Bar-
celos, Camanio, and Fortaleza) along the Rio Negro that no longer exist but
are identifiable in colonial accounts. In addition, these towns are brought into
the sacred language of madlikai chants by combining each of them with the
term dzakare-kwa (“village-place”™). These towns were mission settlements,
military outposts, and trading posts near the river port of Sio Gabriel, and
they formed the points of entry for European peoples, material culture, and
diseases into the Upper Rio Negro region during the colonial period.

Following the indigenous logic of using animal names to designate peo-
ples in mdlikai chants, the European colonizers who inhabited early colonial
settlements are not named according to nationality or other social criteria
but through the names of animal species that they introduced into the Up-
per Rio Negro region. The general name for European colonists in the chants
is rucampo ruyeni Amdru, or “the children of Amaru’s pasture.” This cate-
gorization of Europeans in the mythic domain of Amaru is consistent with
other uses of Amaru’s name as a class of “things” brought into the region by
Europeans during the colonial period. Within the general category of rucam-
po ruyeni Amdru, the Europeans receive two other mythic ancestral names
in mdlikai chants for initiation. Jnarekada éenunai, or “the whitish forest
animal-spirit,” designates the pig, and natsuwana éenunai, or “the horned
forest animal-spirit,” is the mythic ancestral name for cattle. By using ani-
mal names as metaphors for the Europeans who colonized the Upper Rio
Negro region, the Wakuénai have created collective representations of West-
ern colonial power as part of the dynamic musical opening up of the myth-
ic primordium into an expanding world of peoples and places. By giving
ancestors to the pigs, the Wakuénai have socialized colonial history by plac-

ing Western colonial power into the framework of hierarchical relations be-
tween mythic ancestors and human descendants.

In nudlikai songs performed to counteract the effects of life-threatening
witchcraft, the southeasterly direction is given further recognition as the place
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from which deadly diseases entered Wakuénai territory. This sacred song
outlines a mythic journey going from southeast to northwest, beginning at
530 Gabriel and ending at Maapakwa Makakwi (“The Great Honey Place”)
hear the headwaters of the Rio Guainia. The victim of witcheraft is laid out
In a canoe made of beeswax at Sdo Gabriel and begins to recover as he as-
cends the Isana River. By the time he reaches Maapakwa Makakwi, the man
is well enough to walk again, and he travels to a remote village on the Vaupés
River. There he is cared for by an elderly woman, who hide; him from ene-
my wi%‘ches living downstream. The story of the first victim of witchcraft often
i performed in shamanic curing rituals. Through this song, the Wakuénai
have musically commemorated the historical importance OL(" movements to
remote headwater areas to escape the lethal effects of diseases, which entered
their lands from the southeast during the colonial period.

;“ is important to note that this shamanic discourse ends by placing the
witchcraft victim under the care and protection of an eldérly woﬁmn.
Wakuénai sacred narratives and ritual discourses often are rooted in meta-
phors derived from female procreativity: the internal umbilical cord that
binds fathers to newborn infants, the cosmic umbilical cord that connects
mythic ancestors to human descendants, and the old woman who nurtures
and protects witchcraft victims from the lethal gaze of powerful enemy witch-
es. The dangerous creativity of Amaru, the mythic Wild Woman, is social-
ized in ritual performances by fusion with such images of feminine nur-
Eurancet protection, and regeneration. Likewise, it is through the mythic
ngure of Amdru that the Wakuénai couple the tremendously disruptive forces
of colonial history to the socializing powers of shamanic ritual and mythic
ancestors. Through ritual performances, images of historical disruption and
gender antagonism are transformed into Howing continuity and the inter-
dependence between men and women. .

Late Colonial Expansions into Northwestern Amazonia

Through sacred narratives and associated ritual performances, the Wakuénai
have preserved a historical memory of how Arawak-speaking peoples en-
gaged the arrival of European peoples into northwestern Amazonia during
colonial times. This indigenous vision of colonial history is oriented in :1
southeasterly direction toward the Lower and Middle Rio Negro in Brazil
thereby converging with written historical sources that demonst?ate the over-’
whelming influence of Portuguese Brazilian colonialism in the region. By the
late colonial period, the extensive network of trade relations linking indige-
nous peoples of northwestern Amazonia to the Manao and other Araw:k—
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speaking peoples of the Lower Rio Negro basin had been largely severed and
replaced by new regional patterns of interethnic trade with eastern Tukanoan
peoples in the Vaupés basin (see Hill 1996b).

One noteworthy feature of this regional historical scenario is the absence
of any reference to Spanish colonialism in Wakuénai narratives and rituals.
All evidence points to the pronounced influence of Portuguese Brazilian
colonial power: lingua geral, Brazilian settlements along the Lower Rio Ne-
gro, and the arrival of European diseases from the Lower Rio Negro. One
explanation for the invisibility of Spanish colonialism in local histories is that
the Spanish did not make formal claims in the area until the late boundary
expeditions led by Francisco Solano in the 1750s. Only fifty years later, the
Wars of Independence began in the Llanos and coastal areas far to the north,
and the thin line of Spanish mission settlements and forts fell into neglect
as political energies were expended elsewhere. There is no doubt that Span-
ish colonial presence was weaker, later, and less systematic in northwestern
Amazonia than that of Brazil. However, there is another important reason
why Spanish colonialism has remained so absent from regional history: the
Yekuana-led uprising in the Middle and Upper Orinoco basin in 1776.

The Spanish recognized the importance of the Upper Orinoco as a buffer
against Portuguese incursions from the south and established settlements at
La Esmeralda, Solano, Maroa, San Carlos de Rio Negro, and other strategic
locations. After a brief initial period of cooperation in which the Spanish lav-
ished goods on the Yekuana, a Carib-speaking people of the Ventuari and
Cunucunuma rivers, relations between the Spanish and their indigenous hosts
turned sour during the 1760s and 1770s. According to Guss (1986, 420), “By
1767 the Spanish had embarked on a more aggressive policy of colonization
of the Upper Orinoco. In an attempt to secure the entire regicn, an expedi-
tionary force was sent out to build a road and 19 small forts connecting An-
gostura with La Esmeralda. This ambitious plan, which to this day has never
been accomplished, was to cut directly through the homeland of the Yekua-
na. Refusing to cooperate, the Yekuana were forcibly relocated and set to work
on chain gangs. This also marked their first exposure to Christianity, as Ca-
puchin missionaries were dispatched to actively convert them. Amazed by this
sudden change in behavior, the Yekuana decided that this was not laranavi,
but rather a different species altogether. Fafiuru, as they called him, was a cre-

ation of Odosha. Along with their allies, the Fadre (Padres, priests), they had
come from Caracas to overrun their friend laranavi in Angostura.” Contflicts
between the Yekuana and the Spanish reached a climax in 1776, when a Yekua-
na-led coalition of indigenous groups rebelled and destroyed all nineteen forts,
driving the Spanish out of their territory for the next century and a half.
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What is remarkable about the story of Yekuana resistance to Spanish co-
lonialism is that they were unusually successful at repulsing Spanish military

forces from their territory. Whereas other sedentary, horticultural peoples of

the Llanos and tropical forests were simply overpowered and engulfed by mis-
sionization and frontier expansion, the Yekuana constructed a social barrier
that halted Spanish expansion just as effectively as the natural obstacle of the
Atures and Maipures rapids along the Middle Orinoco. Had it not been for
the successful Yekuana uprising, many other indigenous peoples of the Ven-
ezuelan Amazon would almost certainly have suffered the same fate as the
Maipure, Achagua, and other missionized peoples living in accessible areas.

Today the Yekuana remember these historical events in a highly poeticized
set of mythic and historical stories that form a continuation of their cycle of
creation myths, the Watunna. Like many other indigenous histories in South
America, the Watunna situates the indigenous society in a very ambivalent
relationship to expanding colonial and national states. The mythic creator
(Wanadi) furnishes a limited number of “Good White People,” firearms, and
generous supplies of trade goods, whereas the creator’s destructive brother
(Odosha) provides an infinite number of “Evil White People,” rivers filled
with corpses, enslaving missionaries, and rapists who were “looking for peo-
ple to kill and eat.” The Watunna not only commemorates the violent events
of the late colonial period but also creatively reworks major facts and events
of the past into a social discourse. For example, the Yekuana compress the
complex act of rebellion against the Spanish into the supernaturally power-
ful figure of Mahaiwadi, a great shaman capable of transforming into mythic
predators who kill and eat the Spanish soldiers and missionaries,

Before leaving this world, Wanadi created healing medicines and a source
of material wealth so that his people, the Yekuana, would not remain defense-
less in the violent world controlled by Odosha and the Spaniards. Accord-
ing to Civrieux (1980, 160), “Wanadi went to the edge of the Earth, to the
shore of the sea, to find Hurunko [the Dutch} and his village, Amenadina.
Hurunko was wise and powerful. He was a good man. . . . Wanadi went to
his house in the Sky, in the North, on the other side of the sea. He got shot-
guns, hooks, machetes, knives, shirts. He brought it all back and gave it to
Hurunko. Then he started walking again. He made more houses. He made
the other tribes. He made the Piaroa, the Maku, the Yabarana, the Wareke-
na, the Baniwa, the Makushi. He made them all. He made lots of people to
fight Odosha and his Fafuru [Spaniards].”

Wanadi’s final act of mythic creation was to make the Saliban, Arawakan,
and other indigenous peoples of the Upper Orinoco and Negro rivers to help
fight against Odosha and the Spaniards. The Watunna thus provides insight
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into a profound historical truth: The Yekuana-led uprising .of 1776 created a
social barrier that gave indigenous peoples of the Upper Orinoco and Negro
rivers a chance to survive Spanish colonialism in the late eighteenth century.

This Yekuana interpretation of late colonial history is importanF because
it connects the activity of resistance against Spanish colonial autho.r%ty to two
related historical processes. First, the Watunna relates the 1,776 uprising to the
repositioning of the Yekuana within the scheme of competing colonial powers
in northern South America such that they could continue to have access to
firearms, steel tools, and other trade goods via the Dutch trading posts alo;ng
the Essequibo River. And second, the Watunna assocm.tes the uprising w{xlh
the creator-god’s making of “the other tribes”—including Aruw:alf—speak.mg
as allies forming a coalition against

peoples of the Upper Rio Negro region for gainst
the Spanish. These two processes interact synerg{stlcally because the 10ulc:\s
taken by the Yekuana to reach their new source of trade goods went squth to
the Rio Negro, over to the Rio Branco in Brazil, and then nort‘l;x to Guyana
and Suriname by traveling east of the Roraima highlands. After the 1776
uprising, the Yekuana could no longer travel directly nm;th and cast tf) rea.ch
the Dutch trading posts along the Essequibo because of the ?‘trong Spanish
presence along the Lower Orinoco and its southern tributarl.es, such. as the
Caroni River (Guss 1986). Thus, to carry out their new alliance with the
Dutch, the Yekuana had no choice but to travel through Baniwg, YVarekena,
and other Arawak-speaking peoples’ territories in the Upper Orinoco and
Negro river basins.

Conclusions

In this chapter I have outlined some of the ways in wh%ch thc: cu.lt'gre area con-
cept may be retheorized from a descriptive, mxonoml'c dc.’wce into an ‘zmalyt—
ical context for making broader comparative generahzntlonf‘.. In par.tmdar, 1
have suggested that the culture area concept can be retheon'/ied b){ mt.egrz}‘t—
ing it within a macro-level political approach to history and artlcul.atmg it with
the analysis of indigenous histories that register, engage, andhcreatlvely rework
this political history. The result of this integra@c{ ilppl'f)zlcll isan undﬁerstanfﬂ
ing of culture areas as products of the intertwining of two or more 101'1]‘181 ly
distinct histories into a single colonial history open to multiple interpretations.
Thus conceived, the culture area concept can serve as a middle ground between
local and global levels of analysis by encompassing sociocultural phenome-
na that persist over long periods of historical time and that are spread across
vast geographic and political spaces (Knauft 1999, 7). -

This chapter also suggests that another way of retheorizing the culture area
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concept is by exploring culturally specific interpretations of history and
power. These indigenous perspectives of history and power are not focused
solely on local communities but also include a concern for complex and
dynamic intercommunal, even interregional relations. The Wakuénai story
of the second mythic creation and its expression in ritually performed chants,
for example, shows an indigenous awareness of movements to and from re-
gions that are geographically distant from the mythic center of the worid.
Likewise, the Yekuana story of making “the other tribes” covers a vast region
spreading from the Middle Orinoco basin in the north to the Rio Branco
basin in the south and from the Rio Negro in the west to the Essequibo Riv-
er in the east. Moreover, these indigenous histories are constructed in ways
that presuppose culturally specific relations of power and that seek to resolve
contradictions between these local forms of authority and the alien forms
of power introduced into Lowland South America by colonial governments.
In both the Wakuénai and Yekuana historical narratives, the process of so-
cializing these alien forms of power is directly tied to the commemoration
of past events, places, and processes. Infusing the culture area concept with
a concern for history and power, both at the macropolitical level and in terms
of indigenous ways of defining history and power at local and regional lev-
els, is another way to restore the concept’s utility as an analytic context ca-
pable of supporting broader comparative theory. :

In addition, this chapter supports the conclusion that the valorizing of
culturally specific idioms of history and power offers a valuable corrective
against the tendency to give too much weight to global dimensions of social
change. For the most part, histories of South America have been written from
masculinist or ostensibly gender-neutral perspectives.* The Wakuénai use of
the mythic figure of Amaru as a primary historical trope provides insight into
a gender-inflected mode of historical consciousness. The indigenous view of
history as a process of transforming gender antagonism into complementa-
rity, and the corresponding view of regional space as an actively expanding,
continuous network of political-material relations, enriches the existing
anthropological and other scholarly ways of conceptualizing culture, pow-
er, and history.

Notes

1. Geopolitical marginalization in relation to Euro-American states does not imply that
the two regions were marginal in terms of indigenous ethnopolitical relations. The Mon-
tafia area of Peru was at the center of extensive trade relations between the Incan and
carlier states of the Andean highlands and the tropical forest societies of the Amazon basin.
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Northwestern Amazonia is located along the main fluvial passageway connecting the
Orinoco and Amazon river basins of Lowland South America.

2. The comparison must be qualified because the Peruvian Montaia 1'cgi(?n U{xdcrwcm’
an earlier period of missionization, population losses, and recovery in the mid-cighteenth
century. In northwestern Amazonia, intensive European colonization did not commence
until the mid-eighteenth century.

