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Preface

This project began in 1987 with the goal of assembling a basic
reference source that provides accurate, clear, and concise de-
scriptions of the cultures of the world. We wanted to be as
comprehensive and authoritative as possible: comprehensive,
by providing descriptions of all the cultures of each region of
the world or by describing a representative sample of cultures
for regions where full coverage is impossible, and authori-
tative by providing accurate descriptions of the cultures for
both the past and the present.

The publication of the Encyclopedia of World Cultures in
the last decade of the twentieth century is especially timely.
The political, economic, and social changes of the past fifty
years have produced a world more complex and fluid than at
any time in human history. Three sweeping transformations
of the worldwide cultural landscape are especially significant.

First is what some social scientists are calling the “New
Diaspora”—the dispersal of cultural groups to new locations
across the world. This dispersal affects all nations and takes a
wide variety of forms: in East African nations, the formation
of new towns inhabited by people from dozens of different
ethnic groups; in Micronesia and Polynesia, the movement of
islanders to cities in New Zealand and the United States; in
North America, the replacement by Asians and Latin Ameri-
cans of Europeans as the most numerous immigrants; in Eu-
rope, the increased reliance on workers from the Middle East
and North Africa; and so on.

Second, and related to this dispersal, is the internal division
of what were once single, unified cultural groups into two or
more relatively distinct groups. This pattern of internal division
is most dramatic among indigenous or third or fourth world cul-
tures whose traditional ways of life have been altered by contact
with the outside world. Underlying this division are both the
population dispersion mentioned above and sustained contact
with the economically developed world. The result is that groups
who at one time saw themselves and were seen by others as sin-
gle cultural groups have been transformed into two or more dis-
tinct groups. Thus, in many cultural groups, we find deep and
probably permanent divisions between those who live in the
country and those who live in cities, those who follow the tradi-
tional religion and those who have converted to Christianity,
those who live inland and those who live on the seacoast, and
those who live by means of a subsistence economy and those
now enmeshed in a cash economy.

The third important transformation of the worldwide
cultural landscape is the revival of ethnic nationalism, with

xvii

many peoples claiming and fighting for political freedom and
territorial integrity on the basis of ethnic solidarity and
ethnic-based claims to their traditional homeland. Although
most attention has focused recently on ethnic nationalism in
Eastern Europe and the former Soviet Union, the trend is
nonetheless a worldwide phenomenon involving, for exam-
ple, American Indian cultures in North and South America,
the Basques in Spain and France, the Tamil and Sinhalese in
Sri Lanka, and the Tutsi and Hutu in Burundi, among others.

To be informed citizens of our rapidly changing multicul-
tural world we must understand the ways of life of people
from cultures different from our own. “We” is used here in the
broadest sense, to include not just scholars who study the cul-
tures of the world and businesspeople and government offi-
cials who work in the world community but also the average
citizen who reads or hears about multicultural events in the
news every day and young people who are growing up in this
complex cultural world. For all of these people—which
means all of us—there is a pressing need for information on
the cultures of the world. This encyclopedia provides this in-
formation in two ways. First, its descriptions of the traditional
ways of life of the world’s cultures can serve as a baseline
against which cultural change can be measured and under-
stood. Second, it acquaints the reader with the contemporary
ways of life throughout the world.

We are able to provide this information largely through
the efforts of the volume editors and the nearly one thousand
contributors who wrote the cultural summaries that are the
heart of the book. The contributors are social scientists (an-
thropologists, sociologists, historians, and geographers) as
well as educators, government officials, and missionaries who
usually have firsthand research-based knowledge of the cul-
tures they write about. In many cases they are the major ex-
pert or one of the leading experts on the culture, and some are
themselves members of the cultures. As experts, they are able
to provide accurate, up-to-date information. This is crucial
for many parts of the world where indigenous cultures may be
overlooked by official information seekers such as govern-
ment census takers. These experts have often lived among the
people they write about, conducting participant-observations
with them and speaking their language. Thus they are able to
provide integrated, holistic descriptions of the cultures, not
just a list of facts. Their portraits of the cultures leave the
reader with a real sense of what it means to be a “Taos” or a
“Rom” or a “Sicilian.”

Those summaries not written by an expert on the culture
have usually been written by a researcher at the Human Rela-
tions Area Files, Inc., working from primary source materials.
The Human Relations Area Files, an international educa-
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tional and research institute, is recognized by professionals in
the social and behavioral sciences, humanities, and medical
sciences as a major source of information on the cultures of
the world.

Uses of the Encyclopedia

This encyclopedia is meant to be used by a variety of people
for a variety of purposes. It can be used both to gain a general
understanding of a culture and to find a specific piece of in-
formation by looking it up under the relevant subheading in a
summary. It can also be used to learn about a particular re-
gion or subregion of the world and the social, economic, and
political forces that have shaped the cultures in that region.
The encyclopedia is also a resource guide that leads readers
who want a deeper understanding of particular cultures to ad-
ditional sources of information. Resource guides in the ency-
clopedia include ethnonyms listed in each summary, which
can be used as entry points into the social science literature
where the culture may sometimes be identified by a different
name; a bibliography at the end of each summary, which lists
books and articles about the culture; and a filmography at the
end of each volume, which lists films and videos on many of
the cultures.

Beyond being a basic reference resource, the encyclope-
dia also serves readers with more focused needs. For research-
ers interested in comparing cultures, the encyclopedia serves
as the most complete and up-to-date sampling frame from
which to select cultures for further study. For those interested
in international studies, the encyclopedia leads one quickly
into the relevant social science literature as well as providing
a state-of-the-art assessment of our knowledge of the cultures
of a particular region. For curriculum developers and teachers
seeking to internationalize their curriculum, the encyclopedia
is itself a basic reference and educational resource as well as a
directory to other materials. For government officials, it is a
repository of information not likely to be available in any
other single publication or, in some cases, not available at all.
For students, from high school through graduate school, it
provides background and bibliographic information for term
papers and class projects. And for travelers, it provides an in-
troduction into the ways of life of the indigenous peoples in
the area of the world they will be visiting.

Format of the Encyclopedia

The encyclopedia comprises ten volumes, ordered by geo-
graphical regions of the world. The order of publication is not
meant to represent any sort of priority. Volumes 1 through 9
contain a total of about fifteen hundred summaries along
with maps, glossaries, and indexes of alternate names for the
cultural groups. The tenth and final volume contains cumula-
tive lists of the cultures of the world, their alternate names,
and a bibliography of selected publications pertaining to
those groups.

North America covers the cultures of Canada, Greenland, and
the United States of America.

Oceania covers the cultures of Australia, New Zealand, Mela-
nesia, Micronesia, and Polynesia.

South Asia covers the cultures of Bangladesh, India, Pakistan,
Sri Lanka and other South Asian islands and the Himalayan
states.

Europe covers the cultures of Europe.

East and Southeast Asia covers the cultures of Japan, Korea,
mainland and insular Southeast Asia, and Taiwan.

Russia and Eurasia / China covers the cultures of Mongolia,
the People’s Republic of China, and the former Union of
Soviet Socialist Republics.

South America covers the cultures of South America.
Middle America and the Caribbean covers the cultures of Cen-
tral America, Mexico, and the Caribbean islands.

Africa and the Middle East covers the cultures of Madagascar
and sub-Saharan Africa, North Africa, the Middle East, and
south-central Asia.

Format of the Volumes

Each volume contains this preface, an introductory essay by
the volume editor, the cultural summaries ranging from a few
lines to several pages each, maps pinpointing the location of
the cultures, a filmography, an ethnonym index of alternate
names for the cultures, and a glossary of scientific and techni-
cal terms. All entries are listed in alphabetical order and are
extensively cross-referenced.

Cultures Covered

A central issue in selecting cultures for coverage in the ency-
clopedia has been how to define what we mean by a cultural
group. The questions of what a culture is and what criteria
can be used to classify a particular social group (such as a reli-
gious group, ethnic group, nationality, or territorial group) as
a cultural group have long perplexed social scientists and
have yet to be answered to everyone’s satisfaction. Two reali-
ties account for why the questions cannot be answered defini-
tively. First, a wide variety of different types of cultures exist
around the world. Among common types are national cul-
tures, regional cultures, ethnic groups, indigenous societies,
religious groups, and unassimilated immigrant groups. No
single criterion or marker of cultural uniqueness can consis-
tently distinguish among the hundreds of cultures that fit
into these general types. Second, as noted above, single cul-
tures or what were at one time identified as single cultures can
and do vary internally over time and place. Thus a marker
that may identify a specific group as a culture in one location
or at one time may not work for that culture in another place
or at another time. For example, use of the Yiddish language
would have been a marker of Jewish cultural identity in East-
ern Europe in the nineteenth century, but it would not serve
as a marker for Jews in the twentieth-century United States,
where most speak English. Similarly, residence on one of the
Cook Islands in Polynesia would have been a marker of Cook
Islander identity in the eighteenth century, but not in the
twentieth century when two-thirds of Cook Islanders live in
New Zealand and elsewhere.

Given these considerations, no attempt has been made
to develop and use a single definition of a cultural unit or to
develop and use a fixed list of criteria for identifying cultural
units. Instead, the task of selecting cultures was left to the
volume editors, and the criteria and procedures they used are
discussed in their introductory essays. In general, however, six
criteria were used, sometimes alone and sometimes in combi-
nation to classify social groups as cultural groups: (1) geo-
graphical localization, (2) identification in the social science
literature as a distinct group, (3) distinct language, (4)
shared traditions, religion, folkiore, or values, (5) mainte-
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nance of group identity in the face of strong assimilative pres-
sures, and (6) previous listing in an inventory of the world’s
cultures such as Ethnographic Atlas (Murdock 1967) or the
Outline of World Cultures (Murdock 1983).

In general, we have been “lumpers” rather than “split-
ters” in writing the summaries. That is, if there is some ques-
tion about whether a particular group is really one culture or
two related cultures, we have more often than not treated it as
a single culture, with internal differences noted in the sum-
mary. Similarly, we have sometimes chosen to describe a
number of very similar cultures in a single summary rather
than in a series of summaries that would be mostly redun-
dant. There is, however, some variation from one region to
another in this approach, and the rationale for each region is
discussed in the volume editor’s essay.

Two categories of cultures are usually not covered in the
encyclopedia. First, extinct cultures, especially those that
have not existed as distinct cultural units for some time, are
usually not described. Cultural extinction is often, though
certainly not always, indicated by the disappearance of the
culture’s language. So, for example, the Aztec are not cov-
ered, although living descendants of the Aztec, the Nahuatl-
speakers of central Mexico, are described.

Second, the ways of life of immigrant groups are usually
not described in much detail, unless there is a long history of
resistance to assimilation and the group has maintained its
distinct identity, as have the Amish in North America. These
cultures are, however, described in the location where they
traditionally lived and, for the most part, continue to live, and
migration patterns are noted. For example, the Hmong in
Laos are described in the Southeast Asia volume, but the ref-
ugee communities in the United States and Canada are cov-
ered only in the general summaries on Southeast Asians in
those two countries in the North America volume. Although
it would be ideal to provide descriptions of all the immigrant
cultures or communities of the world, that is an undertaking
well beyond the scope of this encyclopedia, for there are prob-
ably more than five thousand such communities in the world.

Finally, it should be noted that not all nationalities are
covered, only those that are also distinct cultures as well as
political entities. For example, the Vietnamese and Burmese
are included but Indians (citizens of the Republic of India)
are not, because the latter is a political entity made up of a
great mix of cultural groups. In the case of nations whose
populations include a number of different, relatively unassim-
ilated groups or cultural regions, each of the groups is de-
scribed separately. For example, there is no summary for Ital-
ians as such in the Europe volume, but there are summaries
for the regional cultures of Italy, such as the Tuscans, Sicil-
ians, and Tirolians, and other cultures such as the Sinti
Piemontese.

Cultural Summaries

The heart of this encyclopedia is the descriptive summaries of
the cultures, which range from a few lines to five or six pages
in length. They provide a mix of demographic, historical, so-
cial, economic, political, and religious information on the
cultures. Their emphasis or flavor is cultural; that is, they
focus on the ways of life of the people—both past and
present—and the factors that have caused the culture to
change over time and place.

A key issue has been how to decide which cultures
should be described by longer summaries and which by
shorter ones. This decision was made by the volume editors,
who had to balance a number of intellectual and practical
considerations. Again, the rationale for these decisions is dis-
cussed in their essays. But among the factors that were con-
sidered by all the editors were the total number of cultures in
their region, the availability of experts to write summaries, the
availability of information on the cultures, the degree of simi-
larity between cultures, and the importance of a culture in a
scientific or political sense.

The summary authors followed a standardized outline so
that each summary provides information on a core list of top-
ics. The authors, however, had some leeway in deciding how
much attention was to be given each topic and whether addi-
tional information should be included. Summaries usually
provide information on the following topics:

CULTURE NAME: The name used most often in the social

science literature to refer to the culture or the name the group
uses for itself.

ETHNONYMS: Alternate names for the culture including
names used by outsiders, the self-name, and alternate spell-
ings, within reasonable limits.

ORIENTATION

Identification. Location of the culture and the derivation of
its name and ethnonyms.

Location. Where the culture is located and a description of
the physical environment.

Demography. Population history and the most recent reli-
able population figures or estimates.

Linguistic Affiliation. The name of the language spoken
and/or written by the culture, its place in an international
language classification system, and internal variation in lan-

guage use.

HISTORY AND CULTURAL RELATIONS: A tracing
of the origins and history of the culture and the past and cur-
rent nature of relationships with other groups.

SETTLEMENTS: The location of settlements, types of set-
tlements, types of structures, housing design and materials.

ECONOMY

Subsistence and Commercial Activities. The primary meth-
ods of obtaining, consuming, and distributing money, food,
and other necessities.

Industrial Arts. Implements and objects produced by the
culture either for its own use or for sale or trade.

Trade. Products traded and patterns of trade with other
groups.

Division of Labor. How basic economic tasks are assigned by
age, sex, ability, occupational specialization, or status.
Land Tenure. Rules and practices concerning the allocation
of land and land-use rights to members of the culture and to
outsiders.