3. See Silverblatt {1987) for an exception.




10 Secret Religious Cults and Political
Leadership: Multiethnic Confederacies
from Northwestern Amazonia

SILVIA M. VIDAL

The contemporary Baré and Warekena are two Arawak-speaking groups that
inhabit several townships of the Upper Guainia—Rio Negro region in the
Venezuelan Amazon (map 10.1). There are about 600 Warekena and 2,000
Baré in Venezuela, who are part of a macroregional sociopolitical system with
some other 40,000 Tukanos, Makis, and Arawaks living in Venezuela, Co-
lombia, and Brazil (map 10.2). This system is characterized by extensive
multilingualism, exogamy, and varied modalities of interethnic relationships
(Chernela 1993; Hill 1983, 1993; Jackson 1983; Vidal 1993, 1999; Wright 1981).

Although European colonization of the Upper Orinoco and Rio Negro
basins began in the middle of the seventeenth century, the occupation and
the definitive control of the Amazon region did not occur until well into the
cighteenth century. Indeed, it is only by the middle of the eighteenth centu-
ry that one can speak of the implantation of the colonial system and of the
intensification of social, ethnic, and cultural relationships between European
and indigenous peoples. From the sixteenth to the mid-seventeenth centu-
ries, the ancient forefathers of the contemporary Arawak-, Tukano-, and
Makd-speaking groups were part of the Manoa and Oniguayal (also known
as Omagua) macropolities (or “macro-regional political and economic Sys-
tems”; see Vidal 1993) of the Northwest and Central Amazon. These macro-
polities were multiethnic, multilingual, sociopolitical, and economic systems,
which had an internal interethnic hierarchy led by a paramount chief (“lord”
or “king”) and a powerful elite of secondary chiefs; leadership was heredi-
tary {Whitehead 1994; Vidal 1993). Early European documents of the great
river basins of the Orinoco and the Amazon refer to the existence of exten-
sive connections between groups (riverine and hinterland peoples) within
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and between macropolities (Acuna 1864; Almesto 1986; Cuervo 1893—4; .De
la Cruz 1086; Federmann 1916; Llanos and Pineda 1982; Simén 1882; White-
head 1988, 1993a). According to Whitehead (1993a), these connections were
based on regional trade systems. But I consider these regional trade systems
to be only one of the more visible dimensions of Amerindian sociocultural
connections and political relations. ‘
European colonization of the Rio Negro basin began in the lnld~SCY(;jn—
teenth century. However, Portuguese, Spanish, Dutch, French, and British
colonial empiit*s were competing with each other and with some of the more
powerful Amerindian groups of local macropolities to cst'ablish C(?ntrol over
indigenous populations and regional trade systems of the Orinoco and
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Amazon rivers. Although Oniguayal leadership disappeared by the early sev-
enteenth century, the powerful leadership of the Manoa macropolity np.pears
to have been able to survive until the late 1650s, when it began to lose its
political and economic hold on the region. By the end of the seventeenth
century, the Manoa and other macropolities of the Negro, Orinoco, and
Amazon rivers were experiencing dynamic processes of transformation and
disintegration. Internal sociopolitical contradictions and conflicts, the demo-
graphic decimation of Amerindian populations (diseases, enslavement, and
the like), and the European colonization of the Negro and Orinoco rivers led
to radical disruptions. Such processes caused the mobilization and regroup-
ing of indigenous peoples, and by the early eighteenth century they g;ve rise
to new sociopolitical formations, which I call “multiethnic confederacies”
(Vidal 1993).
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By the eighteenth century the forefathers of contemporary Warekena and
Baré were groups belonging to different multiethnic confederacies. European
written documents describe these powerful Arawak-speaking groups as be-
ing associated with each other through trading networks, indigenous rebel-
lions, the religions of Kiwai, and sacred places. In this chapter [ examine how
the integration and relationship between male ritual societies and the reli-
gion of Kuwai constitute the sociopolitical and religious basis for the regional
leadership of powerful Arawak-speaking chiefs and groups. I also analyze the
key role played by the relations between their sociopolitical structure and
secret religious cults in the emergence of multiethnic confederacies.

The Warekena and Baré Sociopolitical and
Religious Structure

Contemporary Warekena and Baré groups share not only importantaspects
of their cultural and political histories but also an internally hierarchical
sociopolitical structure that is organized in several patrilineal, localized, and
exogamic phratries. Each phratry consists of two or more sibs ranked accord-
ing to the birth order of the ancestral mythic brothers.

Hierarchy is a criterion by which people and place are classified into a giv-
en status, and it influences both intragroup and intergroup alliances. It also
plays an important role in processes and mechanisms of ethnogenesis and
social reproduction. Each phratry and sib is identified with a specific area with-
in its group’s territory in the San Miguel, Guainia, Casiquiare, Upper Orinoco,
and Upper Rio Negro. Localized phratries and sibs exercise political and eco-
nomic control over rivers, sacred places, and natural resources of their terri-
tories. However, this territorial control can be negotiated through economic
bargaining and political alliances between phratries and groups. For example,
in the written sources of the seventeenth and eighteenth centuries (Acuia 1864;
Betendorf 1910; Ribeiro de Sampaio 1825; Vidal 1993, 142—43) it is pointed out
that there were territorial boundaries well defined among the Baré, Manao,
Cariaya, Wirina, Mepuri, and Mavez. However, these boundaries were flexi-
ble enough to allow partialities of each group (the Manao-Urumanao) to in-
habit or exploit the territory of partialities of the other (the Baré-Mariarana).

Exogamy makes it possible for these groups and their subgroups to asso-
ciate with each other and with other societies. Warekena, Baré, and other
Arawak-speaking groups practice a nonlinguistic exogamy and place all their
in-laws (“the other”) in a single category, allocating to them ambivalent and
contradictory meanings (“people,” “nonpeople,” “relative” or “brother-in-
law,” potential “ally” or “enemy,” and so on) (Hill 1987, 190—91; Vidal 1987,
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1993, 1999). These social relationships are deeply embedded in systems of
religious belief as well as the potential for constructing both vertical and
horizontal hierarchical structures. These symbolic and organizational factors
have influenced their forms of leadership, control over and expansion of their
alliances, and the emergence of interregional political alliances and multi-
ethnic confederacies.

Cross-cousin marriage is practiced among the Baré and Warekena, but
their marriage system is focused mainly on expanding alliances to incorpo-
rate other groups with whom they are not related by traditional affinal links
(Vidal 1987,1993,1999).' This is the result of a complex relationship between
these practices and the service paid by sons-in-law to fathers-in-law, the lo-
calization of the descent units, the rule of patrilocal residence, the establish-
ment and increment of political networks, and the cycle of ceremonial ex-
change of goods of different class or value (i.e., smoked fish and other aquatic
and terrestrial animals for vegetable products) between affines.

The enormous potential that the Baré and Warekena system of marriage
networks has for politicoregional alliances is also evident in the prohibition
of marriage between individuals that belong to descent units sharing the same
totemic symbol and possibly the same mythical ancestors (Vidal 1993). This
rule supports the inclusion as kin of a larger number of segments and pop-
ulations both at a regional level in the category of “siblings™ (“we” or “us”)
and in the amplification of alliance networks between affinal kin of diverse
groups (“they” or “the others”).? This system of regional exogamy, in turn,
is related to and based on their religious system as well as their traditional
beliefs regarding the origin of the world and the ancestors.

This social structure and associated political networks of peoples is
grounded in the shared Kiwai (also Kuwé, or Yurupari) religious system. This
religious system is divided into two or more mythical cycles; each cycle, con-
sisting of a corpus of narratives (e.g., stories, myths, chants, songs, prayers,
advice), ritual knowledge, puberty rites, male secret societies, and festivals,
comprises a wide variety of ideological symbolic and practical codes. These
codes teach important knowledge that has been associated with Kawai and
the Trickster Creator (Napirrikuli or Napiruli). Moreover, these codes have
influenced and oriented indigenous peoples’ strategies to face events and
situations of their ritual and secular lives.

For the Warekena, Baré, and other Arawak-speaking groups, the origin of
people is linked with a unique and special place that is shared by all groups.
In this place, the first ancestors emerged in a hierarchical order from older
to younger siblings, and from there they dispersed throughout the Orinoco-
Amazon region. This hierarchical emergence not only refers to each Arawa-

w
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kan phratry and sib but also to each non-Arawak-speaking group of the
northwest Amazon. ~

Both their historical interpretation and their mythic representation of the
world, natural beings, society, and humankind are closely related to the
Warekena and Baré’s system of ancient beliefs. Mythic narratives and oral
history constitute two complementary genres influencing one another
through which these people can narrate, tell, and interpret their present and
past processes of change.

The Religion of Kiwai and Male Ritual Societies

According to Filintro Rojas (1994), a Wakuénai historian, in the “beginnings”
(miyaka) or genesis of the universe (and of the Milky Way and of the planet
Earth), the Unique Spiritual Being (only thought) was the epicenter of a big
emptiness (there was neither place, space, nor time), and everything was in
silence. Here that being is known as Makuku, or silence.’ Then Makuku with
his thought begins the creation of all life, separating time and space, and
speaks to the universe. At that moment, after speaking, he becomes Duku-
ku, and his speech, song, and voice (as a thunder) divide both the universe
between darkness and light and the creation in six steps. In each one of the
stages one of their child-spirit creations speaks. In the fifth step, Kawai, the
magnifier or enlarger of the firmament and voice of the world, is heard.

For contemporary Warekena and Baré groups, Kuiwai, Kuwé, Kaai, Katsi-
mdnali,’ or Yurupari® is the voice of the creation that opened up the world.
He is described as a monstrous, primordial human being (Hill 1993, xvii)
whose body is made of all elements of this world (except fire, which could
have destroyed him). He is the master of all visible and invisible beings
(Wright 1993), and capable of controlling the sky and the universe through
his powerful knowledge. Thus, he came to this world to teach people all his
sacred ritual powers.

Kasimdjada (in Baré) or Kasijmakasi (in Warekena) is the name of rituals
dedicated to the cult of Kuwai and the forefathers or first ancestors and of
puberty rites of young boys and girls. In these rituals, Ktiwai, his troops, and
the elders reproduce the time-space and the actions of the beginnings: the cre-
ation of the first people and their sociopolitical organization. And the elders
also transmit their history and important knowledge to the new generations.

Kasimdjada ceremonies are held by a group of men who include ritual
authorities, prominent elders, and initiated adult men. This group of men
is associated with a hierarchical political and religious structure, or male
ritual society, which represents Kuwai and his troop. This politico-religious
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s;tructure organizes all initiated men into a hierarchical order that includes
from higher to lower status the positions of chiefs, masters, warriors, sha-
mans, and servants.

In t}]eory, chiefs are charismatic political leaders who have training in the
arts of war, speak several indigenous languages, and possess valuable knowl-
edge on history, myths, and rituals. They also have extraordinary shamanic
powers. However, in the present day, chiefs are the leaders or “captains” of
their communities. Masters are ritual specialists with profound knowledge
of myths, dances, songs, prayers, and oral history of the group. Also, mas-
ters lead dances and songs during rituals, and they teach this knowledge to
newly initiated men. They also act as advisors about Kiwai rituals to chiefs
m?d shamans. Warriors are men who possess important knowledge in the arts
of war. They can manage all type of weapons, guard their communities dur-
ing the celebration of Kuwé rituals, and defend all members of the secret male
society and the teachings of the Kuwé against intruders and outsiders. Sha-
mans are mediators between the world of human beings, the natural envi-
ronment, and that of supernatural beings and ancestral spirits.® They per-
form important rites during Ktiwai celebrations such as blessing and blowing
tobacco over the initiate’s food. Servants collect plentiful amounts of tobac-
co cigarettes and other ritual paraphernalia, including food and drinks
sufficient for all the people. During Kuwé festivals, they help shamans and
masters with their ritual tasks. |

- The close relationship between mythical Kdwai and his troop and male
ritual society, or politico- religious hierarchy, is based on the association that
Arawak-speaking groups establish between mythic or first ancestors ( Inépe
miki ndwi) and the living elders (pjénawi). Inépe miki niwi can be real or
mythic ancestors from a very distant past such as Népiruli, Kuwé, and oth-
ers. Pjénawi or péinjli-ndwi are living adults with great wisdom and impor-
tant historical, mythical, ritual, and practical knowledge.

At present, Kasimdjada rituals are carried out once or twice a year (in the
summer or in the rainy season) and can last three or more days. On the first
day, with the arrival of Kiiwai and his troop, women, children, and all non-
initiated people hide in a place (in the village or in the forest) where they
cannot see the sacred animal instruments. Later, that same day, young boy's
are confined in the Tali, or sacred place outside their town, wheré Kuwé and
his troop are also located and where all of them will remain until the final
day of the ritual. The girl-initiates remain in their community under the
custody of one or more old women. During the whole ceremony,l all the peo-
ple fast, and they consume only water, yucuta, or seje juice. This collective fast
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concludes with the ritual of “tasting” the food by young boys and girls who
are undergoing initiation into adulthood. The shaman blows tobacco over
this ritual food, which consists of several types of fish, different meats of game
animals, wild fruits, and manioc breads and flour. After this ritual, the rest
of the food is distributed among those attending the ceremony.

After the young boys are told and shown the secrets of Ktiwai, all the par-
ticipants of the ritual, including the boy- and girl-initiates, are lashed on their
backs and chests with whips (addbi), made with strong lianas or branches
of trees knitted with curagua (a fiber), in whose tips animal teeth and bones
are placed to lacerate or mark the skin.

During the ceremony of Kasimdjada, Kuwé’s sacred instruments are
played, collective dances are performed, and beautiful songs relating the his-
tory of the first ancestors are sung. For the last dance, when the men already
initiated return to their community, all the people dress properly, paint their
bodies with chica (a red coloring), adorn their heads with beautiful attire
made of feathers, and draw on their backs the sacred totems of their sibs and
phratries.

In Kasimdjada rituals Kuwé’s knowledge is learned not only by young boys
and girls but also by men in their secret meetings to perform Kiwai rituals
and dances. Although women are initiated in the religion of Kiwai during
their puberty rites, they do not belong to secret societies. But they also learn
important aspects of oral history, myths, and ritual knowledge related to the
teachings of Kuwai, and for that reason women often advise men during the
celebration of Kawai rituals.

The religion of Kawai is also associated with Kuwé Duwdkalumi, a com-
plex set of geographic, geopolitical, ecological, botanical, and zoological
teachings and knowledge (Vidal 2000).” Kuwé Duwikalumi also includes
mythical journeys and a complex network of land and water routes that con-
nects different regions of South America. These routes also represent the
location and connection with sacred places related to the creation of the
world, people, and social order and to the performance of ceremonies of
Kuwé’s religion and shamanic rituals; sacred and secular strategic resources
(i.e., gold, silver, and stones); and peoples and places for sociopolitical, mi-
gratory, and commercial purposes. In sum, Kuwé Duwdkalumi illustrates not
only the different routes opened up by the Kuwé of each Arawak-speaking
group but also the extension of the explored geographic areas, the location
and limits of each ethnic territory, and certain places or landmarks in South

America that have been used for secular or sacred purposes by each of the
Arawal-speaking groups and their allies.
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The Religion of Ktwai in Oral History and Myths

The mythico-historical and ritual narratives of the Warekena and Baré can
be separated into three cycles or sets of narratives that comprise and outline
cox}lplex processes of ethnogenesis and cosmogenesis. The first cycle of nar-
m(tlves begins at Jipana or Hipana, an ancient community located on the A Tu'I
RlVC}‘, which is considered the mythical place of the Beginning of the Woﬁd
N.ziplruli (the trickster creator) created the first world and was entrusted t(;
elupinate all the dangerous animals and imperfections. At that time, Napi-
ruli, Amaruyawa (primordial woman), the first Kuwé and a group of h’mn('&—
animal beings inhabited the world. However, this first world was destroced
byta great flood from which only Napiruli, Amidruyawa, and some hum'):x%
animal beings survived. ' (
. The second cycle narrates the expansion of the miniature first world until
}t reaches its natural size, with mountains, rivers, and forests, N dpiruli inhab-
ited this second world, the three sons of Népiruli, Amaruyawa, the second
Kuwé., Kali, some human-animal beings, and the first ancestor; This cycie
explains the life and death of Kuwé, He taught agriculture ( /({Ilfl(l;li) a\ndihe
sacred rituals of initiation to the first ancestors, Népiruli killed Kuwé in a great
fire at the end of the first ritual Kuwé performed for the first ancestors lg he(n
he left this world and went to heaven. From his ashes sprouted the mtx.i'eri'lls
f()f' .making the sacred flutes and trumpets (“his voice”), which are pl; ed‘in
initiation and other sacred rituals today. Later, Amaruyawa and other w)(/)men
stole the sacred instruments from the initiated men, and this act ofAmzirﬁ awa
a.nd her tr(‘)op of women set off a long chase, opening the world for a SCZ(‘H](‘I
}mxe, starting on the Ayar{ and Isana rivers and spreading to different places
in the Orinoco, Negro, and Amazon basins. This long cha:e ends when N;l 7':
ruli and his men regain control over Kuwé’s inst'run:ents. k *
According to the Warekena and Baré, the death of Kuweé and Napiruli’s
chase after Amaruyawa and the women were two of the most importan\t
moments in their history because they changed forever the culture and so-
ciety (?1' their forefathers. Since then, the forefathers of contemporary Arawjlk-
spcfakmg groups gathered together to celebrate initiation rituals, (
The third cycle of narratives relates social and political relationships be-
[W?CI] peoples, between people and their ancestors, and between hulnan
beings and powerful spirits from other parts of the cosmos. This cycle also
ltells the connections between different regions of the cosmos. It narrates‘tl\le
e e, ol o P
giver of nam uméyaw sL, and some other real and mythic
forefathers. This set of narratives takes place mostly in Warekena and Baré
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ancestral lands and is also connected with some of their economic, migra-
tory, commercial, political, and shamanic activities.

The oral history of the Warekena and Baré (the history of their ancestors)

can be divided into three important phases or periods that implied process-
es of unification of different peoples and of sociopolitical and religious trans-
formation. The first phase occurs in the Isana River, when the world was
created, and it is related to the first cycle of mythical narratives. The second
one deals with the transformation of rituals of initiation and Kuwé¢ cult into
a religion that includes a warrior organization and male ritual societies. It
began during the time of the grandfathers Deréderé (-nawi) and Bendbena,
when they introduced initiation rites for young girls. First, by Kuwé routes
they traveled to different places inviting relatives, in-laws, and friends to the
ritual, and all the people gathered at Maracoa (now known as San Fernando
de Atabapo, in the Upper Orinoco). Later, in Capihuara and other places of
the Casiquiare basin, the forefathers performed an important initiation rite
for the daughters of grandfather Siwali (an ancient powerful leader of the
Warekena). There was a great concentration of different peoples (ancestors
of the Baré, Warekena, Baniva, and so on), which was led by Dépenabe, the
master of the rite and Dzli as the great shaman. Since then, the forefathers
of the Warekena, Baré, and many other groups related to them and their in-
laws and allies started to celebrate puberty rites for both men and women.
In this way the religion of Kuwé began.

The third period begins when the Kakahau people murder Puméyawa and
her husband in the Aguachapita River, an affluent of the Casiquiare River.
They killed her because Puméyawa saw their Kuwé, and in this way she broke
the sacred laws of the religion of Kuwai. Before dying she gave birth to Kud-
masi (or Kudamati, in Baré¢), who was protected and raised by the Indmalu
and Iniliwiyu peoples. When he grew older, Kudmasi drove a war against the
Kakahau people, their allies, and in-laws. Kudmasi and his men killed cap-
tain Ipichipiméjli and most of the Kakdhau people. The victory of Kudmasi
generated a new process of sociopolitical reorganization, which started an-
other generation of groups or peoples.

In these oral histories the names of some of the mythical and historical an-
cestors of the Warekena and Baré are intermingled, especially those of Napi-
ruli, Purunaminali, and Kuwé with names of famous warrior-chiefs of the
eighteenth century such as Cocui, Davipe, Cabi, Cayama, and Basimunare. It
is also interesting to highlight that in these narratives the ancestors are por-
trayed as a group of men building and opening roads, writing messages and
teachings on riverine stones (petroglyphs), and traveling by Kuwé routes.
Warekena and Baré oral traditions recount that along Kuwé routes there were
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many places and [imits that demarcated the borders between two or more
ethnic groups, which were watched over by Ktwai and his troop. It is also said
that in those places, and elsewhere when they met, each Kawai and his troop
(i.e., men from different male ritual societies) greeted each other, challenged
each other, and engaged in symbolic or real combat.

In the beginnings, during his lifetime, Kuwé and his troop traveled through
different regions and places in Amazonia; after his death, other mythical
ancestors and living elders continued traveling north, west, and east of the
Amazon basin. During the eighteenth century, some powerful Warekena and
Baré leaders were Impersonating Kuwé and his troop and were traveling,
migrating, trading, and battling, following the teachings and knowledge of
their mythical first ancestors. For the Arawak-speaking groups, the integra-
tion and relationship between male ritual societies and the teachings and
knowledge of the Kiwai constitute a model of and for their societies and
sociopolitical relationships. In present and past historical situations, the in-
tegration and refationship between male ritual societies and the cult of Ktiwai
formed the sociopolitical and religious basis that sustained the regional lead-
ership of powerful Arawakan chief-warriors,

Secret Religious Cults, Regional Leadership, and
Multiethnic Confederacies T

By the eighteenth century, the forefathers of con temporary Warekena and Baré
were affiliated with different multiethnic confederacies, The multiethnic con-
federacies were flexible and varied in their ethnic membership and were led
by charismatic shaman-warrior chiefs. Most of these confederacies can be
described as having a “theocratic-genealogical” mode of leadership (White-
head 1994, 39), in which powerful chiefs based their political authority on their
ability to build a personal following (kinfolk, in-laws, and allies), their skills
as regional traders (especially of European goods), and their shamanic knowl-
edge and power. However, by the second half of the cighteenth century there
were some Arawakan partialities and groups who privileged a “trading-mil-
itary” mode of leadership (Whitehead 1 994, 39) because they were influenced
by both their continuous insertion within colonial regimes and their close re-
lationships with Caribs and eastern Tukanoan groups. This mode of leader-
ship was based on control over people through military subjugation and the
conversion of trading partners into political supporters and military allies.
From 1700 to 1770 there were as many as fifteen multiethnic confederacies
led by Arawak-speaking groups (tables 10.1, 10.2, and 10.3). For the period
between 1700 and 1725, the forefathers of Warekena and Baré groups and their

Table 10.1. Arawak-led Multiethnic Confederacies in the Orinoco—Rio Negro Basin,
1700-1725

1. 'The Manao Confederacy (
T i 1 - art At - . 3 avapena
Groups: Manao, Baré, Maku, Tiburi, Mabazari, Javari, Bumajana, and Mayapens
Principal warrior-chief: Ayuricawa o Ajuricaba
Other chiefs: Debajari, Bejari, Basuriana, Caricud, Camandary, Aduana
. The Cauaburicena Confederacy y
Groups: Baré and other peoples of the Middle and Lower Rio Negro

)

Principal warrior-chief: Curunami
Other chiefs: (2)

. The Aranacoacena Confederacy ' A
Groups: Baré¢ and other groups of the Middle and Upper Rio Negro (7)

o

Principal warrior-chief: (2)
Other chiefs: (7)

Source: Silvia M. Vidal, “Reconstruccion de los Procesos de Etnogénesis y dc‘ch;'.udu\ccmn‘ o

) o . ) o » Yoy a og s AVanzi Sy
Social entre los Baré de Rio Negro, Siglos XVI-XVIIT™ (Ph.D. diss., Centro de Estudios Avanzac
Instituto Venezolano de Investigaciones Cientificas, 1993).

Tabie 10.2. Arawak-led Multiethnic Confederacies in the Orinoco-Rio Negro Basin,

1725-55

1. The Demanao Confederacy
Groups: Bar¢, Manao, Warekena, Cubeo, Maka
Principal warrior-chiel: Camanao ’ B ,
i i ire, Jk : : HIema
Other chiefs: Maga, Manacagari, lgnacio, loa, Mababire, Jauinuman, Immo, Cocui, Dauema,
N 4 i - ahdé n V) -
Auajari, Juviary, Cayamu, Murt, Cauinarao, Mabé, Inao, Yune

. The Madidwaka Confeder ACY ‘ )
1 are, are Ure, L Ny (41 aku, Guariba
(‘I()Ul’\ Baré I\/Lxlmn.\, W ‘]\Clhl, Yah , Guinag, A Y, Baniva, Desana, Maky , Gua d,

o

Yekuana ; : 0
Principal warrior-chiel: Guaicana (1725-45), Amuni (1745-54), Mavideo (175" :(v ) o
. i {. {avi o 1 Tane. Guaren: MNIE, e, Guars N
Other chiefs: Mabit, Mard, Amuni, Arucuni, Cavi or Caavi, Tape, Guarena, Guaipure, G I
Yurico, Mapure
The Boapé-Pariana-Maniva Confederacy o , .
' Arapago, Mibe 0, Yapou, Maku, Baré,
Groups: Baniwa or Curripaco, Mabana, Meoana or Arapago, Mibei, Cubeo, Yapou, Maku,

o

Warekena, Puinave, Desana, Tariana, Chapuena, Guaipunavi
Principal warrior-chiel: Cunaguari or Cunaguasi
Other chiefs: Yavita, Boapé, Macapu, Cuceru or Cruceru

Sonrce: Silvia M. Vidal, “Reconstruccion de los Procesos dc E}nngé:ncsis y dcchpr.()d.u\czl:'lm'l' o
Q();‘n[ cn,'u'c los Baré de Rio Negro, Siglos XVI-XVII” (Ph.D. diss., Centro de Estudios Avanzados,

Instituto Venezolano de Investigaciones Cientificas, 1993).
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l1271210 10.3. Arawak-led Multiethnic Confederacies in the Orinoco—Rio Negro Basin
755-70 ) o

1. The Darivazauna Confederacy
Groups: Baré, Warekena, Piapoco, Puinave, Cubeo
Principal warrior-chief: Mara
Other chiefs: Davipe or Dauipe, Dojo, Mabin
2. The Amuisana Confederacy
Groups: Baniva, Baré, Yavitero, Desana
Principal warrior-chief: Amuni
Other chiefs: Dauiba, Teyo, Arucund, Yavita
3. The Tariana-Maniba Confederacy
Groups: Tariana, Curripaco, Uanano, Cubeo, others ()
Principal warrior-chief: Boapé
Other chiefs: ()
4. The Guaipunavi Confederacy
Groups: Guaipunavi, Parcune, Docionavi, Puinave, Megepure
Maipure, Caverre ) ’
Principal warrior-chief: Cuceru
Other chiefs: Capi, Guayucava, Mabari

Warckena, Macirinavi, Parrene,

5. The Marabitana Confederacy
Groups: Baré, Manao, Guinao, Catarapence, Yahure, Mak, Guariba
Irity ey Sogn ]y &
Principal warrior-chief: Immo (1755-64), Cocui
Other chiefs: Cocui, Cayamu, Inao
6. The Madidwaka Confederacy
Groups: Baré-Maddwaka, Baniva, Haruca, Mawakwa, Anauyd, Yekuana !
Yyl Iae o gegel SR N . : : ’ '
Principal warrior-chief: Davillape or Davicape
Other chiefs: Caavi

g \?‘lv)llll‘(‘{’.' tSllviu M. Yidn[,l“RcconslrucciOn de los Procesos de Etnogénesis y de Beproduccion
Social entre los Baré de Rio Negro, Siglos XVI-XVII™ (Ph.D, diss., Centro de Estudios Avanz

Insti cnezol: s rvestiomn e s ados
tituto Venezolano de Investigaciones Cientificas, 1993), !

allies were regrouped in three multiethnic confederacies: the Manao confed-
eracy, the Cauaburicena confederacy, and the Aranacoacena confederacy
Between 1700 and 1730, most of these confederated groups and their Ieaders:
were devoted to intensive trading of their own commercial products and
slaves. with each other and with Portuguese, French, Spanish, and Duich
colonies in exchange for guns and other European goods. During this peri-
od there were many different European camps, also known as ai/‘nialcq or
corrals, which were used to keep captive indigenous slaves and for the ;)n-
trol of indigenous and European trade between colonies.

K On one hand, the instability of these new ethnic formations, their posses-
sion 91- a great number of European weapons, and their definitive in tegra-
tion into the colonial commercial networks of European goods led to com-
petition and internecine conflicts between leading groups of these indigenous
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confederacies. On the other hand, European economic ambitions and fears
of these powerful indigenous peoples pushed colonial authorities not only
to intensify their explorations and patrols of some of the more important
commercial routes but also to compete with the Amerindian polities and
other rival colonial powers to gain control over strategic areas of the Negro
and Orinoco river basins. Thus, the European colonial system itself and in-
teractions between European and indigenous peoples were decisive for the
creation and transformation of these new ethnic sociopolitical formations.

For the period between 1730 and 1755, important reorganization and fusion
processes took place that gave rise to four new multiethnic confederacies: the
Demanao confederacy, the Maddawaka confederacy, the Boapé-Maniva con-
federacy, and the Guaipunavi confederacy. The violent wars between sever-
al indigenous groups and the defeat of the Manao by Portuguese colonial
forces were the causes that generated both important Amerindian migrations
toward the Upper Rio Negro and Upper Orinoco and the emergence of the
Guaipunavi confederacy. Crossing the borders between Portuguese, Spanish,
and other European colonies was a common stralegy used by the Guaipunavi
and other Arawakan groups (see chapter 9).

The process of European economic dominion over the Amerindian po-
litical economy began in the 1750s and continued into the late 1770s. During
this period the Crowns of Spain and Portugal signed a delimitation treaty
to demarcate their respective overseas possessions. The border demarcation
implied the expansion of colonial frontiers, whose goal was to obtain defini-
tive territorial control by expelling intruders and competitors. Achieving a
forced political, legal, economic, and cultural amalgamation implied the
integration of indigenous populations to Imperial Crowns.