KINSHIP

Kin Groups and Descent. Rules and practices concerning
kin-based features of social organization such as lineages and
clans and alliances between these groups.

Kinship Terminology. Classification of the kinship termi-
nological system on the basis of either cousin terms or genera-
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tion, and information about any unique aspects of kinship
terminology.

MARRIAGE AND FAMILY

Marriage. Rules and practices concerning reasons for mar-
riage, types of marriage, economic aspects of marriage,
postmarital residence, divorce, and remarriage.

Domestic Unit. Description of the basic household unit in-
cluding type, size, and composition.

Inheritance. Rules and practices concerning the inheritance
of property.

Socialization. Rules and practices concerning child rearing
including caretakers, values inculcated, child-rearing meth-
ods, initiation rites, and education.

SOCIOPOLITICAL ORGANIZATION

Social Organization. Rules and practices concerning the in-
ternal organization of the culture, including social status, pri-
mary and secondary groups, and social stratification.
Political Organization. Rules and practices concerning lead-
ership, politics, governmental organizations, and decision
making.

Social Control. The sources of conflict within the culture
and informal and formal social control mechanisms.
Contflict. The sources of conflict with other groups and infor-
mal and formal means of resolving conflicts.

RELIGION AND EXPRESSIVE CULTURE

Religious Beliefs. The nature of religious beliefs including
beliefs in supernatural entities, traditional beliefs, and the ef-
fects of major religions.

Religious Practitioners. The types, sources of power, and ac-
tivities of religious specialists such as shamans and priests.
Ceremonies. The nature, type, and frequency of religious
and other ceremonies and rites.

Arts. The nature, types, and characteristics of artistic activi-
ties including literature, music, dance, carving, and so on.
Medicine. The nature of traditional medical beliefs and prac-
tices and the influence of scientific medicine.

Death and Afterlife. The nature of beliefs and practices con-
cerning death, the deceased, funerals, and the afterlife.

BIBLIOGRAPHY: A selected list of publications about the
culture. The list usually includes publications that describe
both the traditional and the contemporary culture.

AUTHOR'S NAME: The name of the summary author.

Maps

Each regional volume contains maps pinpointing the current
location of the cultures described in that volume. The first
map in each volume is usually an overview, showing the coun-
tries in that region. The other maps provide more detail by
marking the locations of the cultures in four or five
subregions.

Filmography

Each volume contains a list of films and videos about cultures
covered in that volume. This list is provided as a service and
in no way indicates an endorsement by the editor, the volume
editor, or the summary authors. Addresses of distributors are
provided so that information about availability and prices can
be readily obtained.

Ethnonym Index

Each volume contains an ethnonym index for the cultures
covered in that volume. As mentioned above, ethnonyms are
alternative names for the culture—that is, names different
from those used here as the summary headings. Ethnonyms
may be alternative spellings of the culture name, a totally dif-
ferent name used by outsiders, a name used in the past but no
longer used, or the name in another language. It is not un-
usual that some ethnonyms are considered degrading and in-
sulting by the people to whom they refer. These names may
nevertheless be included here because they do identify the
group and may help some users locate the summary or addi-
tional information on the culture in other sources. Eth-
nonyms are cross-referenced to the culture name in the index.

Glossary

Each volume contains a glossary of technical and scientific
terms found in the summaries. Both general social science
terms and region-specific terms are included.

Special Considerations

In a project of this magnitude, decisions had to be made
about the handling of some information that cannot easily be
standardized for all areas of the world. The two most trouble-
some matters concerned population figures and units of
measure.

Population Figures

We have tried to be as up-to-date and as accurate as possible
in reporting population figures. This is no easy task, as some
groups are not counted in official government censuses, some
groups are very likely undercounted, and in some cases the
definition of a cultural group used by the census takers differs
from the definition we have used. In general, we have relied
on population figures supplied by the summary authors.
When other population data sources have been used in a vol-
ume, they are so noted by the volume editor. If the reported
figure is from an earlier date—say, the 1970s—it is usually
because it is the most accurate figure that could be found.

Units of Measure

In an international encyclopedia, editors encounter the prob-
lem of how to report distances, units of space, and tempera-
ture. In much of the world, the metric system is used, but sci-
entists prefer the International System of Units (similar to
the metric system), and in Great Britain and North America
the English system is usually used. We decided to use English
measures in the North America volume and metric measures
in the other volumes. Each volume contains a conversion

table.

Acknowledgments

In a project of this size, there are many people to acknowledge
and thank for their contributions. In its planning stages,
members of the research staff of the Human Relations Area
Files provided many useful ideas. These included Timothy J.
O’Leary, Marlene Martin, John Beierle, Gerald Reid, Delores
Walters, Richard Wagner, and Christopher Latham. The ad-

visory editors, of course, also played a major role in planning



Preface  xxi

the project, and not just for their own volumes but also for
the project as a whole. Timothy O’Leary, Terence Hays, and
Paul Hockings deserve special thanks for their comments on
this preface and the glossary, as does Melvin Ember, presi-
dent of the Human Relations Area Files. Members of the of-
fice and technical staff also must be thanked for so quickly
and carefully attending to the many tasks a project of this size
inevitably generates. They are Erlinda Maramba, Abraham
Maramba, Victoria Crocco, Nancy Gratton, and Douglas
Black. At Macmillan and G. K. Hall, the encyclopedia has
benefited from the wise and careful editorial management of
Elly Dickason, Elizabeth Kubik, and Elizabeth Holthaus, and
the editorial and production management of Ara Salibian.

Finally, I would like to thank Melvin Ember and the
board of directors of the Human Relations Area Files for their
administrative and intellectual support for this project.

DAVID LEVINSON

References

Murdock, George Peter (1967). Ethnographic Atlas. Pitts-
burgh: University of Pittsburgh Press.

Murdock, George Peter (1983). Qutline of World Cultures.
6th rev. ed. New Haven: Human Relations Area Files.



Introduction

This volume addresses the cultures of South America
south of Panama. As the fourth-largest continent and the
southernmost part of the New World land masses, South
America encompasses 17,814,435 square kilometers. The
continent is politically divided into twelve sovereign
republics—Argentina, Bolivia, Brazil, Chile, Colombia,
Ecuador, Guyana, Paraguay, Peru, Suriname, Uruguay,
Venezuela—and two dependencies—Britain’s Falkland Is-
lands (claimed by Argentina as the Islas Malvinas) and
French Guiana (Guyane Frangaise) (map 1). The esti-
mated population of South America (1991) is 302,561,000
(United Nations 1992, 129). Three countries on the conti-
nent (French Guiana, Guyana, Suriname) have popula-
tions numbering less than 1 million each; three (Bolivia,
Paraguay, Uruguay) each account for between 1 and 9 mil-
lion; each of six countries (Argentina, Chile, Colombia,
Ecuador, Peru, Venezuela) has 10 to 49 million; and one
(Brazil) has more than 100 million (World Bank 1989, 4).

The present-day cultures of South America fall into
three general categories: (1) American Indian cultures of
the descendants of the continent’s original settlers; (2)
African-American cultures of the descendants of African
slaves; and (3) ethnic-group cultures of postindependence
immigrants from Europe and Asia. The latter’s descen-
dants have maintained a sense of ethnic identity while liv-
ing among the dominant earlier post-Columbian majority
of Tberian (Spanish and Portuguese) origin. Although con-
centrating primarily on American Indian cultures, the ar-
ticles in this volume also consider African Americans
in general and the African cultures of Bolivia, Brazil, Co-
lombia, Ecuador, and Venezuela in particular. Also treated
are ethnic-group cultures of Asians (Chinese, Japanese,
Koreans), Jews, and Mennonites, as well as those of the
dominant populations of colonial and postindependence
Europeans.

On a continent where uncertainty about the identifi-
cation of its inhabitants began with the basic misnomer
“Indians,” it is perhaps not surprising to find the problem
of ethnic and cultural identity embroiled in chaotic con-
fusion. The identity, especially of indigenous groups, is
bedeviled by widespread ethnonymic and cultural clutter.
Irrespective of the inconsistencies this policy entails, we
retain, for purposes of primary ethnic and cultural identi-
fication, the names (autochthonous or given) suggested
by the authors of the long summaries. For short cultural
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summaries, the most commonly used nomenclature is em-
ployed, and for brief mentions we utilize Lizarralde’s
(1993) designations. Ethnonyms and alternate names are
provided in the articles in the main body of the volume,
in the ethnonym index, and in the appendix of Indian
groups not covered in the main body of the encyclopedia.
For special terms not defined in the text, the reader is re-
ferred to the glossary.

American Indian Cultures

Origin. South America was settled by peoples whose an-
cestors had reached North America from Asia via Beringia.
Whereas the Asiatic origin of the American Indian is fairly
well established, archaeologists still disagree about the date
when northern Eurasians first entered the Western Hemi-
sphere and about the routes they may have taken. Conser-
vative scholars maintain that the earliest migrants came to
North America no more than 12,000 to 14,000 years ago,
whereas a minority of more liberal scholars argues for
80,000 to 150,000 years ago or for an even earlier date.
Most experts, however, agree that the first Americans
reached this continent during the second half of the Wis-
consin glacial period, or within the past 30,000 to 40,000
years (Kehoe 1981; Irving 1985).

From Alaska the newcomers traveled south across
North and Central America, reaching the Panamanian
gateway to South America sometime around 20,000 years
ago. Persuasive archaeological evidence suggests that hu-
mans arrived in southern South America—probably via the
Andean mountain chain—between 13,500 and 14,500
years ago (see Cardish 1978 for Patagonia, Dillehay et al.
1982 and Dillehay 1984 for Chile) and began penetrating
the southern cone of the Pampa, Gran Chaco, Uruguay,
and southern Brazil. By about 13,000 years ago they had
distributed themselves across the Brazilian highlands and
parts of the Atlantic coast. (For evidence of possible ear-
lier human habitation in South America, see MacNeish et
al. 1980 for southern Peru; Dillehay 1989 for southern
Chile; and Bryan 1991, Guidon 1986, 1991, and Guidon
and Delibrias 1986 for northeast Brazil; see also Wolkomir
1991.) Regions of more or less open country seem to have
been better suited to the immigrants’ preagricultural life-
style than was the closed landscape of the Amazonian rain
forest, which was probably first settled some 10,000 years
ago.

Population. The size of the pre-Columbian population
of South America and the Caribbean is unknown, as
much of its decline took place before systematic censuses
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were taken. Various subcontinental estimates (including
the Caribbean) range from some 4,200,000 (Kroeber
1939, 166, who includes Panama and Costa Rica) to
7,080,000 (Rosenblat 1954, 102), to 10,190,235 (Stew-
ard and Faron 1959, 53), to between 18,000,000 and
24,000,000 (Sapper 1924), to a high of between
39,443,000 and 49,303,750 (Dobyns 1966, 415). After
initial contact with Europeans, South American Indians
—like Native Americans everywhere—suffered a steep de-
cline in population. Among the principal causes of demo-
graphic destruction were the impact of Old World epi-
demic diseases on immunologically virgin populations,
wars of conquest, slavery, and the similarly abusive prac-
tices of forced labor through kidnapping and subjugation
(Crosby 1972; Hemming 1987; Taussig 1987; Lovell
1992; Stannard 1992).

Applying hemispheric depopulation ratios of 20 to 1
and 25 to 1 for a 130-year period (from initial contact to
the onset of population recovery), Dobyns (1966) projects
a total population of 90,043,000 and 112,554,000 Ameri-
can Indians respectively and an average rate of decline of
95 percent. Similarly, Borah (1962; 1964, 382), using a
projection method based on European fiscal records and
missionary reports, arrives at a hemispheric population of
“upwards of one hundred million” and an attrition rate of
95 percent, albeit in the shorter time period of 100 years
after contact. These figures also indicate an average depop-
ulation ratio of between 20 and 25 to 1. Dobyns (1966,
415) 'suggests that at their respective nadirs Caribbean is-
landers numbered 22,150 individuals (in 1570), Andean
highlanders 1,500,000 (sometime after 1650), and extra-
Andean lowlanders 450,000 (at an undetermined date).
Comparing widely ranging ratios encountered for various
American Indian populations, Dobyns favors a standard
depopulation ratio of 20 to 1. This is probably too high for
the central Andes and too low for the tropical lowlands of
America (Cook 1973; Denevan 1976, 212). Thus, for sev-
eral regions of Greater Amazonia and the Caribbean, doc-
umentary evidence suggests a sharper decline rate of at
least 35 to 1 (Denevan 1966, 212). (See also Snow and
Lanphear 1989; Dobyns 1988, 1989; Butzer 1992; Verano
and Ubelaker 1992).

Like the Caribbean islanders, many coastal, riverine,
and open-lowland populations of South America, failing
to recover from their most severe population losses, be-
came extinct. In Amazonia, countless local populations
declined and disappeared, and their number continues to
diminish (Ribeiro 1957; Land and Nazareth de Almeida
1979, 340). Nevertheless, some extra-Andean survivors
are nowadays increasing in numbers. Similarly, after over-
coming a possible population nadir of 3 to 5 million in
the mid-seventeenth century, Indians of the Andean
highlands underwent a long period of recovery, and by
the beginning of the nineteenth century their numbers
had begun to increase at an accelerated pace (Mayer and
Masferrer 1979). Lizarralde (personal communication) re-
vised his earlier figure (1993, 10) for the contemporary
(1976-1987) South American Indian population to
15,282,000, comprising 14,113,000 (92 percent) Andean
Indians (Bolivia, Ecuador, Peru) and 1,169,500 (8 per-
cent) lowland Indians. Excluding the central Andean
(Peru, Bolivia) and nothern highland (Ecuador, Colom-

bia, Venezuela) Indians, the combined population for
South American lowland Indians totals approximately
1,261,000 if calculated according to the lower and
1,376,000 if calculated according to the higher figures
given in the articles and the appendix of this volume.
Both figures are only approximations and exclude fifteen
groups listed in the appendix for which no population
data were available. At the time of Lizarralde’s study
(1988) the total Indian population was roughly 6 percent
of the national populations of South America and the
Caribbean (World Development Report 1988; World
Bank 1988). (For distribution maps of South American
Indians, see Rowe [1951] 1974; CIMI 1985.)

Language

Linguistic Diversity. South America is a continent of
wide linguistic diversity, but the exact number of Indian
languages, past or present, is unknown. Loukotka (1968),
one of the primary classifiers, lists 1,492 language names
(languages are often given several different names), attrib-
uting them to 117 language families and 44 isolates. The
most recent classification (Greenberg 1987) enumerates
some 567 South American Indian languages pertaining to
one New World family, Amerind (several languages figur-
ing under various names), and assigning them to 4 stocks,
and 83 groups. Based primarily on overall classificatory
agreements between postulations by Swadesh (1959),
Loukotka (1968), Suarez (1982), and Greenberg (1987),
Kaufman (1990, 31) classifies all South American Indian
languages into 118 isolates and groups. Since the Con-
quest, whether through extirpation by royal decree (Torre
Revelto 1962), outright genocide, or random attrition and
assimilation, many languages have become extinct, and
more of them are disappearing to this day. Despite the as-
saults sustained, however, about 260 to 300 languages (57
percent to 66 percent) of an estimated 454 known aborigi-
nal languages are still spoken in South America (Kaufman
1986, 4; Urban and Sherzer 1988, 283). Since the mid-
twentieth century, South American Indians have taken re-
newed pride in their mother tongues. They have demanded
bilingual education for their children, and their languages
serve as vernaculars in both Catholic (since Vatican II,
1962-1965) and Protestant liturgical services and religious
instruction.

Linguistic Classification. Over the past 100 years,
scholars, by inspecting random, topological, or standard
vocabulary lists, have suggested a number of holistic
classifications of South American Indian languages
(Brinton 1891, Rivet 1924, Schmidt 1926, Mason 1950,
McQuown 1955, Ibarra Grasso 1958, Swadesh 1959, Tax
1960, Tovar 1961, Loukotka 1968, Voegelin and Voegelin
1977, Key 1979, Suarez 1974, Greenberg 1956, 1987,
Migliazza and Campbell 1982). These comprehensive
groupings are based on impressionistic cognate sets the
authors devised by superficial word comparisons of often
fragmentary and mostly unphonemicized vocabularies. De-
spite methodological inconsistencies and the low quality
of primary documentation, however, the classifications
generated by the lexico-comparative method, especially
narrow ones on the family level of linguistic affiliation,
continue to be of ethnohistorical and sociocultural utility.
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Continental maps illustrating such schemes accompany
the works of Mason (1950), Loukotka (1968), and Suarez
(1982). A useful ethnolinguistic map by Nimuendaja
(1981) covers most of lowland South America. Maps for
parts or all of South America may be found in Grimes
(1988), Lizarralde (1993), as well as elsewhere (see
Mason 1950, 169-172 and Wilbert 1968, 18).

In the late 1950s South Americanists began to apply
the comparative-historical method used by nineteenth-
century Indo-Europeanists (Meillet [1912] 1937). Earlier in
the century Bloomfield (1925) and others had demon-
strated the applicability of this method to North American
Indian languages. As linguistically trained anthropologists
and missionary-investigators of the Summer Institute of Lin-
guistics (SIL) entered the field.in unprecedented numbers,
South Americanists began to dispose of detailed grammars,
phonologies, and extensive phonemicized word lists, thus
enabling them to apply the comparative-historical method
to native South American languages as well. (According to
the 1992 personnel directory of the SIL, 250 of its members
are currently working on projects involving linguistics, trans-
lations, and literacy in ninety-seven South American Indian
and creole languages.) Over the past thirty years, therefore,
South American language classifications have been increas-
ingly based on extensive phonemicized word lists, from
which regular phonetic correspondences, protophonologies,
and protolexica can be reconstructed.

Macrocomparisons on stock and phylum levels reach
beyond presently established horizons of South American
genetic language reconstructions, although results obtained
through the reconstruction method lend themselves to the
formulation of hypotheses in this direction. Similarly,
broad classifications presented by Swadesh (1959) and
Greenberg (1987) without the benefit of full-scale recon-
structions have a low confidence level and are best consid-
ered as tentative linguistic hypotheses (see also Kaufman
1990; Matisoff 1990). Even though South American
historico-comparative linguistics is still in its infancy, re-
constructions of families like Arawakan, Gé, Panoan,
Tacanan, and Tupian, which are notably well advanced,
challenge several of the macrophyla schemes proposed by
Greenberg (Davis 1966, 1968; Girard 1971; Key 1968;
Lemle 1971; Payne 1991; Rodrigues 1958, 1985a,b; Shell
1965; Urban and Sherzer 1988, 295; Sherzer 1991; Urban
1992).

Languages of Special Prominence. Two South Ameri-
can Indian languages, Quechua and Guarani, have at-
tained unusual prominence in the modern nations of their
distribution. The various speech forms of Quechua (Inga,
Quichua, Runa Simi) are dispersed over a wide area of
western South America, from southern Colombia in the
north to northern Argentina in the south. Estimates for
the number of Quechua speakers range from 8.5 to 11 mil-
lion, thus marking it as the largest surviving Indian lan-
guage in America. In the 1950s Bolivia officially recog-
nized Quechua as a second national language, and in 1975
the military government of Peru issued an edict declaring
Quechua a co-official language of that country.

The second language of national prominence is Gua-
rani. Besides achieving a wide distribution through its dia-
lectal form, known as Lingua Geral (Tupi, Nheengati1),

Guarani is spoken by more than 4 million people in Para-
guay and in contiguous border areas of Argentina, Brazil,
and Bolivia. Thanks to certain historical circumstances,
Guarani attained equal standing with Spanish throughout
Paraguay, where it is recognized as an official language and
where many citizens are bilingual (Sorensen 1973, 318-
321).

Mention should also be made of Aymara, which is
spoken by at least 2 million people, mostly in Bolivia.

Multilingualism. Because Quechua and Guarani, lLike
other South American Indian languages (e.g., Aymara,
Mapuche, Tucano, Tupi-Guarani), developed into lingua
francas, multilingualism is a widespread phenomenon among
South American Indians, although it assumes different com-
binations of languages in different areas. Speech communities
maintain their native languages even as their members also
become conversant in contact languages of European or In-
dian origin.

When a particular European language combines with
an Indian language to create national bilingualism-—for ex-
ample, Spanish with Quechua or Guarani—coequality in
bilingual practice is conventionally considered a develop-
mental phase marked by instability, transience, and gravita-
tion toward a one-language, one-culture society. To begin
with, bilingualism on a national scale exists in countries
where a particular ethnic population survives in strength.
The European language tends to be the major one, with
the Indian language becoming a minor partner. Then, as in
Paraguay and in the Andean republics of Bolivia, Peru,
and Ecuador, the Indian language is spoken by rural popu-
lations, whereas the European language is more prevalent
in urban centers. The Indian language tends to prevail in
intimate and private circles of interpersonal and family in-
teractions, but the European language is spoken in the
public and official contexts of national and governmental
functions. Through the rural-urban continuum of auto-
chthonous and foreign languages, the rural Indian lan-
guage becomes identified with lower- and middle-class peo-
ple, and the urban European language with upper-class
citizens. Finally, in bilingual countries the cultural patterns
associated with the national language, nowadays strongly
aided by the media of radio and television, begin to eclipse
the indigenous patterns maintained by the native language.
The former language supplants the latter, establishing a
single-language, single-culture nation (Steward and Faron
1959, 334; Sorensen 1973, 321; Albo 1977; Rubin 1968;
Urban and Sherzer 1988, 298). In this respect, the disper-
sal of Quechua by the military conquests of the Inca re-
sembles the spread of European languages through immi-
grants from the Old World. Many conquered speech
communities were transformed into bilingual sections of
the empire. In other areas, overshadowed by the official
language and culture of the conqueror, Quechua gradually
replaced the original languages of the vanquished (Rowe
1946).

Although such is the conventional wisdom regarding
the course of institutionalized multilingualism, South
American linguists have recently suggested that the ideo-
logical value of an Amerindian partner language to the
state in which it is spoken is the determinant of the ulti-
mate fate of such languages. Thus, owing to differential
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historical antecedents, the ideological value of Guarani to
Paraguay is based on alliance and partnership, whereas the
value of Quechua to Peru is based on dominance and op-
pression. Accordingly, the fate of Guarani is hypothesized
to be one of enduring stability, whereas that of Quechua is
suggested to be one of transitional instability tending to-
ward a one-language, one-culture future (Urban 1991).

The one-language, one-culture situation does not pre-
vail in central-northwestern Amazonia, where autochtho-
nous multilingualism is a pervasive pre-European tradition.
It has been institutionalized by prescribed linguistic-group
exogamy among more than twenty culturally homogenous
but linguistically highly heterogenous Tucanoan societies,
each speaking its own language. The individual identifies
primarily with his or her father’s patrilineal and patrilocal
sociolinguistic group. Although the father’s tongue pre-
dominates in the resident longhouse community and in
other communities that belong to his group, the mother'’s
language nevertheless is spoken within her social ambit as
she associates with coresident women of her own linguistic
group or visits with her relatives. The bilingual exposure of
family members thus establishes the basic conditions for
multilingualism in the individual. All members of the core
Tucanoan societies on the middle Vaupés speak, in addi-
tion to their parental languages, Tucano and two or three
other indigenous languages they have heard in their
multilingual communities, as well as Spanish or Portu-
guese. The latter choice depends largely on residence, ei-
ther in the Colombian or the Brazilian section of the
binational territory.

Other multilingual patterns appear among Indian and
non-Indian settlers in the general Vaupés region. All com-
munities continue to practice, although in modified form,
the traditional pattern of multilingualism, using several in-
digenous languages in addition to lingua francas like Tu-
cano, Lingua Geral, Spanish, and Portuguese. Only Tucano,
the original lingua franca of the region, is coextensive with
the entire distribution area of these highly multilingual
groups. The above-mentioned sociolinguistic characteristics
and unqualified general approval of multilingualism are re-
garded as integral to the traditional pattern. Contact with
non-Indian settlers and with the Spanish and Portuguese
languages occurred around 1900. Thus, conditions prevail-
ing in northwestern Amazonia—predominance of the In-
dian component, personal identification with a specific
sociolinguistic group, perpetuation of group exogamy, and
tolerance of other languages—seem to be requisite to a
model of sociolinguistically pluralistic multilingualism
(Sorensen 1967, 1973, 1985; Jackson 1974, 1983; Chemela
1983; Grimes 1985; Urban and Sherzer 1988, 297).

Several regions of Peru and Bolivia are trilingual,
owing either to Aymara-Spanish bilingualism’s overlap of
Quechua-Spanish bilingualism, or perhaps, as in Puno, to
an ancient Aymara-Quechua bilingualism to which Span-
ish was later added (Sorensen 1973, 323). Trilingualism—
Lingua Geral and either Portuguese or Spanish and an
Arawakan language—has also been reported from the Rio
Negro region and adjacent territories in the Orinoco drain-
age. Carib populations of the Guiana highlands are said to
be conversant in English and Spanish, and Carib men in
the Guianas, along the northern continental fringe, and
the Lesser Antilles used a pidgin based on Carib (Carina)

in their men’s houses and on trading expeditions. This
men's language was carried into the Caribbean by Carib
warriors who conquered the Arawakan Igneri (Eyeri) of the
Lesser Antilles, taking the women of the vanquished as
wives. In the seventeenth century these so-called Island-
Catib were found to speak the Arawakan language of the
Igneri, among whom they had settled. Among themselves,
however, the men spoke the Cariban-based pidgin lan-
guage their ancestors had brought from the mainland, re-
taining it as a symbol of their origin that set them apart
from the Arawakan-speaking women (Taylor 1977, 26-27;
Taylor and Hoff 1980). Thus Carib multilingualism was
based on sex differences rather than on descent and mar-
riage rules, as among the Tucanoan tribes of northern
Amazonia (Sorensen 1973, 323).

Culture Areas

In this volume, South American Indian cultures are sur-
veyed on three different levels: 93 are described by long
cultural summaries; 58 in short summaries; and 187 are
covered briefly in the appendix. The combined number of
indigenous cultures treated in this volume is 338. Dis-
counting the Andean campesino communities included in
the sample, the 151 cohering lowland groups described ac-
count for roughly 40 percent of some 350 to 400 extant
extra-Andean Indian societies. The editor drew up a list of
groups he considered representative of the major regions
and subregions of the continent. Long summaries were
written by scholars solicited on the basis of their firsthand
field experience; short summaries were furnished by the
volume editor and other writers, including staff members of
the Human Relations Area Files (HRAF), on the basis of
archival and library holdings. Although some regions re-
ceive more extensive treatment than others, together the
summaries provide good coverage of extant South Ameri-
can Indian cultures. Extinct cultures were not considered.

Five centuries of ever-increasing contact with the out-
side world have revealed South America as a continent of
imposing native cultural plurality. Since the early 1900s
anthropologists have repeatedly attempted to reduce this
complex diversity to a semblance of meaningful order.
Continentwide and regional classifications were made on
the basis of similarity and dissimilarity of cultural invento-
ries, grouping multitudes of local cultures into a reduced
number of smaller units.

As their classificatory principle, most taxonomists es-
poused the culture-area concept: that is, they sought to
group contiguous societies in a given geographical area ac-
cording to shared sets of distinguishing traits. This idea
was sometimes coupled with the age-area concept: that is,
some taxonomists tried to localize centers of cultural distri-
bution from which traits and trait clusters could be traced
through space in order to deduce time sequences. The an-
tiquity of a trait was inferred by its distance from the cen-
ter: the closer, the newer; the farther, the older. Other an-
thropologists classified native cultures according to the
culture-type concept: that is, they used the combined prod-
uct of a culture core (consisting of traits clustering mainly
around socioeconomic activities), its level of sociocultural
integration, and adaptive ecocultural organization.

To some extent the three approaches are correlative
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and have produced classifications that resemble one an-
other in outward appearance. They differ, however, in
terms of the underlying theoretical agenda and the choice
of taxonomic principle (Kroeber 1931, Ford 1954). Other
discrepancies among classifications are owing to the rela-
tive completeness of the ethnographic record at the time of
their formulation.