As a consequence, new sociopolitical changes and violence took place in the
Orinoco—Rio Negro region. Between 1755 and 1767, there were many indige-
nous rebellions in the Middle and Upper Rio Negro and in the Upper Orinoco
River (Caulin 1841; Fernandez de Bovadilla 1964; Ferreira 1885, 1886, 1887, 1888;
Mendoca Furtado 1906; Ramos Pérez 1946). While some rebel groups were
defending their lands and sacred places against European encroachment, oth-
ers were fighting to regain control over strategic trade networks. Yet these
events meant a deeper involvement of these indigenous groups with the co-
lonial system. This involvement produced a continuous desertion of some
indigenous groups from European towns and villages, and for other groups
it entailed a decline of their economic and political autonomy.

Between 1756 and 1760, Spanish and Portuguese expeditions were made
to define their limits in the Upper Rio Negro—Upper Orinoco region. Mili-
tary and civilian authorities tried to impose some changes in the organiza-
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tion of their respective colonies; the foundation of new towns and fortress-
es began, and mission towns were transformed into secular villages under
the control of imposed European and indigenous authorities. Europeans even
prohibited indigenous peoples from freely moving within and between co-
lonial territories. '

A great contingent of Portuguese soldiers, officials, and experts traveled
along the Rio Negro and began using indigenous chiefs and groups as me-
diators and ethnic militia against other independent indigenous groups.
This Portuguese campaign generated a great indigenous rebellion in 1757.
Indeed, several allied indigenous confederacies along with indigenous in-
dividuals and groups from mission towns confronted the Portuguese army
at Sdo Gabriel Falls.

This war broke indigenous-Portuguese relationships and caused a num-
ber of indigenous migrations from Middle Rio Negro basin to the Spanish
colony in Upper Rio Negro—Upper Orinoco region. However, Spanish au-
thorities induced more changes with their intervention in the nature of in-
digenous-European interactions. Spaniards tried to negotiate their political
protection against the Portuguese and ethnic soldiers in exchange for indig-
enous subjection to the Spanish Crown. By 1759, many powerful indigenous
leaders of major confederacies were performing public ceremonies of vas-
salage to Spanish authorities. This vassalage weakened the leadership exer-
cised by Arawak-speaking groups and directly affected the viability of their
confederacies, causing their progressive disintegration.

These events meant a deeper involvement of Amerindian groups in the
colonial system. But these processes also produced a continual desertion of
some indigenous groups and individuals from European towns and villages,
and the regrouping of other Amerindian groups in new multiethnic confed-
eracies. In fact, while the Guaipunavi and Maddwaka confederacies were
fighting to survive, the Marabitana, Darivazauna, Umasevitauna, Urumanavi,
and Amuisana confederacies were emerging as the powerful leaders of the
Upper Rio Negro, Casiquiare, Guainia, and Upper Orinoco rivers.

After the 1770s, most of the village sites along the major river routes (Up-
per Orinoco and Upper Rio Negro) were largely uninhabited (Ferreira 1885,
1886, 1887, 1888; Humboldt 1956, vol. 4; Jerez 1960a, 1960b; Ribeiro de Sam-
paio 1825), and several groups of the Rio Negro had been changed from gen-
tiles, or independent peoples, into abalizados, or assimilated individuals and
families (Neto 1988) or groups undergoing drastic reductions in their polit-
ical autonomy (Vidal 1993). During this same period, a new kind of indige-
nous category was established, that of canicurii or “traitor” (Neto 1988, 52—
53; Stradelli 1929, 395). The Manao, Baré, and other groups of the Upper Rio

W
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Negro region used this term to refer to both individuals and groups who were
at the service of the colonial powers.

By the end of the eighteenth century, the European colonial S)./ste}n came
to dominate the Orinoco—Rio Negro region. However, some indigenous
groups managed to survive and resist this colonial domil.m.tion by tra}nsfor.m—
ing their sociopolitical structure, redefining their identities, and reinstating
their religious beliefs and mythico-historical teachings and knowledge.

Regional Leadership and Male Ritual Societies in the
Eighteenth Century

Both European written records and the oral history of A‘rawak-speaki'ng
groups lead to the conclusion that multiethnic copfeder_acws’ powerful in-
digenous chiefs, captains, or caciques and their followings celebrlated big
multiethnic ritual festivals that were related to the Kuwé religion and included
sacred places, special men’s houses, whipping and fasting ceremﬁonies, and
musical performances such as dancing, singing, and the playing of trumpets,
flutes, and drums.

Besides their important esoteric and religious value, sacred places were also
strategic places for the defense and trade of indigenous leaders m?FI groups
(Vidal 2000). The eighteenth-century written records refer to different sa-
cred ritual places and indigenous market centers that were highly valuable
to both European authorities and indigenous leaders (Morey 1975; Sweet 1975;
Hemming 1978; Whitehead 1988). These places include Cfmmam., Atures and
Maipure Falls (in the Upper Orinoco River), Yauita or Yavita (a site :and tow{n
focated at the Temi Creek in the Upper Atabapo basin), Cocorubi Falls (in
Sdo Gabriel das Cachoeiras), Marié River (in the Middle Rio Negro basin),
Maracoa® (southern part of the present city of San Fernando de Atabapo, at
the confluence of the Atabapo and Upper Orinoco rivers), Autana River (in
the Upper Orinoco basin), Inirida River (in the Lower Guavi.are bnsin),.Pu—
siva River and lagoon, and other places in the Casiquiare basin, Tomo Rlv_er
(in the Guainia basin), Vaupés Falls (in the Vaupés basin), and Isana Falls (in
the Isana basin) (Altolaguirre y Duvale 1954; Gilij 1965; Humboldt 1956; Lla-
nos and Pineda 1982; Mendoga Furtado 1906; Ramos Pérez 1946; Ribeiro de
Sampaio 1825; Sweet 1975; Vega 1974; Vidal 1993, 1999; Wright 1981). I—Io‘wev-r
er, the best example of these sites is Cumart (later known as the .C1Fy.01'
Poiares). This site was located between the Arird (or Arirajd) and Unini riv-
ers in front of the mouth of the Rio Branco (Ribeiro de Sampaio 1825, 102~
3) and received the name Jurupariporaceitdua, or “place where Jurupari or
Kuwé dances.” The Caburicena (ancient forefathers of contemporary Baré




264 SILVIA M. VIDAL

and other Arawak-speaking groups) and many other groups held their ritu-
al festivals in this site (Ribeiro de Sampaio 1825), but Cumarti was also a place
where Amerindian and European goods and peoples circulated through an
important trading route connecting the Japurd and Upper Amazon :ivers
with the Branco and Orinoco rivers and the Guayanas.

The European explorers also made reference to special ritual houses that
were used as men’s houses for religious festivals (Arriaga 1954; Daniel 1916;
Ferreira 1886; Ramos Pérez 1946; Ribeiro de Sampaio 1825). In every Amer-
indian town besides their particular homes, each paramount chief or capitdn
had another house much bigger and roomier that was used in common by
all men, where they smoked their tobacco and carried out their war meet-
ings, parties, drinking, dances, and other business (Daniel 1916, 359; Ribeiro
de Sampaio 1825, 21). In these houses men gathered together for their secret
meetings (Arriaga 1954, 272), and the initiated men performed their sacred
ritual festivals and whippings.

These ritual festivals could last for more than eight days and were described
as ceremonies in which men, or men and women, danced and slashed each
other with a whip, made of dolphin, tapir, deer leather, or well-knitted and
bent branches of trees. These whips had in their tips solid, sharp objects (Fer-
reira 1888, 14-16; Ribeiro de Sampaio 1825, 21—22). They slashed with w‘hips
in pairs, standing with their arms raised up. After the lashes, the men gath-
ered together, smoking tobacco, snuffing yopo, and drinking fermented beer.
Rituals were accompanied by martial and festival musical instruments that
included drums, trumpets, and flutes. Women were not admitted to dances
with these instruments; if they participated, shamans could sentence them
to death. Also, the purpose of these rites was to recruit new soldiers or to
initiate young boys into the “virile state” (Ferreira 1888, 16).

However, ritual whippings, dances, and festivals were held not only at
11}@11’3 houses but in other places such as open plazas in bigger towns, as in
Crucero village, home of the famous leader of the Guaipunavi confederacy
(Arriaga 1954; Ramos Pérez 1946), or in Cumart village (actually Poiares) in
the Middle Rio Negro (Ferreira 1887, 19; Ribeiro de Sampaio i825, 102—3);
caves in mountains, such as those held by Boapé, chief of the Tariana in ti]e
Vaupés River (Amorim 1928); and sacred rivers and creeks, such as the Tomo
River in the Guainia basin (Humboldt 1956).

By the second half of the eighteenth century, multiethnic confederacies as-
sociated with the forefathers of contemporary Warekena and Baré were the
Guaipunavi, Marabitana, Urumanavi, Darivazauna, Umazebitauna, and
Amuisana. Crucero, Imu, Cocui, Inao, Mar4, Davipe, and Amuni were the
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powerful chiefs who led these confederacies. The Guaipunavi were described
as a warring nation devoted to intensive trade with Portuguese, Dutch, and
many Amerindian groups and dominating various indigenous groups of the
Upper Orinoco, Atabapo, Guaviare, and Ventuari rivers (Arriaga 1954; Hum-
boldt 1956; Ramos Pérez 1946). Crucero was the cacique or leader of a num-
ber of secondary chiefs of the Guaipunavi, Caverre, Puinave, Parrene (Yavi-
tero), Maipure, and other indigenous groups. In their village of Maracoa, the
Guaipunavi had fourteen houses, one for the cacique Crucero, and another
(a barrack or quarter) where men gathered together for their parties and where
women were not allowed to enter (Arriaga 1954, 272; Ramos Pérez 1946, 299).
According to Arriaga (1954, 266), the Guaipunavi had the idea of a god who
created everything and preserved the world, but they also believed in anoth-
er being to whom they rendered worship to protect the newly born children
of the caciques and to guarantee the production of their agricultural, hunt-
ing, and fishing activities. They also worshipped this divinity when young
people tasted the sacred food for the first time and when men went to war.
This cult was accompanied by sacrifices that consisted of lashings with whips.

Gilij (1965, 3:184—85) also mentions that before attacking the mission town
of Atures, Imo and his men performed a sacred ritual, which included play-
ing flutes, trumpets, and drums. However, the best descriptions of Kuwé
ceremonies are those provided in the oral history of the Tariana people of
the Vaupés River (Amorim 1928, 11-77). In those narratives, it is told that the
Tariana men held Kawai rituals every night at lauipdne, a cave near their
village, especially before they went to war (Amorim 1928, 11). Some Tukanoan
and Arawakan groups of the Vaupés and Isana basins also shared Tariana’s
Kuwai rituals.

By the end of the eighteenth century, when most of the multiethnic con-
federacies were losing their political autonomy or breaking apart, some of
their leaders such as the Marabitana Cocui and the Umasevitauna Davipe
were able to continue the religion of Kuwé at the Cocui Mountain site and
by the Tomo, San Miguel, and Tiriquin rivers. By the end of the 1770s, Fray
Xerez (1954, 313) stated that the Capitan Cocui was well respected by his men
and many other groups of the Rio Negro, but he also mentions that it was
very hard for him to abolish the whipping festivals and rituals Cocui and his
followers were still celebrating at that time. Between 1799 and 1800, when
Humboldt was exploring the Negro and Orinoco rivers, he was able to lis-
ten to the sacred flutes and trumpets of Kuwé (or botutos) at the Tomo Riv-
er; Humboldt also learned about the great achievements and powerful ritu-
al knowledge of Cocui, the last great chief of the Marabitana.
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Conclusions

.Ethnological literature of the northwest Amazon region has highlighted the
importance of the rites and secret societies associated with fﬁe Kawai or
Yurupari. Many scholars have even formulated interpretations about the
relevance of this ritual system for the cultural history of that region.

At the end of the nineteenth century, several scientists and explorers men-
tioned the existence of these rituals, which they considered to be a group of
beautiful native legends, myths, and poetry (Amorim 1928; Stradelli 1929;
Wallace 1969). However, as researchers began to come out from that region
with new data, a series of important contributions arose that enabled the
cilevelopmem of new understandings of the cult of the Kawai (Gonzilez
Nafiez 19805 Hill 1983, 1993; S. Hugh-Jones 1979; Mich 1994; Reichel-Dolmatoff
1989; Van der Hammen 1992; Vidal 1987, 1993, 2000; Wright 1981, 1993). Al-
though some of these works have highlighted the association between Kuiwai
riFuals and myths with biological and social aspects of the indigenous groups
of the northwest Amazon (i.e., exogamy) (Reichel-Dolmatoff 1989), other
authors point out that this cult could represent the highest expression of the
religious life of Arawakan and Tukanoan peoples. The relationships between
this religious system and the sociopolitical organization and the cultural
history of these groups are much more complex phenomena that warrant
more than a single or simple interpretation (Hill 1993; S. l—Iﬁgh-Jones 1979;
Vidal 2000; Wright 1981). - ) )

The religion of Kuwé implies complex relationships because it involves the
association between living and mythic elders, male ritual societies, and po-
litical and religious authorities. This articulation of knowledge and activities
of wise elders, powerful shaman-warrior chiefs, and secret forms of politi-
cal organization also is related to the social, political, and economic repro-
f‘lllcti()ll of society and identities. Santos-Granero (1986b, 1993a) argues that
n /}mazonian indigenous societies where shamans are also political leaders,
their power is of an economic nature insofar as their ritual knowledge is
considered indispensable to ensure the success of productive and reproduc-
tive activities. This is also true for the Arawakan peoples of the northwest
Amazon, where the religion of Kuwé is linked to collective death and rebirth,
world destruction and renewal.

The evidence presented in this chapter shows that the religion of Kawai
has been part of the ritual and sociopolitical traditions of northern Arawa-
kan groups from at least the eighteenth century; Tukanoan and Makuan
groups of the northwest Amazon have also shared these traditions. The evi-
dence also demonstrates that there was a close relationship between the cult
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of Kuwé and the male ritual societies of powerful Arawakan chiefs who led
different multiethnic confederacies. This relationship represented a politi-
cal and religious strategy, which allowed the Warekena and Baré ancient lead-
ers to build political communities and new cultural identities within the
colonial regime of the eighteenth century. The Baré and Warekena forefathers
used this strategy not only to participate in the trading network of indige-
nous slaves and European goods (especially firearms, knives, and machetes)
but also to evade or challenge colonial domination.