Culture areas provide panoramic overviews of the con-
tent and distribution of large numbers of local cultures.
Like all surveys, however, they are compressed generaliza-
tions achieved at the expense of detail. Proper appreciation
of the culture area as a taxonomic tool presupposes famili-
arity with its ethnographic particulars and understanding
of the concept’s theoretical significance as well as of its
limitations.

For example, culture areas are impressionistically de-
rived etic constructs devoid of psychological reality for the
peoples to whom they refer. When attention shifts from
broad patterns to small-scale particulars of its constituent
cultures, the culture area tends to disappear as a cohering
unit. Subjective and ephemeral boundaries of culture areas
are accordingly less unequivocal and solid than their ap-
pearance on maps would seem to suggest. Then, as geo-
graphically determined units, culture areas appear to be co-
extensive with a particular culture type, which they most
commonly are not. Sometimes culture areas include dispa-
rate culture types, and sometimes a culture type is found in
more than one culture area. Furthermore, marginal en-
claves surrounding a dominant culture type are often erro-
neously considered less “ideal” than the core type they sup-
posedly seek to emulate. In actuality, however, both types
may represent adaptations to subareal environmental exi-
gencies. Finally, as the end results of historic interactions
and culture change, culture areas are synchronic snapshots,
simulating a cultural stasis that does not exist (Herskovits
1960, 408-410).

Caveats such as these are intended to preclude uncrit-
ical employment of the culture-area approach more than to
negate its practical usefulness. Thus, the lack of psycholog-
ical reality does not preclude culture areas from cohering
by virtue of perceived cross-cultural similarity. For in-
stance, long-term mutual borrowing among cultures under
similar ecological conditions effects a leveling of cultural
differences, producing the similarity among cultures char-
acteristic of culture areas. Good examples of the result of
these joint ecologically adaptive and acculturative forces
are the three major aboriginal culture areas that character-
ize the three natural or environmental zones of South
America: that is, the savanna, the forest, and the moun-
tain adaptations. As will presently be explained, this tripar-
tite cultural-geographical division was proposed by several
taxonomists, whereas others, from a less distant perspec-
tive, subdivided each of the three major culture areas into
a smaller or larger number of subareas.

Wissler's ([1917], 1923, 1926) classification of New
World culture areas was a pioneering systematic treatment
of the culture-area concept. His aim was to produce rela-
tive histories of whole continents and of the world at large.
The distribution of what turned out to be predominantly
technological and economic cultural elements led him to
propose five culture areas for South America and the Ca-
ribbean: the Chibcha area of the continental northwest

and the Inca area of the Andes between Ecuador and cen-
tral Chile, with cultures based on intensive agriculture; the
Guanaco area of the southern cone; the Amazon area of
the Amazon-Orinoco drainage; and the Antilles area of
coastal Venezuela and the West Indies, with cultures based
on manioc farming (fig. 1). Wissler stresses the diagram-
matic character of his area boundaries, indicating that they
marked blended regions between contiguous cultures rather
than hard territorial borders.

Cooper (1925) began to classify South American cul-
tures on a regional basis by concentrating on the hunter-
gatherers of southern South America. He designated four
time periods for this culture area, from prehistory to mod-
ern. Probably influenced by Wissler, he also considered ar-
chaeological drift and cultural diffusion in producing a rel-
ative history of the region.

Following this single-region attempt at culture-area
classification, Cooper (1942) broadened his scope to en-
compass the entire continent. He drew up a comprehensive
list of diagnostic cultural elements and compared local cul-
tures on the basis of the presence or absence of those ele-
ments. The three principal regions of cultural distribution
he demarcated roughly correspond to the three major geo-
graphic and biotic zones of the continent (grasslands and
savannas, tropical forest, and Andes Mountains): Mar-
ginal, Silval, and Sierral (fig. 2). In accordance with his in-
terest in both cultural evolution and ethnohistory, Cooper
believed that marginal grassland and savanna bands of
hunter-gatherers were earlier and less developed than Silval
(forest) village farmers, and he placed both of them on de-
velopmental thresholds below the later Sierral (Andean)
civilizations of intensive agriculturists.

Stout (1938) distanced himself from the age-area con-
cept by focusing primarily on areal taxonomy rather than
on temporal sequencing. After conducting a detailed sur-
vey of the continent’s local cultures, he grouped them into
nine major culture types. Accompanied by short ethno-
graphic descriptions, Stout’s classification distinguishes
among Onan, Pampean-Patagonian, Magellanic, and Arau-
canian areas of the southern cone; Peruvian and Chibchan
of the central and northern Andean highlands; Amazon-
Orinocoan; east Brazilian; and Chacoan basic types in as
many areas (fig. 3). Recognizing the lack of complete cor-
respondence between culture type and geographic area,
Stout understood his divisions as geographic areas only
partly occupied by culture types, rather than as culture
areas.

Steward (1946-1959) organized the cultures described
in the Handbook of South American Indians according to
four principal culture regions: Andean, Circum-Caribbean,
Tropical Forest, and Marginal, each with a number of sub-
divisions (fig. 4). Beginning in the 1940s, Steward demon-
strated an increased interest in the natural environment
and its significance for social systems; the (multilineal) ev-
olution of cultures reflected a process of continuing adap-
tation of societies to geographic exigencies. Thus, like
Cooper, he superimposed over the area concept the notion
of cultural development, with emphasis on environmental
adaptation and sociocultural integration. Steward essen-
tially adopted the first three culture areas from Cooper
and created a fourth area to accommodate cultures he
perceived as intermediary between the Marginal and the



0

s18J9y4DS puo
SIBjUNH JIPDWON

siewiny 86D||IA
48104 P21doJ |

$IS1|0I0)SDY PUD
$18WID4 UDBPUY YiNOG

SWOpeIYD) USLON|IN
PuD d140Id08Y )|

uoyOZI|IAID) uoHDBIL|

(V4

QQNUQ
2t Ll

2
=R
e
)

oy

V4

(6561) uoiw] puv prwmars 1afy
pouawy, yinog fo sadky aumnyn)) *9 1

09

u;,,usm

/I/I_I.’Lﬂl)ls.

)
uozowy 2y ¥° W

&
s

-+
o 8 L
R R

=g o &%O e s

0 i

t!lt:lll:ll!ll.mu%;mal

¥DNVD 40 14081

|ouiBiopy

|ouIBIDYy -lweg

sepuy uieyinog
PuD 458104 |DOIdOI |

uneqquUD)-WN2ITY

upepuy |DjUeD)

EENR

(P661) puomars s2ify
oUWy yinog fo sadky amyny) g 81y

09

(W)

oy
[0/ 4
4oy s
20 5hu,. A
: 11y ".
0z
o
4
A
aters . ““.
7
Y sy
_,oi &
uorpwy 2 b - \

e
e s,

¥3IDONVD 40 D14O¥L



|ouiBiopy
458104 |od1dos )|
upeqquDY)-WNIID)

uoepuy g

oy

[0/4

QQM
2
o
,u.:te\~v~

0z ately

N

(SS61-9%61) pavmarg 121y
pouwy ymos fo sadly aumym)) *p B1g

09

91

no

uorvwy Y1 jout

s
L.

(8£61) moig sa1fy
pouwy ymog fo sadky amynyy °¢ <81

09
uoo20Yy?) %
uoI|1ZoJg 503 §
UDODOULIQ)-UOZDWY g
voyqud (B :
upiANIBy E o d
T
uDIUDINDIY g
o1up||eboyy g
[\ To—
UDIUOBDD]-uPedwDg n%/,/
%
o
or &
up, %
20 o, : 7,
vy ,
0
A
£
"
- *
.
s
oW %
worowy M} _es 3 5 % "
Y % A
\ : 2
s
oO s oy 9(
- .e
o
o
°
o
oo
(e 3
o e fD —
E—— L
oz o >
%o i
S — Y L
x«uwmﬂ<w..g 40 DIdO¥L - aémal



(0961) opopwD fy
12oig fo spauy aunyny) g ‘B

JSDaYLON IX
onbrun-aal X
pubidd XI
Jonbvaod I1IA
jdning - gopuld  TIA
nbuIX-suyuoIoy 1A
nbury saddf) A
Dijapopy -sofpdDL AY
adodonn 11
sning-prunf 11
uozvWY YuoN 1

cutauep ap oty

(
M. YIENOTOD

-

VTINZINIA ﬁ

R

IDIINVIL®

Op

g
a

oy 104" VNVINne®

OJONI¥0 ]

|

b

FY
NV3IdWVd >

>
b}
N
b}
2
Q
L\

(1561) popimiN sa1fy
poLdWY yInos fo spary ainyn) *2 81q

Qo Ow

.ﬁmﬁ.\. 5
7 | wiaworod

m.o N Z LI L LS

" Ngmee=f)

e o e s s, e

........wj’.lwt\ ~

nNviaiaod




Fig. 9. Current Ethno-Linguistic Groups of South
America (1990)
Courtesy of M. Lizarralde
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Tropical Forest cultures, on the one hand, and the An-
dean civilizations, on the other. Steward accounted for this
taxonomic innovation by deriving the Circum-Caribbean
culture from a formative stratum that he saw underlying
the Andean civilizations, which he assumed to have dif-
fused eastward into the Circum-Caribbean lowlands before
it underwent deculturation and devolved into the Tropical
Forest level of culture.

Steward later (1949¢) revised his classification. Rather
than continuing to base a culture-area classification on the
general trait content of cultures, as most previous classifi-
ers (himself included) had done, Steward adopted a devel-
opmental approach in which he systematically compared
clusters of culture traits, particularly those involving socio-
political and religious practices. In this second classifica-
tion, Steward distinguished five culture types and deline-
ated their areal distribution: Central Andean, Circum-
Caribbean, Tropical Forest and Southern Andes, Semi-
Marginal, and Marginal (fig. 5).

In a final effort, Steward and Faron (1959) further re-
vised this classification of culture types by substituting
functional criteria for purely geographic descriptions: Irriga-
tion Civilization (for Andean), Theocratic and Militaristic
Chiefdoms (for Circum-Caribbean), South Andean Farm-
ers and Pastoralists, Tropical Forest Village Farmers (in-
cluding the previous Semi-Marginals), and Nomadic Hunt-
ers and Gatherers (for Marginals) (fig. 6).

Steward’s first (1946-1959) continental classifications
served as a heuristic editorial device for organizing large
amounts of descriptive ethnographical information into
book form. Rarely, prior to the Handbook project, had a
scholar disposed of quite so vast a South American data
base as Steward had. The identification of culture types
and their subdivisions is supported by four volumes, replete
with ethnographic detail, covering single cultures, clusters
of related cultures, or entire culture areas.

Murdock (1951) produced the most recent continent-
wide culture-area formulation for South America. It differs
from previous classifications mainly in the application of a
standardized set of diagnostic principles on which it is
based. In addition, Murdock dismissed most of the theo-
retical assumptions that previous classifiers had attached to
the culture-area and age-area concepts by regarding the en-
during usefulness of culture areas as residing in their func-
tion as taxonomic devices.

Intent on improving upon Steward’s classification,
Murdock observed that the ethnographic knowledge about
specific cultures varied widely in detail and magnitude. The
variation made cultures often incomparable and rendered
the determination of culture areas problematic. Further-
more, Steward, following Cooper, had isolated the original
culture of Marginal peoples by stripping them of adopted
Silval and Sierral elements in which he showed them to
have been lacking. Murdock objected to the identification
of Marginal cultures on the basis of such negative, defi-
ciency criteria. Instead, he drew up a schedule of nine
traits and complexes for which ethnographical information
is widely available. The list includes traits pertaining to lin-
guistic affiliation, technology, subsistence economy, and
social organization. Elements of religion and mythology are
not included.

Using this schedule, Murdock (1951) examined all in-

dividual South American cultures or clusters of closely re-
lated cultures. On the basis of observed similarities and
dissimilarities, he compared, named, and described twenty-
four culture areas, ascribing them to three general culture
types: Steppe-Hunters of the Pampean and Chaco culture
areas; Tropical Forest, consisting of the Eastern Lowland,
Goyaz, Para, Xingu, Bolivian, Montana, Jurua-Purus, Ama-
zon, Loreto, Caquetd, and Guiana culture areas; Andean
consisting of the Isthmian, Caribbean, Colombian, Peru-
vian, and Chilean culture areas (fig. 7). Two hunting areas
(Atlantic, Savanna) and four fishing areas (Fuegian, Para-
guayan, Orinoco, Floridan) are interspersed throughout the
larger regions. For lack of adequate information, they could
not be combined into larger constellations on the basis of
Murdock’s positive criteria. Closer inspection of the twenty-
four culture areas reveals that although their coverage, ac-
cording to his chosen criteria, is very good, it is complete
only for ten areas. Nine areas lack information on at least
one trait, and five lack data on two or more of the stan-
dard traits. Errors such as putting the Nambicuara within
the Xingu culture area and Murdock’s later-suggested
“sampling provinces” (1968, 323-326) for South America
reveal additional shortcomings of the schema.

Galvao’s (1960) classification of culture areas in Brazil
stands out as a regional taxonomy. Around the turn of the
twentieth century, Ratzel (1885-1888) and Wissler (1917)
had grouped the aboriginal cultures of Brazil into a single
area. Mason (1896) arranged them into three regional divi-
sions (Andean Atlantic Slope, Mato Grosso and Central
Brazil, and Eastern Brazil), and Stout (1938) was the first
to indicate subregional enclaves in each of his two major
areas in Brazil (Dole 1967). Confronted by increased eth-
nographic documentation, Steward had found it necessary
to establish nine divisions within the categories of Tropical
Forest and Marginal cultures of Brazil, each with a goodly
number of subgroups. Finally, of Murdock’s twenty-four
culture areas, no fewer than eleven were Brazilian.

Galvio adapted the classifications of Steward and
Murdock by reassigning several groups and by revising the
boundaries of some areas. Rather than covering the entire
period from discovery to the present, however, and sensi-
tive to changes that must have occurred over time, he pro-
posed a classification restricted to the period 1900 to
1959. Following Ribeiro (1957), Galvao took into consid-
eration the effects of intertribal acculturation on culture
change. Furthermore, he provided an indicator for the de-
gree of culture change through communication with the
non-Indian world, distinguishing among four contact situa-
tions and concomitant levels of integration into the na-
tional society: accidental, intermittent, permanent, and in-
tegrated. The taxonomic principle of his classification is
the contiguous spatial distribution of artifactual and socio-
cultural traits. On this basis he established eleven culture
areas: North-Amazon, Jurua-Purus, Guaporé, Tapajos-
Madeira, Upper Xingu, Tocantins-Xingu, Pindaré-Gurupi,
Paraguai, Parand, Tieté-Uruguai, and Northeast. Several of
the primary areas feature subdivisions (fig. 8).