Wright (1993) mentions that among the Arawakan Hohodene, the religion
of Kawai represents their notions of territoriality and collective identity as
well as their sense of cumulative historical knowledge, including their expe-
riences of contact, trading networks, and wars with other ethnic groups. Hill
(1993, 156) states that “the cult of Kuwdi and of the ancestor spirits has con-
tinued to serve the Wakuénai as a power resource for negotiating intereth-
nic relations along Lower Guainia River in Venezuela.” Thus, the integration
and relationship between the male ritual societies and Kuwé teachings and
knowledge constitutes a model of and for their societies and their geopolit-
ical relations. This religious system, as an ideological support of military trad-
ing polities, also came to favor the emergence and continuity of a pan-
indigenous politico-religious hierarchy in the northwest Amazon during the
nineteenth century. This pan-Indian organization came into action during
the Rubber Boom era as powerful indigenous shaman-prophets led mille-
narian movements (Hill and Wright 1988; Wright and Hill 1986).

Notes

1 would like to thank Jonathan Hill and Fernando Santos-Granero for organizing the “Com-
parative Arawakan Histories: Rethinking Culture Area and Language Family in Amazo-
nia” conference, an amazing and important contribution to the understanding of Ama-
zonian cultural history. I also thank nmy Warckena, Baré, Baniwa, Wakuénai, and Piapoco
friends and colleagues for sharing with me their forefathers” knowledge and history.

1. The forefathers of the Warekena and Baré used to practice marriage alliances between
phratries and sibs of the same rank in their regional and local hierarchies. For example,
Crucero, the great warrior-shaman chief of the Guaipunavi confederacy and member of
the sib of highest rank in his phratry, was married to Bolmo-Caro, also a member of a
phratry of the highest rank among the Parrene (later known as the Yavitero) Indians of
the Guaviare, Negro, and Atabapo rivers (Altolaguirre y Duvale 1954, 26768, 279).

2. See Jackson {1983) for a comparison of this amplification of kin networks of the
Arawalan peoples with that of the Tukanoan societies of northwest Amazon.

3. In the Arawakan languages, the prefix k- and the suffix -ku are related to an archa-
T'his is the reason why this prefix or

»o

ic word that means “sacred or shamanic language.
suffix is present in sacred names such as Kiiwat, Makuku, and Dukukit.
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4. Katsimdnali or Kacliimdnali means “shrimp eater” in Baniwa and Baré. Other names
for Kiiwai among the Arawal-speaking groups are Kiiwaiséiri (Pia poco), Cuaygerri ( Acha-
gua), Kié {Tariana), and Kudti (Maipure).

5. Yuruparfis the name of Kiwai in the nechengati or lengua geral language. He is also
known as He among the Tukanoan peoples, as Boom among the Puinave, and as Idn
Kamni among the Makuan peoples.

6. Among the Warekena and Barg, five levels of shamanic knowledge exist, which can
be interpreted as a hierarchy of the ritual, botanical, zoological, ecological, and anatom-
ical knowledge, mediating between natural and supernatural worlds. This hierarchy is
integrated by Biniji, or the one who knows and cures with herbs; Makakdna, or the one
who knows and cures by means of blowing tobacco; Uyikali, or the one who knows about
harmful and poisonous beings, substances, and spells, and cures by means of suction;
Sibunitei, or the one who is a seer or foreteller and cures by means of the divination and
through dreams; and Mariri, or the one with wisdom that dominates the other four spe-
cializations, can turn into different species of animal-spirits, and can travel to the differ-
ent levels of the cosmos.

7. Kinvé Dinwdkalumi literally means “where Kuwé passed by.” In some maps of the
cighteenth, nineteenth, and twentieth centuries, Kuwé routes appear under the
Pasos del Diablo (“Passages of the Devil”) and Yurupari.

names

8. Maracoa (maldkua) means “place where they (Kuw¢ and his troop) came down.”
This was the Arawakan name for the village of Crucero, the Guaipunavi chief, |
place was renamed as the city of San Fernando de Atabapo.

.ater this

11 Prophetic Traditions among the
Baniwa and Other Arawakan Peoples
of the Northwest Amazon

ROBIN M. WRIGHT

THIS CHAPTER EXPLORES prophetic traditions among Arawak-speaking peo-
ples of the northwest Amazon seeking, through a comparative and hi.s‘:toric:_ll
view, to determine what seem to have been critical elements of the Baniwa re-
ligious imagination that came to be expressed in historical prophetic move-
ments. It begins with a regional perspective on the Arawakan peoples of the
northwest Amazon, focusing on the Rio Negro and, in particular, the Upper
Rio Negro valley. Both the written sources and oral histories attest to -the. exis-
tence of vast regional networks of commerce, exchange, and cermnfm lalin t.‘er—
action among Arawak-speaking peoples as well as intense cultural interaction
with non-Arawak-speaking peoples, particularly the Tukanoan and Mszuan
peoples (see chapter 10). Recently, ethnographers have also drawn al‘ten‘tlon to
religious traditions among diverse Arawak-speaking peoples, suggesting the
perception of a wider linguistic and cultural identity among the Arawak—spe'txk—
ing peoples of the northern Amazon, in contrast with n(m—Arawak—speakmg
peoples with whom they have been in contact throughout hfstory. .

With this broad perspective, I then focus on the Baniwa in Brazil and tl?e
nature of prophetism in their culture. In previous publicatio%]s, Ion.athan Hill
and I have analyzed the history of various messianic and millenarian move-
ments, including conversion to evangelical Christianity (Wright 'and Hill
1986; Hill and Wright 1988; Wright 1992b, 1998). Here | pr.esent.an .m-dep'th
interpretation of diverse aspects of the Baniwa religious imagination :'o il-
lustrate how notions that seem to be similar to Western ideas of “purity” and
“contamination” are central to prophetism and the dynamics of historical
religious movements. 1 illustrate this through shamanic discourse, myths,
sicizlless and curing rituals, and eschatology.
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In these, tl?e notion of a protected place, or sanctuary, appears to be of
f%mdamental importance where, for example, the sick may recover and where
sickness and death-dealing elements are prevented from entering. Powerful
shamans and prophets have concretely translated this notion into historical
1}1i11€m1rian ideology and practice. In a similar way, such notions have been
fundamental to conversion to evangelical Christianity by defining Baniwa
expectations of the coming of a savior, their represen.tati'ons of this figure
and tllle concrete utopia, which they have sought to realize in practice.23 )

Thfs chapter concludes by returning to the comparative, historical view
examining similarities and differences with other Arawakan and Tukanoan
prophetic movements in the northwest Amazon. I first compare indigenous
re{presemations of two prophetesses, both extraordinary cases in the long
history of reﬁligif)us movements in the region, and then suggest ways in whicl;,
based on this discussion, the anthropological notion of culture area may be
rethought based on the ethnographic material from the northwest Amazon.

Arawak-Speaking Peoples of the Northwest Amazon

AI he Ar{tw&kﬁpenkmg peoples of the Upper Rio Negro valley today include
tl{]c Baniwa and Wakuénai (including the Curripaco) of the Isana and Guainia
river basins, the Warekena of the Xié River in Brazil and Cane San Miguel in
Venezuela, the Baré of the Upper Rio Negro between Santa Isabel in Brazil
and San Carlos in Venezuela, and the Tariana between the Middle and Low-
er Vaupés in Brazil. Further north are the Piapoco of the Guaviare and Ini-
rida and the Baniwa of the Upper Guainia and Atabapo; to the southwest are
the Kabiyari and Yukuna of the Miriti-parand and Apaporis River regions in
Colombia. T
The earliest historical sources from the eighteenth century indicate a large
number of other Arawak-speaking peop]e: in the Rio Neg!ro]il«:ii)l; “i)‘(‘)i“l
whom we know very little, such as the Marfarana, Amariavana, Me;uri (prob-
ably related to a group of the same name on the Orinoco), Carnao, Kavai-
Ritena, Tibakena, laminari, and many others. All of these are simpl’y men-
tioned in the sources with at most a few details about their location and
language. By the end of the period of Portuguese slavery in the eighteenth
century, they no longer existed as distinct peoples. It is nevertheless impor-
tant to remember that all of the Rio Negro valley, from the mouth to the
headwaters and Wcluding many of its major tributaries such as the Vaupés,
anda %arge part of the Upper Orinoco were the territory of northern Arawak-
spe'aku?g peoples and had been for centuries before European expansion
began in the late seventeenth or carly eighteenth century. The Upper Rio

Prophetic Traditions among the Baniwa 271

Negro valley thus was located practically in the heart of this vast territory and
at the center of a network of peoples connected through alliances, intermar-
riage, commerce, and exchange.'

A quick look at the ethnographic map of the Upper Rio Negro valley to-
day shows that the population of Arawak-speaking peoples has been drasti-
cally reduced and restricted to the northern part of the region and that Tu-
kanoan-speaking peoples now predominate over a greater part of the Vaupés
and its tributaries (see map 10.2, p. 250). Colonial penetration (slavery), ep-
idemics, and migrations would account for why Arawakan peoples who once
dominated the region were, by the nineteenth century, reduced to a few small
enclaves on the Vaupés: Jauareté and Ipanoré rapids, traditional places of the
Tariana; the Querary River, where various Baniwa phratries were located; and
the Yaviary River off the Lower Vaupés, also territory of the Baniwa. Over
time, each of these groups diminished in number and, increasingly surround-
ed by Tukanoan-speakers, either withdrew deeper into Arawakan territory
(e.g., the Baniwa groups of the Querary who migrated to the Isana begin-
ning in the second half of the nineteenth century) or gradually adopted the
Tukanoan language (e.g., the Tariana and several phratries of Cubeo). How-
ever, this did not mean that they abandoned Arawakan culture; on the con-
trary, both Cubeo phratries and the Tariana today, though Tukanoan-speak-
ing, retain much of the mythology, shamanic traditions, and other cultural
elements of their Arawakan ancestry.”

In 1959, Brazilian ethnologist Eduardo Galvédo proposed a reformulation
of Steward and Murdock’s earlier definition of “culture areas” of South
America to better reflect the realities of indigenous cultures in Brazil known
at that time (the late 1950¢). He divided the country into eleven large culture
areas, several of which are further subdivided into smaller arcas. The “deci-
sive criterion” for the delimitation of areas was the “contiguous spatial dis-
tribution of culture traits, both material and socio-cultural” (1967, 185).
Galvao’s proposal further took into account other important factors: geog-
raphy, the contact situation and relations to pioneering national frontiers,
and, above all, the “occurrence of intertribal acculturation.” To the extent that
this proposal emphasized dynamic processes of culture contact, it represented
an advance over Steward and Murdock’s typology.

Nevertheless, the determining criterion of Galvao’s proposal focuses pre-
dominantly on external factors defined by historical contact with the national
society or with neighboring indigenous cultures, not to any extent on crite-
rion that may have been important to native societies. Thus Galvéo repre-
sents the region of the northwest Amazon as a subdivision of a vast north-
ern Amazon culture area, which extends from the Rio Negro in the west to
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the Atlantic Coast in the east. The principal characteristics of the northwest
Amazon were a predominantly extractive national pioneering frontier, which
had produced a situation of “permanent contact” and “accentuated accul-
turation” and a consequent “cultural uniformity” among the indigenous
peoples, principally Baniwa and Tukano. . ) )

If, following the proposal of the Comparative Arawakan Histories Confer-
ence, we shift our understanding about the decisive criterion from external
factors based on colonial history to perspectives that indigenous peoples have
of their histories as well as of their insertion within broader cultural contexts
then the configurations of a culture area change in scope and nature. One o;
the central objectives of this chapter is to explore this possibility.

Re@ntly, various ethnographers of northern Arawak-speaking peoples
havg foc:t1§ed attention on certain lengthy sacred traditions that are chanted
i 10 how he morin o s sy roide us vih
. ) arca may be related to native concep-
tl_o?s of cultural unity. Jonathan Hill (chapter 9) likewise analyzes these tra-
ditions in terms of a native notion of a historically produceci culture area.
Remarkably similar in content, they concern the mythical voyages of the first

woman, Amdru, who played the sacred flutes and trumpets representing the
body of her son the culture hero Kiwai, throughout a vast region 0? the
northern Amazon.* o

Tl?e voyages generally begin at the rapids of Hipana on the Aiary River—
considered the sacred center of the world by the Piapoco, Hohodene, Dza-
uinai, Adzanene, Warekena, Kabiyari, Yukuna, Baré, and other Ara\;/'lkjm
peoples of the northwest Amazon e

and from there Amidru and the women
pursued by the men who seek to regain possession of the sacred instrumen ts,
.travel to all parts of the known world. The chanters of these traditions namcj
ina specific order all the places where the women stopped and played the
instruments, thus leaving the music for all future generations. The Hohédene
;raditi(;n describes a series of five voyngeé corresponding to ever-widening
oops that cover the major arteries of the Rio Negr 'IN0CO, ¢ az
to the ends of the worlil known toogllt?;*llilli’)lc\ixsileo" (21“130?0, . A n'mmn
and, finally, back to the
center and origin-place at Hipana. .

ML%Ch can be said about these traditions; here I only wish to mention the
principal conclusions of my study of the Hohédene traditions (1993) and
c?mparisons with others. First, these traditions appear to represent notions
of t?rritoriality of the phratry to which the specific tradition belongs, of col-
lecuveﬁ identity vis-a-vis other peoples on the peripheries of these t;‘ritories,
and of the cumulative historical knowledge that each phratry has of distant
peoples and places. Second, there are numerous coincidences between the
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traditions of different peoples, such as the origin point (Hipana), routes of
the voyages, place naming, and knowledge of the extreme points of the voy-
ages. As Hill (1983, 1984, 1989, 1993, 1996b, 1999; chapter 9) notes, if we com-
pare the ethno-maps of these voyages with maps of the linguistic distribution
of the peoples of the northern Arawak language group, there are correspon-
dences indicating that these traditions may collectively represent a concep-
tion of the greater cultural and linguistic unity of the Arawakan-speaking
peoples north of the Amazon. Third, the traditions display extraordinarily
extensive geographic knowledge of the entire Amazon Basin. For example,
the Hohodene tradition covers an area from the foothills of the Andes in the
west to the mouth of the Orinoco in the north, to the Upper Solimoes in the
south, to the mouth of the Amazon in the east. In the Warekena version, once
the chanters reach the mouth of the Orinoco, they proceed along the north-
ern coast of the continent descending to the mouth of the Amazon and then
back up to the Rio Negro. Vidal (1987) suggests that such extensive knowl-
edge embodied in these traditions may refer to ancient patterns of migra-
tion and networks of intertribal commerce among the northern Arawak
(Wright 1981).