The practice of subdividing the three major culture
areas of South America into a smaller or larger number of
subareas became a common if somewhat gratuitous prac-
tice in South American ethnology. Small culture areas re-
main just as general as large ones, and generality rather
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than specificity is the hallmark of a culture area. Thus,
from an appropriately distant perspective, a relatively sim-
ple but meaningful picture of aboriginal South American
cultural patterns emerges that satisfies the taxonomic pur-
pose of the culture-area principle (Weiss 1980). Shifting
the focus to medium or close-up positions, as noted above,
brings out increasingly more detail, eventually nullifying
the classificatory goal of the culture-area approach.

Like some ethnolinguistic maps (Rowe [19511 1974,
Mason 1960, Loukotka 1968), culture-area and culture-
type maps of South America give the impression of a con-
tinent entirely subdivided into contiguous Indian territor-
ies. These synchronic maps, collapsing distributional data
of long time spans, go back to differential first-contact sit-
uations and sometimes even to the time of discovery. The
contemporary distribution of South American Indians,
however, is quite different (fig. 9). Extra-Andean peoples
and cultures are largely restricted to a crescent-shaped re-
gion that reaches from Greater Guiana across the Vene-
zuelan and Colombian llanos to western Amazonia and
along the Montana of Ecuador and Peru, and the Yungas
of Bolivia to eastern Bolivia, Mato Grosso, Gran Chaco,
and the Parana region. On the exterior side of the cres-
cent, the distribution of contemporary ethnic groups is
sporadic. On the interior side, east of the Rio Madeira
across the Brazilian highlands to the coast, the number of
remaining cultures is sharply reduced. With few exceptions,
all cultures south of the Gran Chaco have disappeared.
The majority of Andean Indians live in communities di-
vested of their distinctive aboriginal culture patterns with-
out being fully assimilated into the Hispanic mold of the
Andean republics of Ecuador, Peru, and Bolivia to which
they belong. Drawing on regional and topical sources cited
in the bibliography, composite ethnographical pictures of
the savanna, forest, and mountain culture areas can be
drawn to provide a broad introductory overview.

Savanna Culture Area. Surviving South American Sa-
vanna peoples are located mainly on the plains of the
Gran Chaco, in the Brazilian highlands, and on the
Orinoco plains of Venezuela and Colombia. Accordingly,
the Savanna culture area is not coextensive with a single
geographical region. Cultures of the steppes and grasslands
of Patagonia and Pampa have become extinct.

Savanna peoples lack or de-emphasize agriculture. Soil
and climatological conditions make the open savanna ill
suited for tillage. Local conditions permitting, however,
more substantial fields are prepared in gallery forests along-
side meandering rivers. In the Brazilian highlands, agricul-
ture seems to be of long standing. Here some Gé groups
plant manioc, but their principal crops are maize, beans,
squashes, and, uniquely, Cissus sp.—an assemblage of
plants quite different from that found among Forest farm-
ers. Hunter-gatherers of the Gran Chaco and the Orinoco
plains apparently adopted farming from intrusive Forest
peoples or Europeans. After the adoption of the horse,
some Chaco groups may have temporarily given up farming
in favor of mounted nomadism.

In general, Savanna peoples rely on a wide variety of
regionally available wild-vegetable foods like roots, tubers,
wild rice, seeds, berries, and the pods and fruits of a large

number of trees. Palm shoots and, in the Gran Chaco,

palm sago are a significant part of their diet, and honey is
collected in large quantities. Depending on varying ecologi-
cal conditions, hunting of terrestrial and aquatic birds and
animals or fishing, or both, are important sources of food.
Whatever the predominant food-quest activity, however,
Savanna peoples lead either fully or partly nomadic lives.
Bands or household clusters of some seminomadic groups
undertake weekly communal hunting and fishing expedi-
tions; others alternate seasonally between semipermanent
settlements near their gardens and temporary campsites;
still others are famous for periodic treks on which they
spend weeks and months foraging for food. In the course
of ongoing acculturation and adaptation to the encroach-
ing frontier, increasing numbers of Savanna groups main-
tain quasi-permanent settlements, some of whose inhabi-
tants migrate for prolonged periods of time in search of
wage labor. European domestic animals adopted by Sa-
vanna peoples include sheep, goats, cattle, pigs, donkeys,
hotses, and chickens. The dog, nowadays practically uni-
versal, seems to be of post-European introduction, al-
though Gran Chaco dogs may be hybrids of European and
pre-Columbian ancestry. Chaco Indians were the most
likely to adopt domestic animals; others were less inclined
to do so, especially those of the Orinoco plains who raise
some cattle and chickens for trading purposes rather than
as food or for other uses.

The material culture and technology of Savanna peo-
ples are little developed, although some Gé Indians of the
Brazilian highlands are known to produce a large variety—
more than 150 types—of traditional artifacts. Bows and ar-
rows are widely in use, but spears, harpoons, and clubs
may also be found. In the Gran Chaco, equestrian hunters
use bolas to hunt rheas. Because Savanna peoples are
largely land-oriented, they only sporadically use dugout ca-
noes for riverine transportation. Bark canoes and bullboats
are used by some groups along the outskirts of the Amazo-
nian forest. Basketry, netting, and pottery are widely prac-
ticed crafts. Loom weaving has been adopted by some Sa-
vanna groups, but the use of traditional clothing is
minimal. The Indians adorn their bodies with paint or tat-
too- and featherwork; they use ear, nose, and lip oma-
ments; they wear headdresses, necklaces, and bands on
their arms and legs. Body adornments signify ethnic, gen-
der, and societal associations rather than social status.
Other than those they borrowed from Forest and Moun-
tain peoples, musical instruments of Savanna groups in-
clude mainly rhythm beaters.

Dwellings are rather simple circular or oval dome-
shaped huts or rectangular or elongated houses with
arched gables and thatched roofs. Some groups build coni-
cal huts thatched with palm leaves, whereas lean-to shel-
ters serve for protection in provisional camps. Throughout
the open lowlands, people sleep on mats, on platform
beds, or, less frequently, in hammocks.

Local groups of Savanna peoples are usually small,
sometimes consisting of a single conjugal or bilateral fam-
ily; several families may cluster in larger units of extended
families, forming autonomous bands of 50 to 150 mem-
bers. They live in temporary camps or settlements, which
include a cluster of houses or lines and double lines of
houses set on either side of a road. Exceptions to this pat-
tern are the Gé-speaking groups (including the Bororo) of
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the Brazilian highlands that traditionally live in circular,
oval, or semicircular settlements consisting of a central cer-
emonial plaza surrounded by a number of small family
houses. Communities of this kind have been known to
count as many as 1,400 residents.

Postmarital residence among most Savanna peoples is
uxorilocal, and descent is bilateral. Local communities of
the Gé Indians are divided into moieties, and principles of
dualism permeate the entire society. Only in one group
(Bororo), however, has the preponderance of matrikin in
extended families and household units given rise to struc-
tures resembling matriclans. Patrilineal descent with uxori-
local residence prevails among the central Gé of the Brazil-
ian highlands (Shavante, Sherente), as well as among the
Ayoreo and the Chamacoco of the Gran Chaco. Enclaves
of intrusive Forest peoples in the Gran Chaco have patri-
lineal (Chiriguano) and matrilineal (Chane, Guana) de-
scent reckoning.

Headmen throughout the savanna culture area, if rec-
ognized at all, enjoy only limited political authority. For
decision making, these cultures may depend on a council
of elders, and sometimes elders form larger governing
councils and tribal units. Warfare, nowadays a rare event,
was generally for defense against aggressive intruders, tres-
passers on traditional hunting grounds, and sorcerers who
attacked a group member. Chaco horse bands took slaves;
skulls and scalps were taken as human trophies.

The religions of Savanna peoples exhibit notably com-
plex concepts of cosmogony, cosmology, and mythology.
Magic manipulations of the spirit world are carried out by
shamans and average adults. None of the supernatural per-
sonages and phenomena are especially venerated or wor-
shiped, and personalized supernaturals like the supreme
gods of the extinct Fuegians (Halakwulup, Yamana, Selk-
nam) and Patagonians (Tehuelche), for instance, or the
sun god of the Ayoreo, are everywhere less prominent
among Savanna peoples than demiurges, culture heroes,
and multitudes of nature and ancestor spirits.

All Savanna peoples have shamans, although the im-
portance of shamanism varies markedly from one group to
another. Shamans have influence on political decision
making, but their principal function is curative and reli-
gious. In general, shamanic intervention is directed toward
the needs of the individual rather than toward the com-
mon good. Aided by spirit helpers, shamans cure by blow-
ing, massaging, and sucking pathogenic agents out of the
patient’s body. Recovering a patient’s lost soul is a less-
common therapeutic technique. Shamans are also called
upon to officiate at public rites, forecast the future, and re-
cover lost objects. Chanting with or without rattles often
accompanies a shaman’s actions. Psychotropic drugs such
as tobacco (Nicotiana sp.) and, on the Orinoco plains,
snuff powders from Anadenanthera peregrina (yopo) and
Banisteriopsis caapi (ayahuasca) are used but were tradi-
tionally less commonly employed to induce trance than
were endogenous and ascetic techniques of mystic ecstasy.
Benevolent and malevolent (sorcery) forms of shamanism
feature prominently in the religion of Savanna peoples.

Although not exclusive to Savanna Indians, prominent
themes of their mythology include a three-tiered hierarchi-
cal arrangement of the universe: Sun and Moon as demiur-
ges, creators, and transformers; prominent trickster cycles;

star-woman; sky rope or arrow chain; bird’s-nester; the
food tree; and multiple and sometimes successive cata-
clysms such as the flood, the great fire, the long drought,
the wave of cold, the fall of meteors, the universal dark-
ness, and the collapse of the sky.

Forest Culture Area. The Forest Culture Area centers
on the tropical rain forest of Amazonia. It also includes
tropical and subtropical rain and mixed (deciduous-
evergreen) forest regions of northwestern and coastal Co-
lombia, Guiana, and eastern Paraguay, as well as eastern
and coastal Brazil. Thus, the relatively compact Forest cul-
ture area does not coincide with a single geographical re-
gion. Aboriginal peoples of the humid forests of the Carib-
bean have perished, and those of the rain forest of coastal
Brazil are nearly extinct.

In view of the suggested time depth (10,000 years) for
the settling of Amazonia, it is surprising that there is not
greater variability in patterns of subsistence economy, in
sociopolitical units, and in the complexity of material cul-
ture and technology among the aboriginal inhabitants of
this vast region. It remains an open question whether some
of the surviving groups maintain versions of a preagricul-
tural life-style. Their ancestors would have entered the
tropical forest as nomadic hunters who, lacking river craft,
roamed the interriverine areas in search of game and wild-
plant foods. Other present-day hunters and gatherers in
the tropical forest may represent regressive cultures of for-
mer village farmers who were forced, probably 3,000 or
fewer years ago, into the interfluvial regions by more ag-
gressive cultivators of the floodplain forest. The lateritic
and heavily eroded soils of their refuges proved to have
much less agricultural potential than the active floodplains,
or varzeas, they had left behind. Their cultures, regressing
in terms of overall size and complexity, began to resemble
those of the intimated original hunter-gatherers of the
interfluvial zones.

The militarily capable societies, which in defending
their fertile floodplains had dislodged their weaker neigh-
bors or conquered and amalgamated them into populations
numbering from several hundred to tens of thousands, are
now extinct. According to current theory, they originated
on the island of Maraj6 in the mouth of the Amazon some
2,400 years ago, from whence they eventually formed com-
plex and powerful sedentary chiefdoms along the main
course of the Amazon. Later on they apparently dispersed
up the major tributaries to the ecological edge zones of the
uplands of tierra firme. Some of them, still extant in the
sixteenth century, soon vanished in the violent and
disease-ridden aftermath of discovery and conquest.

Notwithstanding the extinction of the chiefdoms, the
Forest peoples treated in this volume still remain. For the
most part, they form autonomous villages—in Guiana, the
western Amazon Basin, the Montafia and Yungas regions
along the eastern slopes of of the Andes from Ecuador to
Bolivia, the eastern Bolivian lowlands, Mato Grosso, the
Tapajos-Madeira area, and earlier-mentioned forested re-
gions beyond Amazonia—~and continue to make a living by
shifting cultivation and by exploitation of riverine re-
sources. Although enclaves of interfluvial hunters and
gatherers are still in existence, fitting more closely into the
Savanna culture pattern than into that of the Forest peo-
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ples, there is hardly a group in the Forest culture area that
would not cultivate at least one or two small gardens pre-
pared by the slash-and-burn method of swidden agricul-
ture. Whereas maize, sweet potatoes, yams, squashes, taro,
arrowroot, peppers, beans, peanuts, and sundry other foods
are grown, manioc is the distinctive and single most impor-
tant crop produced by Forest farmers. Sugarcane and ba-
nanas were obtained from the Europeans. Other special
cultigens include gourds, calabashes, dyes such as bixa and
genipa, cotton, tobacco, arrow reeds, and palms. Several va-
rieties of manioc contain prussic acid. Once the roots are
grated, the pulp is pressed out by means of hoselike bas-
ketry squeezers, mats, or still other devices. The resulting
manioc is eaten in the form of porridge, farinha flour, or
flat cakes toasted on a large round griddle. Farinha and
manioc cakes may be stored for considerable periods of
time. Away from the floodplains, soil fertility in these gar-
dens diminishes after two or three years, weeding becomes
a major problem, and a new parcel of forest must be
cleared to prepare a new garden plot. The preparation
every few years of a new field, however, does not always ne-
cessitate the relocation of the village site; many remain oc-
cupied for up to twenty years or more (e.g., Upper Xingu).

River frontages are the preferred habitats of Forest
peoples. Silt deposits left by annual flooding guarantee per-
petual fertility to varzeas and vegetable gardens. Equally
important is the seemingly inexhaustible store of aquatic
foods the river keeps conveying to riparian settlers, thus
adding foodstuffs rich in protein to their starchy garden
fare. Innumerable species of fish are the most important
resource, but turtles, turtle eggs, caimans, manatees, and,
very rarely, river dolphins are also eaten. The relative im-
portance of hunting varies from tribe to tribe. Arboreal
game like gallinaceous birds, monkeys, and sloths is widely
sought. Terrestrial animals depended on include deer,
tapir, peccaries, armadillos, anteaters, and large rodents
like capybaras, pacas, and agoutis. Gathering of wild-plant
foods is an important economic activity during regular sea-
sonal exploitation and in times of food shortage or other
emergencies. Formerly wild fruit trees and plants—guama,
guayaba, papaya, piqui, pineapple—are now cultivated, and
Brazil nuts play a major seasonal role. Honey is eagerly col-
lected by all tribes, and insect food, like palm-borer larvae,
is widely appreciated.

Paddled dugout and bark canoes are of the utmost im-
portance to Forest peoples. They turn the river network
from an obstacle for nomadic interfluvial hunters into an
advantage for riparian village farmers. Daily activities such
as fishing, hunting, and gathering of food and raw mate-
rials are aided by the dugout, and far-flung trading and
warring are particularly facilitated by such craft. Axes,
machetes, and dibble sticks are the principal tools of
cultivation. Washboardlike manioc graters studded with
stones, cylindrical basketry manioc presses, large round ce-
ramic (now metal) griddles, and wooden or basketry tor-
tilla turners are used in the preparation of manioc. The
main hunting implements are bows and arrows, spears, and
(especially in northwestern and western Amazonia) the
blowgun with curare-tipped darts. Various kinds of game
traps are set. Single- and multipronged harpoon arrows, as
well as harpoons, are used to procure fish, aquatic reptiles,
and large water mammals. Weirs, bell-shaped basketry fish

traps, nets, and hooks are additional devices for catching
fish. Fishing by means of different species of barbasco
(timbo) plant poison is the most productive method, par-
ticularly in the dry season when the rivers are low and
calm.

Basketry figures prominently in the ergology of Forest
peoples; carrying baskets, basketry containers, mats, and
manioc squeezers are ubiquitous throughout the region.
Weaving on a heddle loom is practiced by tribes in Guiana,
the upper Amazon, and the southern parts of Amazonia.
The heddle loom is of great antiquity in northwestern South
America and Andean areas whence, together with the belt
or backstrap loom of Montana tribes, it may have diffused
in remote times. Netting and the ancient practice of bark-
cloth preparation are of limited distribution.

As clothing is sparse, many Forest peoples go naked
except for pubic covers like penis sheaths and tangas for
women. Pubic covers are also made of bark cloth and palm
stipules. Guiana women wear trapezoidal aprons made of
glass beads strung in multicolor geometric and zoomorphic
designs. Western Amazon people weave shirts and skirts
from cultivated cotton, and the men of several Montana
tribes wear woven tunics called cushma. More important
than clothing the body is adorning it with armbands, leg
bands, belts, necklaces, earrings, lip plugs, and lip pen-
dants. Natural materials like seeds, fruit husks, animal
teeth, and shells are made into pendants of various kinds.
Men and women of many groups paint their bodies with
vegetable dyes, and tattooing is sometimes practiced. Col-
orful feathers are often made into resplendent body orna-
ments. Some groups keep eagles in captivity just to pluck
their wing and tail feathers for ceremonial adornment and
arrow feathering.

Most Forest peoples manufactured coiled pottery con-
tainers with a plain, painted, modeled, incised, or appliqué
finish. Beautifully fashioned and plastically decorated ce-
ramic ware was produced in the lower Amazon region. Am-
azonian Indians discovered the elastic properties of rubber
made from the sap of certain trees. Finger rings, enema sy-
ringes, and balls are some of the useful articles they made
from rubber.

Forest peoples have a variety of traditional musical in-
struments. Gourd and calabash rattles, rattle strings, and
bamboo stamping tubes are valued percussion instruments.
Wind instruments include trumpets, clarinets, oboes,
flutes, and panpipes. A few tribes in Colombia, western
Guiana, and northwestern Amazonia have large hollow-log
signal drums.

House types vary widely from region to region. Some
single-family structures are double lean-tos or frames of
poles topped with thatched saddle roofs. These simple
structures are mostly temporary dwellings, constructed with
much less effort than large communal houses designed to
shelter extended lineages for long-time occupancy. Varying
from place to place, large multifamily homes may consist,
as in Guiana for instance, of a cylindrical wall of wattle
and daub and a conical roof 14 meters high and 28 meters
in diameter. In northwestern Amazonia, rectangular long-
houses measure 14 by 16 meters, with the eaves of the
thatched saddle roof sloping down almost to the ground.
The outside front wall, consisting of slabs of bark, is
painted with anthropomorphic and geometric designs.
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Huge barrel-vaulted longhouses of other Amazonian tribes
may be 33 to 67 meters long and 17 to 20 meters high.
Communal houses may accommodate from 40 to 150 peo-
ple in family quarters and hearth communities; internal
spaces are differentiated by use: secular and ceremonial,
public and private, male and female, and domestic and vis-
itor. Some household units build small pole structures, sev-
eral of which form village clusters. Most often, however,
the psychological, social, and cosmic spaces of individual
members are centered on the single longhouse community.
With few exceptions, Forest peoples sleep in hammocks,
which they originated. Platform beds such as those of the
Jivaro and the Gé-speaking tribes of Brazil are atypical of
Amazonian ‘Forest cultures.

Despite the cultural differences among autonomous
villages, there exists among Forest peoples a common cul-
tural denominator. It is the result of ecological adaptation
and acculturation fostered by far-flung migrations, political
alliances, group-exogamous marriages, trade relations, and
ritual participation. Interpersonal relations among the
members of a local group are based on kinship bonds that
unite extended families and households through either the
male or the female line. The political power of village
chiefs or elders is generally minimal; paramount chiefs—
ruling over a hierarchy of subordinate chiefs with power to
resolve conflicts, to punish wrongdoers, even by death, and
to requisition men and matériel in wartime—have disap-
peared, along with the chiefdoms. Although in a few socie-
ties war captives and members of subservient neighboring
groups belong to a less-privileged social stratum, true class
structures do not exist among Amazonian societies. The
division of labor is based on sex and age. Life-crisis rituals
for male and female members are widely practiced, but
their elaboration varies from place to place. Among west-
ern Amazonian groups, secret puberty rites mark the initia-
tion of boys of a local lineage into the status of adulthood
and their induction into men’s secret societies.

Warfare to obtain human trophies—shrunken heads,
skulls, flayed skins, scalps, long bones for flutes—and vic-
tims for cannibalistic feasts was formerly widespread in the
Forest culture area, but it has now been curtailed. A few
groups also took slaves, although true slaving seems to
have been a postcontact development.

Factored into the above-mentioned common denomi-
nator discernible in Forest cultures is a prevailing similarity
in religious beliefs. Because religious concerns permeate
the entire social life of the Indians, boundaries between
the secular and the religious or between the physical and
the metaphysical are fluid and tend to dissipate.

The belief in a creator, a father, or old man (grandfa-
ther) and his wife as prime movers, culture bringers, and
teachers of humankind, is widespread in the Forest area.
Following an initial period of contact with humans and
their mundane concerns, they retired to lead an otiose ex-
istence. Although recognized as primal creative personages,
demiurges and mythical culture heroes are not venerated or
worshiped exclusively. Where cults of a single divine being
do occur, they are likely to be the result of Christian
influence.

Cosmological beliefs are remarkably similar through-
out the region. The universe is a three-tiered structure
comprising the sky, the earth, and the netherworld; and

each tier may feature further subdivisions. The three prin-
cipal layers are inhabited by specific denizens, among
whom the king vulture and the harpy eagle stand out as
tepresentatives of the sky spirits, the jaguar as representa-
tive of the earth’s forest dwellers, and the anaconda and
the caiman as emblematic of the spirits of the aquatic
netherworld. Many Forest peoples construct their houses as
microcosmic models of the universe, enabling them to ex-
perience its vital reality through architectural symbolism
and ritual.

The universe consists of visible and invisible parts that
are complementary and coequal. Invisible beings on all
cosmic levels are often regarded as the counterparts of ob-
jective phenomena, and most societies consider invisible
entities unpredictable and potentially dangerous. Spirit en-
counters are almost invariably harmful to humans.

Restricted mainly to the Amazonian forest but not
universal within its confines is a belief in the recycling of
soul matter. The souls of the dead converge in a given area
from whence, with few exceptions, they are redistributed
among newborn people. Names and souls of the living are
those of primordial ancestors and are passed on through
alternate generations. Soul loss causes illness and death.

Assisted by spirit helpers, shamans (mostly men) me-
diate between the/denizens of the various cosmic levels and
channel the forces of the invisible world to energize their
people’s lives and environs. They cure the sick by massag-
ing, sucking out pathogenic agents, exorcising evil spirits,
and recapturing lost souls. Shamans perform magic, prog-
nosticate, and control the weather. They officiate at public
ceremonials, including ancestor cults; harvest, fish, and
bush-spirit rites; ghost rituals; mourning ceremonies; secret-
society procedures; and initiation rites. Although similar in
many respects to their counterparts among Savanna peo-
ples, the shamans of Forest peoples often act not only in
religious but also in political arenas, sometimes serving as
chiefs. Tobacco is an all-pervasive drug which, like power-
ful hallucinogens such as yopo (Anadenanthera), ayahuasca
(Banisteriopsis), epena (Virola), and datura, is ingested by
religious practitioners to induce trance. Under the influ-
ence of psychotropics, they travel between the cosmic
planes and communicate with the invisible world of the
spirits. Alcoholic beverages made from manioc, maize,
sugarcane, and palm fruit are imbibed at most public feasts
throughout the region. Many personages that figure in the
mythology of the Forest peoples become involved in cos-
mogonic and life-ordaining activities. A particularly basic
and recurrent theme is that of the master of animals. Its
protagonist appears in different zoomorphic, anthropomor-
phic, or part-animal and part-human forms. If not as an
oversized animal, he is variously envisioned as a hairy,
black, or cannibalistic monster, dwarf, or giant. Among his
many functions, the master of animals serves as the protec-
tor of the animals and the forest. He provides game in ex-
change for human souls, in response to supplication, or in
return for gifts of tobacco. In some Forest societies, the
master of all animals is replaced by masters of single spe-
cies of fish and of other animals; in some instances both
notions coexist. Guianan species protectors are father fig-
ures who manifest themselves as normal-sized or larger-
than-life prototypical animals. In other cases, the master of
animals is replaced by a mistress of the animals and the
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forest. She assumes different guises (e.g., corpulent trees,
serpents, and tortoises) and functions as a protective
mother spirit of all game animals. Female animal protec-
tors are propitiated with offerings of sweet manioc, palm
sago, and tobacco.

Of particular importance to Amazonian life and cul-
ture is the mythologem of Yurupari, who ordains nature
and society and instructs humankind in the rules of ritual
conduct. This culture hero is present in the form of sacred
flutes and bark trumpets. The instruments are taboo to
women and children and are played to give voice to
Yurupari in a secret men’s cult and other cultic celebra-
tions. Other prominent mythic themes of the Forest peo-
ple’s mythology are the twin heroes, the Amazons, the
Carib warrior, the underwater woman, the gourd and the
flood, and the village of the jaguars.

Mountain Culture Area. The Mountain culture area is
roughly coincident with the central and northern Andes
mountains. The aboriginal cultures of incipient farmers,
chiefdoms, theocratic states, kingdoms, and empires of the
these regions have become extinct. The modern descen-
dants of the peoples who created these cultures live as re-
sidual archaic foragers, peasant farmers, hacienda workers,
artisans, and laborers, forming the new subcultural types of
indios and mestizos. Three major Mountain peoples may be
distinguished: the Uru-Chipaya, the Quechua, and the
Aymara.

The Uru have become best known as an enclave of
fishermen, hunters, and gatherers within the Mountain cul-
ture area of advanced agriculturists and pastoralists. Some
Uru groups, however, appear to have practiced agriculture.
Since early historic times, the Uru have inhabited the is-
lands and the general region of Lake Titicaca, speaking
Puquina, a language quite distinct from Quechua or
Aymara and representing (with Quechua and Aymara) a
third lingua franca around the lake. Puquina was probably
spoken almost as far north as Cuzco, and some have sug-
gested that it may have been the language of Tiahuanaco.
Apparently, there were some Uru groups that spoke either
Puquina or Uru(quilla). Under pressure from colonial au-
thorities, as well as from their Quechua and Aymara neigh-
bors, the Uru population dwindled; in the late twentieth
century perhaps only a handful of full-blooded individuals
survive. Their tribal lands have been lost. The few mostly
mixed descendants of the Uru continue to live on floating
reed platforms on Lake Titicaca, as well as onshore, but
they have largely adopted the Aymara language and cul-
ture, including the domestication of such animals as sheep,
cows, and llamas.

The Chipaya of Charangas, in western Bolivia, are
Puquina-speaking peoples. Like the Uru, they retain cer-
tain features of their original archaic culture, but they have
adopted pastoralism of llamas and sheep on a larger scale
than have their linguistic relatives. Some Chipaya also
travel widely in search of wage labor. Like the Uru, the
Chipaya are now being absorbed by the Aymara, but ap-
proximately one thousand of them remain. They have be-
come increasingly more bilingual in Puquina and Aymara,
although among themselves they continue to speak their
own language.