Other oral traditions of the Hohodene (ACIRA/FOIRN 1999) of the Aiary
River, also offer interesting evidence of ancient cultural exchanges, connec-
tions, and migrations. Hohodene myths of the emergence of their first an-
cestors from the rapids at Hipana on the Aiary River state that the first peo-
ple to emerge were the “Daizo dakenai,” who, in remote times, migrated
north to the Guaviare River. According to Vidal’s (1987) investigations, these
may have been a phratry of the Piapoco whose migration tradition coincides
with the Hohddene myth. Hohédene oral histories also refer to another el-
der-brother phratry called the Mulé dakenai, whose name is similar to that
of the Piapoco phratry Mali itakenai, strengthening the historical connec-
tions between these two peoples. The Hohodene and their affines, the Wali-
pere dakenai and the Dzauinai of the Aiary and the Isana rivers, add other
interesting information to these emergence stories. They include both the
Tariana and the Desana as kin groups agnatically related to Baniwa phratries
who emerged after the Baniwa phratries.’ The link with the Tukanoan-speak-
ing Desana (in Baniwa, Deethana) is at first unexpected, yet it suggests again
the hypothesis that at least some Desana sibs originally were Arawak speak-
ers (Dominique Buchillet, personal communication, 2000). Early eighteenth-
century maps of the northwest Amazon locate the Desana on the Isana Riv-
er further north from where they are located today (Wright 1981).

I believe that further research along the lines of comparing religious tra-
ditions may deepen our understanding of northern Arawakan culture pat-
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terns and history. To that end, this chapter secks first to explore in depth the
predominant patterns of symbolism in Baniwa prophetism in order to com-
pare with other prophetic traditions in the northwest and finally return to
the question of culture areas in the northern Amazon. .

Ethnography of the Baniwa in Brazil

The Baniwa live on the frontier borders of Brazil, Venezuela, and Colombia.
The majority live on the Brazilian side, a total of approximately 4,100 peo-
pl.e distributed in ninety-three communities along the Isana River and its
trlbutari.es, the Cuiary, Aiary, and Cubate; in several communities of the
Upper ,R(IO Negro; and on the Lower Xié and Vaupés rivers. In Venezuela and
C().I()lijlzl, where they are known as Wakuénai and Curripaco, their popu-
lation is perhaps as many as 8,000 people living in communities alone the
Guainia and its tributaries, and the Upper Isana. .
Horticulture and fishing are their principal subsistence activities, although
a long history of contact has involved them in various forms of productign
for markets and extractive labor. Their society is organized into approximate-
ly a half-dozen phratries, the Hohédene, Walipere-dakenai, and Dzauinai
being the principal ones located on the Atary and Isana rivers. Traditional
religious life was based largely on the mythology and rituals of the first an-
cestors, represented in the sacred flutes and trumpets called Kawai; the im-
portance of shamans and chanters; and a variety of complex dance festivals
pudali, coordinated with seasonal calendars. In the latter half of the nine:
teenth century, prophets emerged to create a tradition called the “song of the
cross” or the “religion of the cross,” the memory of which is still active in
several communities of the region. In the 1950s the Baniwa converted en
masse to Protestant evangelicalism and since then have consolidated a specific
form of Christianity adapted to their spiritual needs.
: Beginning in the 1980, invasions of their lands by gold panners and min-
ing companies and military proposals to reduce their lands posed grave
threats to Baniwa communities in Brazil; nevertheless, indigenous political
mobili('/,ation and participation in the pan-Indian Fedemtio;l of Indigenous
Ol‘gzl:l{Zﬂthﬂ&:. of the Rio Negro (FOIRN), founded in 1987, has guaranteed
the defense of their land rights and culture. In 1996, after years of negotia-
tion, the federal government of Brazil decreed the creation of a large and
continuous land reserve for the Indians of the Upper Rio Negro. 0
The Baniwa have had a long history of contact with nonindigenous soci-

ety dating from the first half of the eighteenth century (see Wright 1981, 1983,
1987-89, 1991, 1992¢, 1998). Yet little was known of their society and cultm:e
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until the beginning of the twentieth century, when German ethnologist The-
odor Koch-Griinberg traveled for several months on the Isana and Aiary riv-
ers, leaving the first reliable ethnography on record (1967). From then, at
intervals of nearly every twenty-five years, ethnographers have worked on the
[sana and its tributaries in Brazil.

Baniwa Prophetism

Rescarch I have been conducting since the beginning of 1999 in the north-
west Amazon region has led me to rethink the dimensions of what I called
in my book (1998) “Baniwa millenarian consciousness.” There are other fea-
tures of this consciousness, and one of these consists of a contrast between
notions that have to do with what could be thought of as “purity” or “pu-
rification” and “contamination.” I will illustrate how this contrast appears
in numerous areas of religious discourse and practice beginning with cos-
mogony and cosmology, followed by the discourses of shamans regarding the
qualities of the world, notions of sickness and curing, and eschatology.”

I am fully aware that the terms purity and contamination have markedly
Western connotations, as a number of participants in the Comparative
Arawakan Histories conference pointed out. Nevertheless, I wiil try to show
how both have specific connotations in Baniwa shamanic, mythic, and ritu-
al discourse. The idea of “contamination” is most nearly translated by the
Baniwa notion of -nupa, which has to do with sickness or the danger of life-
threatening conditions that could bring on death. Such conditions result on
the most general level from the mixing of substances that should be kept apart
and on specific levels to breaking prohibitions on such things as eating cooked
food or having sexual relations during periods of ritual seclusion.

The notion of -nupa is highly ambivalent, however, for it condenses both
danger and creativity. The sacred flutes and trumpets of Kiwai, for exam-
ple, are exceedingly dangerous and may kill those who are prohibited from
seeing them (women and the uninitiated); at the same time, they produce
music unequaled in its polyphonous beauty, which creates new generations
of adults. The term kanupa also refers to menstruation: Women’s menstru-
al blood is considered highly creative as the sign of new life, but it is exceed-
ingly dangerous to shamans, for it “causes a sickness in their blood,” and
during his apprenticeship a would-be shaman cannot even look at a wom-
an, for the ideal is to remain celibate for the period of training. In the myth
of Kawai, during the first ritual of initiation, Kawai declares to boys about

to be initiated, “so dangerous (kanupa) am I, you must remain restricted
(sectuded, itdkawa) for three dry seasons.” Seclusion, or separation, from that
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which is considered life-threatening, together with the consumption of life-
giving substances that “revive” (iafétawa) or strengthen the individual’s
“heart-soul” (ikaale), define the process of purification or purity. It is thus
specifically this dialectical opposition between nupa and itdkawa that, [ ar-
gue, corresponds to Baniwa notions of contamination and purity.’

The images of the primordial world presented in Baniwa myths confirm
its violent and catastrophic nature, moribund and chaotic, in which the cre-
ation of order constantly suffers the threat of being dismantled. The very be-
ginning of the cosmos is marked by terrifying and disastrous events. Such a
possible condition was never totally eliminated, and humanity today remem-
bers its presence. On the other hand, the primordial world is the source of
renewal and change. Spiritual creativity eternally transcends the destruction
of the material world; this is the essence of the Creator/Transformer Nhia-
perikuli. Spiritual creativity is the source of abundance and happiness that
sustains life and creates meaningful existence for the future, for the “others
who will be born,” as the Baniwa say.

This mythical discourse develops th rough a series of themes related to the
end of the primordial world and the beginning of the new order created from
the vestiges of the old. The new order contains traces of the old, for Nhia-
perikuli never totally eliminated the chaotic forces of the beginning: Sorcery
and witchcraft still are seen as the most persistent causes of human death,
despite the norms to control them. The catastrophic destruction of the world
also remains a possibility, according to some, for when it seems that the worid
is overrun by insupportable evil—as this is represented in the myths—the

conditions are sufficient for its destruction and renewal. The history of the
cosmos attests to this pattern: Before Nhiaperikuli brought forth the first
ancestors of humanity, he caused a great flood to wash the world and force
the spirits of the forest and of death to flee. Later, he burnt the world. Only
afterward, he looked for the first ancestors.

Both cosmogonic myths and the shamanic discourses emphasize that this
world is intrinsically flawed by evil, misfortune, and death. Like a sick per-
son, this world constantly needs to be healed, restored to a state of integrat-
ed spatial-temporal order (which would be the equivalent, for the Baniwa,
of the notion of salvation). For that reason, the shamans have the vital task
of sustaining ordered life and preventing the “death of the world,” which
means, concretely, when the world collapses in total darkness, when humans
are consumed by fatal sicknesses and epidemic diseases.

The shamanic quest is characterized in terms of the protective, beneficial,
and aesthetically correct: “To make the world beautiful,” “to make this world
and people in it better and content,” “to not let this world fall orend,” and
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“to retrieve lost souls and make sick persons well” are all p‘hrase.s th.at appear
in shamanic discourses. In fact, it is as though the specific ol))ectlYe of the
shaman’s frequent journeys to the Other World—thatﬂis, to‘ retrieve lost
souls—were so interconnected with the larger concern of anlfm'g the world
better that it is impossible to separate them. In all phases} of this journey, the
beauty, goodness, unity, order, and truth of the Other World stand in con-
trast with This World of multiple pain and evil. In one sense, then,. tl(w sha-
man’s quest seems to be one of “beautifying” This World by sustaining or-
der and preventing chaos. . ‘ ,
Shamans classify the principal kinds of sicknesses, z}CC(?rdmg to their sources,
in the following groups: “Sicknesses of people,” 1'ei‘err1.ng to sicknesses }?1:(?—
voked by the actions of sorcerers who, through the blowing of spells,“put‘sul\;
ness on their victims that may be so serious as to lead to death; poison
(manhene), or plant substances (berries, leaves) mixed inﬂ food. or dru?k by
witches; “sicknesses of the forest,”” provoked by spiritsg of Yhe f()l‘est'j rivers,
and air, called iupinai; “sicknesses of the universe,” wﬂhlch include ailments
and epidemics that occur during dangerous periods of the annual cycle .such
as seasonal transitions or during meteorological phenomena su@ as ecl}})ses
of the sun; sicknesses sent by other shamans; and sicknesses (ot' the whu;es.
This classification may be seen to correspond to a con‘cent(rlc model orjo—
cial space, coherent with similar models inﬂother arez}s o.i' Bamyv‘a CL‘thILT. I’h‘e‘
types of sickness correspond to a series of concentric circles. The 1.1111?11110?1
refers to a sphere of the greatest social proximity, for sorcery most ()f(C{] oc-
curs among members of the same descent group and sib; the seﬂco'nfl, pmson—l
ing by witches, most often occurs among afﬁnes, mem})ers ?1 dfﬁex?{n mc
spatially distant phratries. The third type, sxckness.es of theﬂiorest, occurs in
the relations between humans and animals, the spirits of the rorc‘st,”r{vm:s, and
air. These sicknesses often result from failure to observe rule:s‘ of tast}ng or
bodily hygiene during periods of ritual sec?usnon, which is .consxstvem w1thl th
rigorous norm to maintain purity during(rﬁes of passage. Finally, t‘he"‘l;.\st)t ree
types correspond to the circle of widest inclusion, the sicknesses of t_hL Lfmi
verse or the sicknesses that occur in the relation between man and the cos-
mos or between native peoples and outsiders (especially wl}itcs) anfl th.ose
that are caused by shamanic warfare. This is where the risk 0.1' con}tannnnamm‘
is the greatest, including epidemics, which come from outside, from afar, ‘Ol
from unknown sources such as the shamans of other peoples. One may ple;
sume that it is in these cases that shamans are called on to “heal the universe
(pamatchiatsa hekwapi) through their cures (see figure 11.1).- -
Particularly instructive for our analysis is the category of sicknesses intro-
duced by whites. The Baniwa explain the origin of the sicknesses of whites
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Representing this model:

Humans/cosmos
Humans/forest

Relationships
between affines

Relationships
between kin

Figure 11.1. Model of the Social, Natural, and Spiritual Worlds in Baniwa Shamanism

through a myth about Amiru, the first woman and mother of Kuwali, the
“owner of sicknesses.” After the war between Nhiaperikuli and Améru over
the possession of the sacred flutes—the transformed body of Kuwai—the
men sent the women to the four ends of the earth. There, Amaru became the
“mother of the whites,” and in each place the women made factories. Infor-
mants affirmed that Amaru’s knowledge was as great as that,of Nhiaperiku-
1i, so she could produce factories, the source of all the whites’ merchandise.
in these factories there are pots of various kinds of metal: gold, silver, iron,
and aluminum. Constantly heated by fire, poisonous smoke from the pots
spreads over the world, and it is the smell of this poisonous smoke that causes
diseases associated with whites—flu, whooping cough, dysentery, measles,
malaria—all of which produce high fever. The shamans say that Amaru has
her hair tied up with a cloth, and this cloth is the cause of flu among the
Baniwa. Amdru weaves cotton of various colors, and it is this cotton tht':\t in
Baniwa curing orations symbolizes the flu.

The poisonous smoke spreads from the periphery of the world back to the
center, where the Baniwa live. How? By the planes that bring merchandise,
for the motors of the planes are produced in the factories of the women, and
it is the smell of oil and gasoline that also causes sickness. The Baniwa also
say that when a person dreams of a plane, it is a warning of the imminence
of the whites’ sickness. Boats are also a source of the whites’ sicknesses, for
they are painted in various colors, and it is the smell of the paint that pro-
vokes diarrhea and dysentery among the Baniwa. Orations to cure the sick-
nesses of the whites must name all the things of Amaru that may produce
sicknesses: her factories, her cloth, planes, boats, cars, and cachaga (rum).

L
3
)
|
|
3
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The image of a factory that produces motors and poisonous smoke that
arises from the pots may be understood as a symbolic elaboration on an
image found in traditional shamanism that refers to “sicknesses of the uni-
verse” that occur during seasonal transitions: At these times sickness spreads,
as though through the air, originating from great pots of fruits located in
various parts of the cosmos. A novel semantic category, “sicknesses of the
whites” has thus been grafted onto preexisting categories and symbolic pro-
cesses of sickness to elaborate an explanation for the historical reality of con-
tact and the epidemics it has produced.

In a parallel and complementary fashion, sicknesses of the whites or those
that accompany their merchandise is a theme repeated in other myths and
curing orations that explain the origin of the whites. A myth tells how an
aquatic serpent devoured the younger brother of Nhiaperikuli and carried
him, alive, inside his belly far downriver to the end of the earth. There, the
victim managed to kill the serpent, escape from death, and begin to return
to his home upriver. From the rotting body of the serpent, Nhidperikuli ex-
tracted two larvae, one white and one black, and from these, he made a white
man and an Indian. He ordered each to take a shotgun and shoot; the white
man’s gun fired, the Indian’s didn’t. Therefore, Nhiaperikuli left the shot-
gun and the “knowledge to make all merchandise” with the white man, and
the Indian was left with the blowgun and the knowledge to produce indige-
nous objects.