Quechua-speaking communities occupy the largest dis-

tribution area within the Mountain culture area. Ranging
from the border departments of Putumayo and Narifio in
Colombia (Inga) and the sierran and eastern jungles of Ec-
uador (Quichua) in the north, Quechua has its widest dis-
tribution and its broadest dialectal diversity in Peru, where
it is spoken in the northern lowlands and the central high-
lands (Runa Simi). Farther south, in Bolivia, Quechua is
spoken in a small area north and east of Lake Titicaca and
in a larger region in the departments of Cochabamba,
Chuquisaca, and Potosi. Across the border from Potosi,
Quechua is spoken in small regions of northern Chile and
northwestern Argentina, as far south as the province of
Santiago del Estero. Altogether there may be as many as
8.5 to 11 million speakers of Quechua. In the highlands of
Peru and Bolivia, more than 90 percent of the people un-
derstand Quechua and 80 percent speak it; some 50 per-
cent are said to be monolingual in it. Several Quechua
groups in Colombia and Ecuador do not belong to the
Mountain culture area.

The Aymara people are the second-largest group of
Mountain peoples. Their prehistoric states have succumbed
to the Inca and Spanish conquests, although many of
them are still traceable by dialectic and cultural variations.
Aymara distribution centers on the Titicaca Basin and the
altiplano between the Cordillera Maritima (coast range of
the Andes) in the west and the Cordillera Real (bordering
the Amazon Basin) in the east. Of the 2 million contem-
porary Aymara people, about one-third retain much of
their aboriginal linguistic and cultural heritage. The larger
group, however, is being increasingly integrated into the
modern Peruvian and Bolivian societies.

Throughout the vast Andes region, people of Indian
ancestry live in dispersed open communities, nucleated com-
munities, and towns. Buildings consist of oval or rectangular
single-family, cooking, and storage houses with thatched or
modern corrugated-metal gable or hip roofs and walls of
wattle and daub, adobe, sod, or stone. The Uru and
Chipaya build rectangular or oval houses with walls of turf
blocks and either flat or dome-shaped totora-reed or
corbeled-turf roofs. The Aymara cluster these houses in an
extended family compound surrounded by a wall.

Mountain peoples are primarily agriculturists, cultivat-
ing an unparalleled number of more than fifty species of
domesticated plants on fields that may be irrigated, ter-
raced, and (on the coast) fertilized with guano. Crop rota-
tion is widely practiced. The most important staples at
higher elevations include quinoa, oca, and a wide variety of
potatoes. Maize is the important crop at lower elevations;
in the valleys and on the coast, beans, squashes, sweet
manioc, peanuts, peppers, fruit trees, and cotton are
grown. In the Peruvian and Bolivian highlands, agricultural
chores are performed jointly by men and women. Tracts of
land are individually owned by men and women, and com-
munity land is apportioned to households according to size
and need. In the latter half of the twentieth century, state-
imposed land reform has deeply affected the traditional
system of land tenure. Dibbles, spades, the foot-plow
(chaqui taclla), and ox-drawn plows are variously employed
for soil preparation.

Domestic animals such as llamas (used as pack ani-
mals), alpacas, sheep (kept for their wool), horses, don-
keys, swine, guinea pigs, rabbits, Muscovy ducks, and dogs
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are widely kept. Whereas alpaca herding continues to be of
considerable economic importance on the high plateau,
the usefulness of llamas as beasts of burden has somewhat
diminished because of the improved condition of roads.

Fishing from totora-reed or balsa rafts is of importance
only in the economy of the riverine Aymara and the Uru
of Lake Titicaca. Each community has exclusive fishing
rights to a portion of the lake closest to its territory. Fish-
ing methods include bare-hand catching, drag and scoop
nets with floats and sinkers, multipronged implements,
hooks and lines, and loops. Fish are allowed to die before
they are strung on a cord or on a reed.

Hunting and gathering of wild foods are relatively un-
important activities. Hunting is practiced in the Mountain
culture area only among the Chipaya and the Uru of Lake
Titicaca, who concentrate on waterfowl. Slings, bolas, and
disguises are used in the preferred hunting methods, but in
communal hunts long nets and clubs are employed. The
eggs of aquatic birds are eaten, and strips of bird flesh are
made into a kind of charqui. Trade, traditionally well de-
veloped, continues to be of great economic importance
throughout the Mountain area.

Loom weaving, ceramics, metallurgy (in gold, silver,
copper, and tin), and architecture were highly developed in
the central Andes, and Andean artisanry, at its peak prior
to contact, was of a quality virtually unequaled elsewhere
in the world. Throughout the highlands, textiles vary sig-
nificantly in kind, quality, style, and decorative pattern.
Men, women, and children use drop spindles to spin cot-
ton and wool thread from llamas, alpacas, vicufas, and
sheep. Both sexes weave on horizontal peg looms, although
European treadle looms are also used. There is, however,
no tradition of weaving broadloom fabrics; instead, wide
garments, such as ponchos, are made of two halves sewed
together. Special small looms produce fancy edging bands
which are used to decorate garments like women's dresses,
skirts, and ponchos. Women also knit a variety of articles.

Clothing varies from place to place throughout the
Andes Mountains. When the Spaniards banned the wear-
ing of Inca dress, men of the highland groups adopted the
woolen poncho as their main article of clothing. The tradi-
tional dress of Uru men is a sleeveless, sacklike garment
made of an untailored length of cloth sewed together at
the sides and the top, leaving openings for the arms and
the neck. Uru women wear black llama-wool dresses, gir-
dled at the waist and held over the shoulders with copper
pins. The wearing of a black garment held up with a pin
was a well-established trait of Aymara and (possibly)
Quechua women. It can still be seen in Tupe, an Aymara-
dialect-speaking village in the department of Lima. On
cold days and when traveling, men wear derby hats or
woven caps with earflaps, and women cover their heads
with woven wimples under hats resembling those worn by
men. Quechua men wear short jackets and knee-length
pants of native cloth (Cuzco) or homespun suits of more
modern cut with long pants (Puno). Widely varied head-
gear includes knitted caps and wide-brimmed monteras
with shallow crowns. Depending on their identification as
Indians or mestizos, women wear several short, full skirts,
one on top of the other. Mestizo women of Cuzco prefer a
- mixture of aboriginal, colonial, and modern European
clothing, wearing traditional shawls, for instance, over

blouses or multiple dresses. They wear felt derbies. Aymara
garments are also a mixture of aboriginal and modern
dress. Men wear homespun suits of an old-fashioned cut
under their ponchos, and women wear short jackets over
full skirts and a single undershirt (Bolivia) or multiple
ones (Peru).

The shoulder pins used by Uru women to fasten their
clothing are either taken from graves or, like all other
metal objects in their culture, obtained by trade. Most of
the jewelry and clothing ornaments of the Quechua and
the Aymara are made of metals such as silver and copper.
Silver pins to fasten women's dresses are found in Aymara
villages near Lake Titicaca. On special occasions Quechua
women wear eatrings, brooches (representing condors, tur-
keys, llamas, or humans), and rings. Necklaces of huayru-
ros (a tropical seed product), shell, coins, and bone are
widely worn by females. Men wear silver chains, coins, and
buckles on festive occasions. Aymara body ornaments are
known to have included metal earplugs or tubes, labrets
and nose ornaments, and broad necklaces of gold, silver,
or copper. Necklaces of bone and shell are known from
historic petiods, and rings are worn today. The majority
of highland Indians go barefoot or wear sandals. Political
officeholders wear shoes on Sundays and on special
occasions.

Although of little importance, coiled basketry is pro-
duced sporadically throughout the highlands. Besides crude
coiled baskets, the Uru manufacture twined baskets of
totora reed.

Quechua and Aymara men and, to a lesser extent,
women, make pottery utility ware and decorative pieces in
human and animal forms. Quechua potters of central and
southern Peru often paint their vessels red and white on
orange or buff. Aymara potters paint red and white geo-
metric or naturalistic figures on orange slip. The Uru no
longer make pottery.

Small one-person and larger multipassenger water
craft, manufactured from bundles of totora reeds, are used
to navigate the lakes and rivers of the altiplano. Rafts of
the same type are poled in shallow water from a standing
position; in deeper water the pole, serving as a double pad-
dle, is used from a kneeling or sitting position. Larger rafts
are equipped with rectangular sails of reed. The use of sail-
ing rafts made of balsa wood is restricted to parts of the
northern coast of Peru. Canoes are built sporadically in
riverine locations at lower elevations.

Aboriginal musical instruments include various flutes,
panpipes, trumpets, tambourines, two-headed drums, metal
bells, and shell rattles. They are played for personal enjoy-
ment and at religious festivals.

Marriage in highland communities is monogamous,
local endogamy prevails, and residence is predominantly
virilocal. Descent is reckoned bilaterally, and ideally chil-
dren inherit land and other property equally from their
parents, regardless of sex. Kinship terminology has been
variously categorized as Eskimo, Hawaiian, and Crow-
Omaha. Andean kinship reckoning, however, has very par-
ticular and distinctive features—possibly related to the way
of expressing political hierarchy—which make the use of
such categorizations questionable. The coresident extended
family, cooperating under the authority of the senior cou-
ple, is the fundamental social unit of highland societies.
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The authority of family elders transcends the economic
and political spheres to embrace religious concerns. Be-
yond the extended family compound, the village commu-
nity under an alcalde is the largest sociopolitical group to
which the individual feels he or she belongs. In southern
Peru, however, a village may contain many outlying ham-
lets, and in some places (e.g., Pacaritambo), the political
unit includes hamlets and villages rather distant from the
“town” itself. In Bolivia also, larger political units tran-
scending the village community are still strong. Little or no
allegiance is given to larger political structures such as the
district under an appointed governor or the nation-state
under a president. No political or religious office is en-
dowed beyond that of the corporate community.

Political, social, economic, and religious aspects of
daily life are intimately intertwined in highland culture. Po-
litical office within the community is attained through par-
ticipation in religious services and rituals of Spanish origin.
Community respect is earned by a man who accepts reli-
gious obligations; the substantial costs entailed are de-
frayed by contributions made by his friends and relatives
and by members of religious brotherhoods. Religious posts
are held to be more important than political offices. Al-
though officially Catholic, with ritual celebrations that fol-
low the Christian calendar, the religion of highland Indi-
ans retains a good deal of traditional influence.

Quechua Indians recognize a godhead that is some-
times associated or equated with Christ or with the sun.
Subject, like humans, to frailties, the god(s) who bestow(s)
warmth, good health, and productivity on humankind may
fall ill and deflect his/their misfortune onto earthlings. A
lesser class of divinities includes the spirits of mountains
and other geographic entities. The belief that mountain
spirits are guardians of large places and that they keep
large herds of vicufias in the mountains is widespread in
the Peruvian Andes. Cacya, the thunderclap, and Ccoa, a
feline representing a black cloud, are different expressions
of the thunder god and may intervene in the lives of the
Quechua either to improve or to worsen their lot. Unbap-
tized children are feared as evil spirits, but the souls of the
dead are revered as good spirits. Religious ceremonies are
related to the religious offices or cargos in the community.
Nowadays sponsored by the church, festivals that are not
cargo-related are reminiscent of Inca practices to ensure
the fertility of domesticated animals. Coca and liquor
(aguardiente) are used as gifts of propitiation. Throughout
the hinterlands of the culture area, religious practitioners,
blending Catholic and traditional beliefs, manipulate the
lower deities and serve as healers.

A host of nature spirits, which the Aymara associate
with rocks and places such as houses, villages, mountains,
rivers, lakes, and springs, may control weather conditions,
food resources, and domesticated animals. Most of these
spirits are ambivalent and may relate to human beings in a
good or an evil way; others are categorically good or evil.
Unusual natural phenomena—mountain peaks, meteorites,
twin births, deformities—are spirits. Propitiations offered
at cairns, shrines, and mountain altars may include stones,
hair, sandals, flowers, coca, chicha, toasted grain, or other
items. The products and proceeds of community land are
often used to support religious festivals. Since the mid-
twentieth century, Protestants and other non-Catholic de-

nominations have actively proselytized among Andean In-
dians, winning over substantial numbers of followers.

A large number of Savanna, Forest, and Mountain
peoples treated in the main body of the encyclopedia are
described as being partially or totally in a state of transi-
tion from traditional to modern. Throughout South Amer-
ica, aboriginal cultures are being increasingly assimilated
into the mainstream cultures of the respective states to
which they belong. Thus, although written in the present
tense, the preceding sketch of culture areas makes refer-
ence to many cultural traits that are in the process of un-
dergoing accelerated change or that have already been lost
and/or replaced by non-Indian traits.

African American Cultures

Africans. The importation of large numbers of Africans,
mainly from West Africa, including Angola, began in the
early sixteenth century and continued into the early nine-
teenth century. It is estimated that some 7 million slaves
entered Brazil and Spanish America during that period.
Only a small number of them went to Andean countries,
and even fewer ended up in countries of the southern
cone. Countries with significant Black populations include
Brazil, Colombia, Ecuador, and Venezuela. Treated in sep-
arate articles in this volume, African American cultures are
more or less integrated into their respective state entities.
Some, such as that of the Bush Negroes (Maroons) of
Suriname and French Guiana, are bearers of distinct Afri-
can folk cultures (see “Saramaka”).

Creole Languages. Identified by the predominant source
of their basic vocabularies, creolized languages of the
Circum-Caribbean and the Guianas include Dutch creoles
(Negro Dutch, Berbice Dutch, Essequibo Dutch), French
creoles (Louisiana Creole, Haitian Creole, Lesser Antil-
lean, Cayenne Creole), Iberian creoles (Papiamentu, Pal-
enquero), and English creoles (Jamaican and others, and
three main Bush Negro creoles of Suriname: Sranan [also
called Nengre, Negerengels, or Taki-Taki}, Saramaccan
(spoken by the Saramaka and Matawai), and Ndjuka (spo-
ken by the Djuka JAukan], Aluku [Boni], and Paramaka).
The language of the Kwinti remains unidentified. The total
population of the Bush Negro societies of Suriname and
French Guiana is estimated to be 36,500 to 46,500.
Sranan is spoken as a first language by 30 percent of
Suriname’s total population; 86 percent of the other 70
percent use it as a lingua franca. Finally, popular Brazilian,
a semicreole language, is spoken in northeastern Brazil
(Taylor 1977, 151-154; Price 1976, 3-4, 35; see also
Holm 1989, vol. 2:xvi-xix, 38, maps 1, 2).