But, informants stated, “Nhidperikuli didn’t want the White Man to stay
on the lands of the Indians.” For that reason, he put the white man in a boat
and sent him away, to the east, where (presumably) he joined up with Amd-
ru and the women. Here we have another instance of how mythic conscious-
ness provides the imagery for reflecting on history, but not merely as the
concrete problem of who gained what but on the more abstract difference
in knowledge between Indians and whites and their consequences.®

Whereas the orations to cure the sicknesses resulting from the women’s fac-
tories are spoken to prevent or neutralize their effects, the orations that ac-
company the myth of the aquatic serpent can be understood in terms of re-
versing the disastrous effects of epidemics caused by historical contact through
a return from the periphery to the sacred center of Baniwa territory, which is
a sanctuary, a place of refuge and protection. The orations recreate the slow
process of recovery by tracing a canoe voyage that he makes with his brother,
starting from the east, downriver, and proceeding upriver, to the west, to the
central region of Baniwa territory. During the voyage, Nhiaperikuli extracts
the nectar of various species of flowers and gives it to his brother for him to
drink and so “sweeten his heart or soul” (iputidtha ikaale). The refreshing
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effects of the nectar and the purest honey of bees calm the victim’s fear of
death and cool the fever from his body. In each place where the brothers stop,
the heart or soul of the sick gets a bit better until they finally reach the center
of Baniwa territory, the place of mythical origin of the Baniwa people, the
rapids called Hipana. There, the sick person, now fully recovered, is able to
paddle the canoe by himself and to get up and walk on his own. In short, the
spatial movements described in the formula reflect a gradual process of re-
turn from the periphery to the sacred center, to a place of collective origin,
which represents a sanctuary allowing the full revival of the person.

As Hill (1993) argues in his book on Wakuénai chant-owners, these formulas
and the narrative establish a wider contrast between the areas to the east, where
sicknesses afflict the body, and more isolated areas to the west, where these
sicknesses are reverted. This contrast reflects historical consciousness in the
sense that it represents the regeneration of the Baniwa in their flight from the
calamitous effects of epidemics that began to penetrate their territory, com-
ing from regions to the east, during the colonial period. These regions were
the points of greatest contact between colonial society and the indigenous peo-
ples beginning in the eighteenth century. The written sources describe vari-
ous epidemics of measles, smallpox, and other diseases that devastated the in-
digenous peoples of the region at that time. During the epidemics of 1780, for
example, the main rivers of the region were practically abandoned, and the
survivors of the epidemics sought refuge in remote areas.

The image of a sanctuary and space of regeneration strongly marks cos-
mogony, curing practices, and the ideologies of historical prophetic move-
ments. A sanctuary represents protection and recovery from a catastrophic
loss, or historical reempowerment. It offers a haven from the disastrous ef-
fects of contact and the possibility of regeneration through purification. In
other protective orations, for example, we find the notion of a vertical sanc-
tuary to protect a house against the attacks of witches. In this case, the ora-
tor creates with his words a protective fence around the house and sends the
collective soul of its inhabitants to a place in the Other World “where there

are no sicknesses,” under the protection of the primordial shaman.

Sanctuaries are likewise fundamental to curing rituals, for victims of se-
rious ailments (poisoning, for example) must remain isolated from the rest
of the community by living for the period of the cure in a shelter especially
constructed for them in the forest near a stream. Only the shaman and a
member of the family designated by him to visit the sick, prepare his food,
and so on are allowed to visit him. If another, “unauthorized” person visifs
the sick, breaking these restrictions, he or she puts the life of the sick in dan-
ger. Simply by looking at the patient, he or she brings about his death. (For
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example, a son of the shaman Mandu, bitten by a snake, was put i{l secl{u—
sion; without thinking, one of his brother’s wives visited him tokbrmg him
food. The man didn’t resist and soon died from a worsening of the snake
poison.) The notion here, again, is that of a sanctuary, a protected placa;‘, that
allows a process of purification to occur from the sickness t(hat conmmm(ates
the person. The process of internal purification revolves again around‘the 1.dea
of inupa: 1f a person undergoing restrictions because of sickness, poisoning,
or periods of ritual passage consumes or does what he or she should not, thm;
person violates the rule, and the sickness and pain will worsen. ‘In cases of
sicknesses that could be transmitted to the rest of the community, such as
flu and other whites’ diseases, isolating the sick from the rest of the commu-
nity prevents the transmission of the sickness.

Myth and History

How have these notions been translated into historical action? Here, we will
mention three ways: in interethnic relations, in historical prophetic move-
ments, and in Baniwa conversion to Protestant evangelicalism. The written4
sources and oral histories are replete with instances of flight and refuge, of
the abandonment of villages out of fear of sicknesses, and of the dread the
Indians have demonstrated at the terrorizing presence of the whites. [t is no
exaggeration to say that the Baniwa have been tmumaltized by contact at
various moments in history (the rubber boom and its aftermath, for exam-
ple). And there are various cases on record of entire villages decimﬁated. by
diseases or outbreaks of witchcraft as a result of the intervention of whites
in their lives. 7
Certainly these were important factors in the various prophetic move-
ments since the mid-nineteenth century. The Baniwa Venancio Kamiko, who
prophesied a world conflagration that recalled mythic images of world 46~
struction and renewal, led the first recorded prophetic movement. Oral his-
tories recount the miraculous powers of Kamiko to produce things, to escape
from the death planned for him by white soldiers, and to revive rejuvenated.
Kamiko instructed his disciples to avoid contact with the whites, to observe
periods of fasting, and to give him their total fidelity. Tl}@ utopia that he.
promised was a place free of “sins” and “debts” to the whites. At t}1e end of
the nineteenth century or beginning of the twentieth, another messiah, prob-
ably Venincio’s son Anizetto, was attributed the creative power to prodt{tce
things and to make gardens grow miraculously simply by making the‘ sign
of the cross. Like Kamiko, he was known as a miraculous curer and was iden-
tified with Jesus Cristu. He established a sort of sanctuary on the Cubate
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River, where he and his disciples sought refuge from the rubber bosses and
the military.

Half a century later, the prophet Kudui, a shaman of great prestige among
the Hohddene, prophesied the realization of a utopia where “there would be
no more sicknesses,” which could be understood as an earthly sanctuary
equivalent to the Other World, where there is no sickness. He spoke of the
“place of happiness,” kathimdkwe, equivalent to the “city of God.” Like the
other messiahs before him, he was identified with Nhiaperikuli, with whom
he communicated constantly in his dreams, and with Jesus Cristu; thus, the
Hohodene considered him “our salvation.” His village, located on an island
of the Uarand stream, was the mythical dwelling place of Nhidperikuli. He
preached not so much autonomy of the Baniwa from the whites as the com-
ing of the whites to the area, for which the Hohddene had to prepare them-
selves, above all by respecting the laws of living. Although he never preached
an “end of the world,” he did prophesy imminent changes.

As Kudui’s son declared to me in early 2000, to suggest—as the Protestant
evangelicals did—that the world will come to an end is unthinkable. Indi-
viduals die, and their worlds come to an end, but the world as a whole has
never come to an end and never will. Following this line of thinking, when
prophets of the past announced the “end of the world” this may have been
understood to mean that certain political, economic, social, or historical
conditions, or states of culture (e.g., the practice of warfare) would come to
an end, but not hekwapi, “this world.”

The evangelical movement began among the Baniwa in the 1950s as a
millenarian movement. The first Protestant missionary was a North Amer-
ican woman, Sophie Muller, who single-handedly evangelized the Baniwa,
Wakuénai, and Curripaco. There are various indications—from the records
of her travels and from Baniwa memories of her—that she came to be scen
as a new messiah, as the one who announced imminent transformations in
the world and its regeneration, and as one who had extraordinary powers to
produce things, to make gardens grow. In short, she was seen according to
the patterns of Baniwa prophets who had preceded her.

The majority of the Baniwa (approximately 8o percent) converted to the
new religion she brought. In the beginning, the movement to convert had
all the trappings of a millenarian movement; today, evangelicalism has es-
tablished itself as the predominant religion among the Baniwa. It is a church,
in the same way as other traditions of native churches are, such as the Halle-
lujah religion among the Carib-speaking peoples of the Guyanas. But why
did the Baniwa see Sophic as a new messiah? Why did they follow her de-
mand to abandon their culture, their traditions, and the ways of their ances-
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tors? When I put this question to one of the current political leaders of the
Baniwa associations, who is an evangelical, he answered me in the following
way: At the time Sophie first came, some Baniwa shamans had foreseen the
imminence of a series of great transformations that would occur in the world.
One of these was the return of the world to the primordial times, the world
of the beginning, the ideal and paradisiacal world.

In the history of the cosmos, this man recounted, there have been various
moments when the world was destroyed and later regenerated. In the very
first world, only one being existed; about this being and the world in which
he existed, very little is known. It was a world in which everything was pos-
sible: Gardens grew by themselves, and so on. But that world came to an end
when the great world tree called Kaalikathadapa—which connected the Other
World with This World—was cut down. When this happened, Nhiaperikuli
obtained parikd, the shaman’s snuff, which is today the only means by which
one can move between the two worlds.

The felling of the tree initiated the second period of the universe, which
is the epoch in which Nhidperikuli walked and obtained things in this world:
the earth, the gardens, day and night, cooking fire, fish—in short, all things
with which humanity could live in this world and prosper. As narrators state,
Nhiaperikuli foresaw how things should be in this world for all future gen-
erations {walimanai, “for all those who will be born™). This period ended with
the felling of another great world tree, or axis mundi, which likewise connect-
ed this world with the other world and was produced from the body of Nhia-
perikuli’s son Kawai, who was burned to death at the end of the first rite of
initiation. When this great tree was felled, Nhidperikuli produced the first
sacred flutes and trumpets, the body of Kawai, with which the men initiate
their children today. That is, the sacred flutes represent the principle of so-
cial and cultural reproduction—the means by which culture is transmitted
over time—and in fact everything that Nhiaperikuli had obtained, which was
left for all future generations to reproduce. After this, Nhiaperikuli washed
and burned the world, ridding it of all predatory beings and malignant spir-

its, and then with the sacred flutes brought forth the ancestors of humanity.

According to this man, humanity today lives in the third period. But this

third period, evangelicals believe, will likewise come to an end. Shamans are
the only ones considered capable of knowing when the end of the world will
occur. At the time of Sophie’s coming, he said, some of them foresaw that
great transformations would occur and that the world would return to its
initial paradisiacal and miraculous state. Indeed, Sophie announced that the

end of time was at hand.
But why would they believe in a white woman who simply ordered them
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to throw away their traditions? It happens that she was not seen as a normal
white person, perhaps because she, unlike most whites before her, comnu-
nicated to them in their language, and perhaps because of her eccentricities,
such as praying in the forest alone at night, which many people associated
with the nocturnal spirits. According to the Curripaco whom Nicolas Jour-
net {personal communication, 1996) interviewed, her legend was that she was
not like other women. She was considered to be “pure, chaste, she had no
menses, and she only ate powdered milk,” an image of a nonhuman, plausi-
bly a messenger from the other world.

In their accounts of her message to them, the Baniwa remember that she
sought to implant a morally puritan style of life—consistent with her real
background—which forbade the use of tobacco and alcohol, sexual relations,
and contact with the whites because this would lead to the damnation of their
souls. People were supposed to only “think holy.”

How did believers translate this message into practice? The historical
project of the evangelicals—their “concrete utopia,” to use Alicia Barabas’s
term (1989), that is, a utopia that is realized in practice over time—was to
create an exclusivist community with its own distinctive style of life. This style
of life included everything from the construction of their houses, which are
notably different from the house styles of the Catholics; everything was to
reflect the ideal of moral purity. In short, this was to be a utopia on this earth,
here and now. Because the evangelicals prohibited everything related to the
ancestors’ ways of life, this meant that the vertical connection between the
Other World of Baniwa divinities and This World had been severed. In the
believers’ new world, there were no more shamans, there were no more rit-
uals of initiation, nor sacred flutes—in short, everything that connected
humanity to its past and to the primordial world. It is as though all of the
history of the universe had been wiped clean to begin a new world and uto-
pia of the believers. If, before, the vertical Other World had represented the
ideal, orderly, and beautiful, with the new generation of believers, the verti-

cal had become superimposed on the horizontal plane of the earth. Utopia
became here and now on this earth, not of the primordial past in the sky.

To what extent have the believers succeeded in creating and maintaining
this utopia? They have never succeeded, and indeed it would be impossible
to eliminate all of the evils, as the Baniwa conceive them, that plague the world.
Believers die because of sorcery and witchcraft; they are still contaminated by
the envy, jealousy, and anger that lead people to practice witchcraft. And with
the participation of youths in the political movement, the risk of these young
men getting lost from the way of moral rectitude is even greater.

Prophetic Traditions among the Baniwa 285

Comparative Prophetic Traditions of the
Northwest Amazon

In table 11.1 T have summarized all information available on prophetic move-

ments among indigenous peoples of the northwest Amazon from the mid-

nineteenth century, when we have the first records of such movements, to

the present. The connections between prophets and their di(sc:xples are not
readily apparent by a simple list in a table. From the sources, it is p(?smble tf)
determine that the most important of the Baniwa prophets, Venincio Kami-
ko, taught all other Arawak-speaking prophets until his death at the‘be_gin—
ning of this century. Among the Tukanoans, the first prophets were disciples
of Baniwa prophets; however, the most important of the Tukanoan Pl’(?})l]—
ets was unquestionably the miraculous Desana girl Maria, whose disciples
elaborated her teachings and preached among numerous Tukanoan-speak-
ing peoples of the region. t

Thus, there are actually two distinct prophetic traditions in the region, not
one that was simply passed from one group to the other. The earliest cults,
in the mid-nineteenth century, were Arawakan, and these were introduced
among the Tukanoans of the Vaupés. But according to oral sources, the first
Tukanoan movements didn’t last very long; by contrast, the Arawakan tra-
dition maintained its continuity on the Isana and Acque rivers until the ear-
ly twentieth century. Among the Tukanoans, it was in the last quarter of the
nineteenth century that two important foci of cult activities emerged: one
on the Lower Vaupés, led by Arapago shaman Vicente Christu, and the oth-
er, on the Papury River, beginning with the Desana girl Marfa.

The first appears to have been very similar to its Baniwa counterpart led
by Anizetto, which took place during the same period. In both movements,
the shaman-prophets were seen as great healers who protected their people
from the rubber bosses and merchants, who promoted the growth of plan-
tations, relieving people from hunger and debt. Among Vicente’s prophecies
was that the rubber bosses would soon be expelled from the Vaupés region.
Both were strongly influenced by the popular Catholicism of the region be-
cause Saint Anthony was considered a great protector of the Indians on a par
with indigenous divinities: Nhiaperikuli for the Baniwa, and Tupana for. the
Tukanoans of the Vaupés.” Both movements had strong tones of rebellion,
but neither sought to gain the whites’ wealth, nor was there a suggestion of
cargo. Vicente further prophesied that missionaries would soon come to the
Vaupés because he had requested them from Tupana.

With the Desana girl Marfa, the Tukanoan tradition appears to elaborate
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in directions that were distinct from that of the Arawakans. It is neverthe-
less instructive to continue the comparison, for it leads us back to represen-
tations of Sophie Muller, all the more interesting because these are the only
two female prophets in the region about whom there are oral traditions.
According to the version presented by Desana narrators Panlon Kumu and
Kenhiri (1980, 86-87; my translation), Maria was an important figure because
she provoked a great change in the eschatology of the Desana. Before her, “By
order of Boléka, the ancestor of the Desana, the souls of common people
[deceased] were sent to a house called wahpiru wi [a lake near where Maria
was born on the Papury]. The souls of all Desana of lesser or no power [ie.,
who were not shamans or chanters] returned there, as is the case of women
and children. In this house, the soul of the deceased would remain as if it were
inside the body. The living at times heard the music of the sacred flutes be-
ing played by these souls, as well as their laughter and conversations. For many
centuries the souls of the ancients returned to this place, until there occurred
something which changed this custom.”
The tradition goes on to recount Maria’s life:

At the headwaters of the Macu River, the wife of a Desana, without living
much with her husband, conceived and gave birth to Maria. At two years of age,
she played differently from other children. At three she sang songs differently
from other children—stuttering, but melodious songs. Al five, she and her
friends made a cross with sticks. At 13, she asked her father to make her a drum
and a cross of brazilwood, which he finally did. She also urged her friends to
persuade their fathers to make them crosses. Every afternoon, they sang songs,
but no one knew where the songs had come from.

At1s, she told her parents that it was Kiritu | Jesus Cristu| who had taught her
these songs, that he came from heaven advising her to sing these songs to par-
don sinners. Her parents didn’t know who Kiritu was, but she convinced them
that they should believe in him. She began singing the song of the kuriisa |cross),
the song of Bilia [Marial, of Yusé [Jos¢], of Mentre | Master], Otha Santo [the
saints], and Pardon of Sins. When there appeared men who had committed grave

sins, she would fall on the ground because she felt the weight of their sins on
her body. She said that in heaven there was a strong God who one day would
come amongst them. Her fame spread among the people of the Papuri, Tiquié,
Vaupés, and Pird rivers who came to hear her message and sing her songs. Thus,
the elders began to believe in Kiritu and all that Maria was saying.

The tradition then says, “It was at that time that the souls who were in
wahpiru wi disappeared. It seems that the song of kuriisa [the cross] took
them to the sky.” According to this tradition, “evil men” who wanted to test
her poisoned Marfa: “If she had power, she would not die. But she died.” After
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her death, another prophet emerged from the Pa}zury. He wasa Tu.kano fsl?la:
man called Yéwa or Lino Séwa. It was he who foresaw the cm?nllllgio l;)c’
missionaries to the region: “The men o.f Cxodiwho V\.K'(-)‘?:i,ld be L)d ed pai
(priests) and “virgins dressed in black with white habits -Fl?u(n.s“;n bt
Another tradition cited in Hugh-Jones (1989, 27) asserts that J]L-‘ "
people sent her [Maria] a box cont_aizl;mg a ﬂag- an‘d other ogmmgx\tiv Ll:th
by the caboclos for their saint-day i‘estxvzﬂds and in 1t“they put a c)m?% uhieh
caused a measles epidemic amongst her tollc)wers.A?'ter the epldumc,‘ ‘dl ‘1
announced the end of the world, a time when all 5.11}1161“3 would b? m,l;,ef.
into animals with horns and eaten by jaguars ‘dllfi spirits. bhe‘adcbied:hat eet
and cows had once been people who were punlshec.i for their sins. e
In the version summarized by Briizzi Alves da Silva (1977, 284), an e C,lu,
Tukano named Paulino, also from the Papury—and who may ha;ve bee‘n. t 1Ac
same as Lino Séwa—Ilater elaborated on the rituals begun by lel'{zl. He uccti—
ed a great cross on the plaza in front of his h()us.e when:e pe.()};l.e. lolucn ‘pl al}]/icéh,
sang, and danced. They brought him presents, mcluc.hng w; 11.))911:‘\7:‘ —
he wore around his neck. He came to be known as Bishop Paulino. | 1}11 11;1 \
al consisted of people dancing three times around the cross, and th h l‘u‘
nectar of flowers he baptized the people. With water that drlpPed from the
wood, which he collected in a bottle, he workefl cures on th.e sxAck: .
To compare the two figures, Maria and Sophie, it is esselm.alklo I jl?vaxx? :cxf
that it is the representations the indigenous peopl.e made f)f them that ;1@ (.),
interest and that reveal the imagery of prophftxc consciousness. B.O;v;{d.l»—,t
represented as extraordinary people different from 110}‘1(11211 hunlﬂ-l;b-.l N (11.1114)
was conceived without a father and began to have visions as ’d‘t‘l’l -:dl (L‘
Sophie, she had no menses, was pure zfnd chalste, Both are ??-n:&nxhi;\:
urging their followers to dedicate their lives emi.rely toa ilewxc 151?’11,- v
they transmitted through their dhirect C()Il,flect{()lls to (,huistlmnN( )xv;Tegt';—.
Sophie urged her followers to “think holy,” to sing and read the “LW’ B\);h
ment; Marfa taught hers to devote themselves to the cross and to sing. ( ,
were considered saints. Both are represented as h:avmg Tprf)vokec‘iﬁglgft‘
changes in cosmologies related to the apcestors. 1:01' bopl.ne $ iollowc;\: ;‘115
meant a rupture in the vertical connection to their an@stral past; -101 ddl. ‘1>
there occurred a vertical dislocation of the houses oi‘$tl‘1e souls of thc cla(
Roth warned of the imminent end of the world. Sophle‘s followex".s u.zms' al-
ed this warning into mythic images of catastrophlcﬂworldfdestrfxctmn, l\flfll Ea
spoke of punishment through a catastrophic transformation of humans into
animals of prey. ‘
dm(,?l]l(:ll:a(ctc}risgc of messianic myths, both figures are represented as ha:/‘xsng
been persecuted, as struggling against an opposing force. In the case of So
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phie, her followers say that the Baniwa who refused to follow her attempted
tf) kill h@‘ and by exactly the same means that the whites used to kill the li€§~
siahs of the past (by drowning). In the case of Maria, the white men sou ¥l;t
‘to destroy her through a measles epidemic, which, although she escape\d d&éc—
1n}ﬂt€d !wr.following. In both cases, shamans were impoiant to the cre;ltion
of m}es:smntlc r'epres?ntation& Baniwa shamans announced Sophie’s coming;
lel'lil s pm.]c1‘pal disciple, a Tukano shaman, announced the coming of l'hocz
Catholic missionaries. )

Toibe sure, there are important differences in the representations of these
two figures, particularly in relation to the new order they sought t(§ intr(;—
duce. Sophie’s followers recalled her orders to “leave everything of your an-
cestors behind”—which was the great transformation that every}oné é(pcict—
ec}—and obey a set of rules of living founded in a puritan moraliéy 'l’mc‘iitions‘
of Maria si1}1ply speak of the songs, dances, curing rituals, and ‘cievz)tion i‘(;
!‘l)e .cross—fm other words, new ritual forms but not a new morality or a re-
Jection of ancestral ways. Y

Conclusion

This cl}apter has sought to contribute to the question of rethinkine the con-
cept of “culture area” in relation to Arawak-speaking peoples in tl?e follow-
ing three ways. First of all is through a comparative and ethnolﬂistorkwl ap-
prgach to the Arawak-speaking peoples of the northwest Amazon ‘B(")ih
erltten and oral sources demonstrate that the region of the Rio NL f;'o Ba-
sin was inhabited since pre-contact times by Arawak-speaking p i)plc‘? who:‘.e
societies were interlinked through dense networks of politivcal, social ecg)—
nomic, zind ceremonial ties. Eduardo Galvio’s proposal (1967) for the, defi-
nmmz ofa northern Amazon culture area based on external criteria regard-
lefs of language differences, is inadequate, for if we take seriously the) co;xtem
of the oral traditions of the northern Arawak-speaking peoples, the contours
of; such culture areas turn out to be very different. That s, ethn’ic deﬁnition;
01: collective identity and alterity provide us with an altogether different viev;/
o%‘ 'the Ar;}wakans’ relations to their territory or culture area. Religious tra-
ditions of various Arawak-speaking peoples of the northwest Amazt(’)n cieﬁne
an ethno-map of places where peoples of the Arawak language family have
lert$their mark in the form of sacred, world-creating music. IntZrestingi t‘his‘
natlve.point of view of their culture area coincides i;1 large part with li;g{;is‘t;’
ximppmg (?f Arawak-speaking peoples north of the Aanzon. Furthermo\r‘e,
these religious traditions are particularly sensitive to historical change, in-
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cluding places native peoples have come to know and even to occupy in his-
torical (i.e., colonial) times.

Second, an in-depth interpretation of Baniwa shamanism, myth, and rit-
ual discourse brings to light some of the central concepts related to sickness,
ritual seclusion, and restrictions. These concepts, roughly equivalent to West-
ern notions of contamination and purity, refer specifically to forms of be-
havior that produce or avoid life-threatening situations. On the more gen-
eral level, these concepts refer to exceedingly dangerous yet highly creative
powers to produce society. Myths, cosmology, and shamanism elaborate these
concepts, among other ways, by contrasting the primordial and present-day
worlds. Ritual specialists especially have the power to assume the attributes
of key divinities involved in the creation and expansion of the primordial
world from its original miniature size to its present-day size. In effect, they
are responsible for the process of migration and the creation of new village
and ritual spaces. Baniwa prophets are powerful shamans who announce and
initiate the process of secking a “good earth” free from sickness and life-

threatening elements or conditions.

It is worth noting here that this explanation adds a new dimension to the
central question of Max Schmidt’s classic monograph on the Arawak-speak-
ing peoples (1917)—that of the so-called Arawakan expansion—by focusing
on native cosmology and ritual discourse as well as sociopolitical and eco-
nomic processes. This question also received major consideration in the “Fi-
nal Statement” of the Comparative Arawakan Histories conference.

In relation to the concept of culture area, I suggest that, for the Baniwa at
Jeast, this comprises a “sacred center” (the rapids called Hipana) from which
the ancestors emerged and that represents an eternal source of refuge and
creative power, surrounded by a large area defining the territories of the di-
verse Baniwa phratries of the past and present, interconnected through so-
cial, political, and ceremonial alliances; and a “peripheral zone” of extreme
danger (some associate this with the city of 530 Gabriel da Cachoeira, oth-
ers with further downriver), which opens up to a world inhabited by the

whites and other “mixed” non-Arawak-speaking peoples.

Third, this chapter explored the similarities and differences between his-
torical Arawakan and Tukanoan prophetic traditions, further illustrating the
complexity of historical exchanges between the two cultures. I briefly com-
pared the indigenous representations of two movements, both notable in
having women as prophets (one a nonindigenous outsider), showing how
the cosmologies of both peoples were transformed through the changes they
introduced. Here my method centered on a controlled comparison of two
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cultures within a specific region who had experienced many of the same
external forces of contact throughout history. Although there were certainly
influences between the prophetic movements of the Arawakans on the Tu-
kanoans, each developed its own culture-specific forms and practices relat-
ed to their cosmologies and eschatologies. In this century, the mass move-
ment of conversion to evangelical Christianity affected primarily—though
not exclusively—the Arawak-speaking peoples. This raises the interesting
question of whether this might not be related to a specifically Arawakan way
of transforming ritual power to control the situation of contact. Indeed, the
Comparative Arawakan Histories conference in Panama pointed to such
processes “linked to transformational notions of the world and a marked
flexibility in the face of change” as important dimensions of Arawakan cul-
tural identity.

Notes

Fam grateful to Dominique Buchillet, Jonathan Hill, Fernando Santos-Granero, Marcel-
lo Massenzio, Cristina Pompa, and Hanne Veber for their critical comments on earlier
versions of this chapter.

1. The Manao people of the Middle Rio Negro were an extremely important connec-
tion in this network, as traders in a chain that linked sub-Andean chiefdoms (Tuncho,
Chibcha) with the peoples of the Amazon and Solimdes ( Yurimagua, Aisuare) and with
the kingdoms of the Guyanas. It is also evident that the peoples of the Isana, Vaupés, and
Upper Negro river basing were connected by a series of overland trails and waterways to
the peoples of the Solimaes, Japurd-Caquetd, Putumayo, Branco, Orinoco, and Guaviare
rivers.

2. In May 2000, the Tariana of the Vaupés River published a volume of their sacred
stories, Upiperi Kalisi. Historias dos antigos Taliaseri-Phukurana, edited by the Uniao das
Nagoes Indigenas do Rio Uaupés Acima, and the Federagio das Organizacoes Indigenas
do Rio Negro.

3. Hill {1993) has analyzed these traditions among the Dzauinai phratry of the
Wakuénai; Vidal (1987), for the Piapoco of the Llanos in Colombia; Gonzilez-Néfez,
among the Warekena of the Cafio San Miguel; and I, for the Hohédene of the Baniwa in
Brazil (1993).

4. A Dzauinai elder of the Lower Aiary affirmed that there were four “moments” of
emergence corresponding to four different phratries: in the first, the Daizo dakenai, Ho-
hodene, Hipatanene, and Maulieni emerged; in the second, the Walipere dakenai, the
Kamarheruene, and the Mauikulieni; in the third, the white people; and in the fourth, four
Cubeo groups and the Desana,

5. For more detailed information on Baniwa shamanism, see Sanke (1950~60) and
Wright (1992a), and on chanters, see Hill (1993).

6. Even in daily practice, this opposition includes personal cleanliness and hygiene.
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ing, for i . is considered essential to avoid the attacks of sickness giving
Daily bathing, for instance, is considered essential to avoid t:;)c, u f ] [
i » R « Joan e .
irits, inpi ic g > angr the “smell” of unclean persons.
forest spirits, iupina, which “become angry with thAL sme an f o
7. The distinction between sorcerers and witches 1s based on the Baniwa dis ll?Ll
. of spoken formulas to inflict sicknesses (sorcerers) and the use of plant
between the use of spoken formulas to inflict sicknesse ”( )¢
11111 { “ 1S oy
poisons (witches, or manhene iminali = “poison owner”). b
] [TO. - . og
8. Indeed, Baniwa shamans appear to have elaborated a “cosmology of the w n‘ es”
. i C e Raniwa o as 4 res of
parallel and partially assimilated to the “cosmology of the Baniwa.” Also, d: aresu t y
- ith Af ilian religions, they appear to have claborated a series o
their contact with Afro-Brazilian religions, they appear to have elaborated «
parallelisms between rituals of macumba and shamanic practice. ’
9. In 197677, the cult of St. Anthony still claimed a large following on the Lower V‘ullpu[
i ’ ’ 1 i A, -
‘ claimed to beable to ¢ icate with the spirits of the deac
River, where an old woman claimed to be able to communicate I

and the saints and counseled those who requested her advice.
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