Ethnic Group Cultures

Colonial Immigrants. During the colonial era, from the
sixteenth to the nineteenth centuries, only Spaniards
(mostly from Castile and southern Spain) and Portuguese
were authorized to emigrate to the American colonies.
About 150,000 residents of the Iberian countries obtained
emigration permits, and again as many Iberians may have
immigrated illegally. About two-fifths of these immigrants
may have settled in South American colonies.
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Postindependence Immigrants. After most South
American countries had attained independence in the early
nineteenth century, immigrants other than Spaniards and
Portuguese sought the shores of South America. At first
only small numbers came, but then, between 1870 and
1930, 11 or 12 million people targeted mainly Argentina
or Brazil as their destination; other South American coun-
tries attracted fewer newcomers. Most of the immigrants
originated in Italy, Germany, and eastern Europe. During
the first half of the twentieth century, a numerically small
but socially important group of political and religious refu-
gees, including Mennonites (q.v.), Jews (see “Jews of
South America”), and others arrived on the continent. Fi-
nally, after World War II, a small wave of immigrants from
Europe and Asia (see “Asians in South America”) settled
mostly in Argentina, Brazil, Ecuador, and Venezuela.

Immigrant Languages. South American immigrant lan-

guages from around the world are discussed in Kloss and
McConnell (1979), who estimate the numbers of their
speakers.

Reference Resources

Bibliographies. The study of South American Indians
has generated an immense body of ethnographical litera-
ture. Comprehensive bibliographies included in the seven-
volume Handbook of South American Indians (Steward
1946-1959) list books and journal articles roughly up to
1940. The Ethnographic Bibliography of South America
(O'Leary 1963) is a general bibliographic resource contain-
ing some 24,000 multiple entries of well above 10,000
books and articles on Indian groups of continental South
America (excluding Panama and the Caribbean) through
1963. Coverage of publications through the 1960s may be
found in Bibliographie américaniste (Guyot 1972). The Indi-
ans of South America: A Bibliography (Welch 1987) lists
9,161 topically cross-referenced entries on selected mono-
graphs dealing with continental South America up to the
mid-1980s.

Periodic Indexes. The Hispanic American Periodicals
Index (HAPI) and the Index to Latin American Periodical
Literature provide access to the literature of recent decades.
The annual HAPI index is a major in-print and on-line
source for worldwide information about South America,
the Caribbean, Mexico, and Central America. (It also cov-
ers the United States-Mexico border region and Hispanics
in the United States.) Among the many subjects HAPI
treats are anthropology, ethnology, archaeology, folklore,
geography, and history; it lists titles from nearly 250 key
social-science and humanities journals published through-
out the world since 1970. The Handbook of Latin American
Studies surveys and annotates the monographic and period-
ical literature in the social sciences and humanities for
Latin America, including South America, Central America,
and Mexico. Organized according to specialty, the Hand-
book is updated biannually.

The first volume of the International Dictionary Series
(Key and Tugwell 1992) is dedicated to South American
Indian languages. This useful compendium presents a
standardized sample of those languages for analysis and
comparison. Besides being a synonym dictionary, the series
is designed to serve as an index to the culture of South

American Indian societies and of peoples around the
world.

Electronic Database. Latin American Studies, Vol. 1
(National Information Services Corporation, Baltimore) is
a single CD-ROM disk (updated semiannually) providing
incomparable access to information about Latin America
and the Latino world. It combines the entire data base of
the Hispanic American Periodicals Index at the Latin Ameri-
can Center of the University of California, Los Angeles;
the Catalog of the Nettie Lee Benson Latin American Collec-
tion at the University of Texas, Austin; and Vol. 50 on-
ward of the Handbook of Latin American Studies edited at
the U.S. Library of Congress.

Regional Bibliographies. Important regional reference
resources cover the anthropological literature of particular
countries. The fourth volume of the Los Aborigenes de
Venezuela series (Coppens and Escalante 1994) provides
complete coverage of the ethnographic literature related to
Indian societies of Venezuela. Guia bibliografica de Colom-
bia (Bernal 1970), Bibliografia anotada y directorio de
antropologos colombianos (Friedemann and Arocha 1979),
and 1980-1990: Una década de produccion antropologica en
Colombia, catalogo bibliografico (Wartenberg Villegas 1990)
cover Colombia. Bibliografia critica da etnologia brasileira
(Baldus 1968-1970; Hartmann 1984) is a comprehensive
and annotated listing of ethnographic literature on Brazil-
ian Indians. Bibliografia antropolbgica argentina, 1980-1985
(English version, Argentine Anthropological Bibliography,
1980-1985) (Saugy de Kliauga 1986) updates the litera-
ture on Argentine ethnic groups.

General Sources. Steward (1946-1959; 1949¢), Steward
and Faron (1959), Dostal (1972), Gross (1973), Dissel-
hoff and Zerries (1974), Lyon (1974), Poirier (1978),
Josephy (1992). The ethnohistorical dictionary Indians of
Central and South America (Olson 1991) presents brief
cultural summaries of the major ethnic groups on the con-
tinent. Ethnologue: Languages of the World lists and maps
all languages and dialects spoken in South America, pro-
viding information on location, number of speakers, lin-
guistic affiliation, bilingualism, linguistic typology, gram-
mars, dictionaries, sources, and other items of related
interest (Grimes 1992). Encyclopaedia Britannica, (Macro-
paedia), 15th ed., vol. 27:666-720 contains an excellent
overview of South America and its peoples. The Encyclope-
dia of Religion (Eliade 1987) contains several highly in-
formative entries on the religions and religious phenomena
of South American Indians.

Regional Sources. Ramos (1986), lowland South Amer-
ica; Zerries (1968a, 1969) and Roosevelt (1994) on
Amazonia and lowland South America; Menezes (1979)
on Guyana; Coppens and Escalante (1980-1994) on Ven-
ezuela; Friedemann and Arocha (1982), Correa and
Pachon (1987), and Villegas Jiménez (1987) on Colombia;
Ribeiro and Wise (1978) on Peru; Califano (1985) on Ar-
gentina; Chase-Sardi (1972) and Maybury-Lewis and
Howe (1980) on Paraguay; Ribeiro (1957), Hopper
(1967), Kietzman (1972), Diaz Maderuelo (1986), Hem-
ming (1985a,b; 1978; 1987), Ricardo (1981a,b; 1982,
1983a,b; 1984, 1985), and Carneiro da Cunha (1992) on
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Brazil; Lathrap (1970), Meggers (1971), and Carneiro
(1986, 1994) on Amazonia.

Topical Sources. Willey (1971), Roosevelt (1980,
1989), Jennings (1983), Meggers (1983), and Coe, Snow,
and Benson (1986) on prehistoric cultures; Noble (1965),
Loukotka (1968), Lemle (1971), Durbin (1985), Klein
and Stark (1985), Rodrigues (1985c), Derbyshire and
Pullum (1986-1991), Greenberg (1987), Kaufman (1990),
D. L. Payne (1990), D. C. Payne (1991) on linguistics
(see also “Linguistic Classification” in the “Language” sec-
tion of this introduction); Roth (1924, 1929); Steward
(19492a) on manufactures and technology; Bennet (1954),
Ribeiro and Ribeiro (1957), d’'Harcourt (1962), Disselhoff
and Linne (1961), Dockstader (1967), Anton (1962),
Hébert-Stevens (1972), Lapiner (1976), Gasparini and
Margolies (1977), Hemming (1982), Reichel-Dolmatoff
(1987, 1988), and Reina and Kensinger (1991) on art;
Métraux (1949, 1967), Osborn (1968), Zerries (1968b,
1987), Lévi-Strauss (1969, 1973, 1978, 1981), Hultkrantz
(1979), Faron (1981), Niles (1981), Urton (1981), Roe
(1982), Poole (1984), Abercrombie (1986), Califano
(1987), Furst (1987), Kauffmann (1987), Riviére (1987),
Bierhorst (1988), Sullivan (1988), and Wilbert and
Simoneau (1970-1992) on cosmology, religion, and my-
thology; and Steward (1949b), Jackson (1983), Kensinger
(1984), Riviére (1984), and Ossio Acufia (1992) on social
and political life.
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* Numbers in parentheses indicate maps on which ethnic groups are represented.
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. AGUARUNA (2)
. AKAWAIO (2)
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ETHNONYMS: Axe, Guayagui, Guayaki

Orientation

Identification. The Ache are a South American native
population of hunter-gatherers that has lived in eastern
Paraguay since at least the first Jesuit missionary reports in
the 1600s. They were referred to as “Guayaki” in historic
and ethnographic reports before the 1960s, when the first
currently living bands were contacted. Because they refer
to themselves as “Ache,” this label has been adopted in
most subsequent ethnographic reports.

Location. In the seventeenth and eighteenth centuries
the Ache apparently roamed much of the forest in eastern
Paraguay between the Guaira waterfall on the upper Parana
River, to just north of the present-day city of Encarnaci6n.
They were concentrated particularly in the low mountain
ranges stretching from the Cordilla de San Rafael in the
south to the Mbaracayu range in the north, and along the
right bank of the middle stretches of the Parani River. In
the twentieth century, four major groupings of Ache
ranged from the Nacunday River and the Yvytyruzu foot-
hills in the south to the Mbaracayu range in the north.

Demography. Four groupings of Ache were contacted
in the second half of the twentieth century. These groups
are designated by the regions they occupied at contact
and the respective populations at contact can be esti-
mated as follows: Northern Ache, about 650 individuals;
Yvytyruzu Ache, about 60 individuals; Ypety Ache, about
40 individuals; Nacunday Ache, 28 individuals. A census
in 1987 resulted in the following population count:
Northern Ache, 459 individuals; Yvytyruzu Ache, 87 indi-
viduals; Ypety Ache 30 individuals; Nacunday Ache, 38
individuals. Informant accounts indicate that the North-
ern Ache and the Yvytyruzu Ache were a single group
until the early 1930s, when they split up and never saw
each other again.

Linguistic Affiliation. The Ache language is classified in
the Tupi-Guarani Linguistic Family. Each of the four inde-
pendent groups speaks a different dialect, with the North-
ern and Yvytyruzu Ache dialects being very close, the Ypety
group intermediate, and the Nacunday dialect showing
greatest divergence from the others. The Ache language is
similar in many respects to the Guarani spoken by other
native groups of Paraguay, but it differs considerably in

pronunciation and in the lack of verb-stem conjugations.
Ache and currently spoken Guarani are mutually unintelli-
gible, and about as similar as Spanish and Italian.

History and Cultural Relations

The Ache were first mentioned by Jesuit historians who
described them in derogatory terms as living just like ani-
mals. Undoubtedly, the Ache provided a striking contrast
to the elegant and “civilized” Guarani horticulturist peo-
ples who inhabited the region of the Parana and Paraguay
rivers at the time of the Conquest. The Ache lived in tiny
bands that subsisted entirely off wild plants and animals.
They had no leaders, no permanent settlements, and very
simple tools and ornaments. Lozano (1873-1874) was the
first to refer to them directly by name: “Only slightly less
barbaric (than the caaiguas), is the guachagui nation, al-
though easier to tame. ... They go completely naked, men
and women, except that they cover their backs with a piece
of woven material to guard against thorns. ... And seeing
or sensing strangers in their country they flee quickly with-
out allowing one to speak with them, because they believe
either that they are going to be killed, or they are being
sought in order to steal their women, like they do to each
other....”

The Ache were pursued relentlessly, by missionaries,
enemy Indians, and slave traders until the second half of
the twentieth century. For this reason, relations between
them and all outsiders were overtly hostile, and very little
was known about them until quite recently. In 1908 a Ger-
man immigrant to Paraguay, Federico Maintzhusen, man-
aged to make peaceful contact with a small band and
published some information about them. Later, when
Maintzhusen returned to Germany, this band disappeared
or was assimilated into the Paraguayan population. In 1959
half of the Ypety band walked out of the forest to live with
Jesas Pereira, a man who had treated one of them well
when he was working as a captive slave. A short while later
the other half of this band joined their kin at Pereira’s
farm. Pereira used this group to initiate contact with the
nearby Yvytyruzu Ache between 1962 and 1963, and from
these two bands came the first good ethnographic informa-
tion on the Ache. More than half these Ache died from
virgin-soil epidemics (epidemics that strike regions where
people have no immunity to exotic epidemic diseases)
within a few years of peaceful contact.

In 1968 Pereira moved his Ache reservation into the
home range of the Northern Ache in order to contact and
subdue them. The first band of Northern Ache was finally
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contacted and brought to the reservation in 1970. By 1978
all of the Northern Ache had either been convinced to
join the Ache reservation, or had died from virgin-soil epi-
demics that swept the Northern group after first peaceful
contact. About one-half of the population died from these
epidemics. Finally, missionaries from the United States
made peaceful contact with the Nacunday Ache in 1976,
and no more independent forest-living bands remained.
The four Ache groups now live in four reservation-type set-
tlements where they have learned agricultural practices and
occasionally participate in wage labor. Many Ache also
continue to return to the forest for several days or weeks at
a time to hunt and gather as they did before contact.

Settlements

Before peaceful contact and sedentation on reservations
the Ache lived in small nomadic bands that were highly
flexible in composition, generally changing membership
several times per year. The median size of precontact bands
was about 50 individuals, with residential bands ranging
from 3 to about 160 individuals on any particular day.
These bands generally moved their campsite almost every
day, but would occasionally stay in one place for a few
weeks before moving on. Individuals knew the approximate
location of neighboring bands and would visit them to
share large kills or to search for romantic opportunities.
The only time most of the members of the twelve or so
Northern Ache bands would come together in one place
was at prearranged puberty ceremonies and club fights.
Campsites were located almost anywhere throughout the
home range of a group, and fully adult members of the
Northern group report foraging over an area of about
18,500 square kilometers in their lifetime. Despite their
nomadic character, most Ache bands did have core areas
that were exploited more frequently than the entire range
of the group.

Campsites were generally located within 50 meters of
good patches of palm trees that could be exploited for
their fiber and heart. When large animals were killed, how-
ever, camp might be set up within a few meters of the kill
site so as to avoid transporting the game. Water is abun-
dant throughout eastern Paraguay and does not generally
constrain the choice of a camping spot. Forest camps gen-
erally consist of five to ten fir hearths laid out in a circle
with about 2 meters between each. The Ache sleep on the
bare ground, on palm leaves and ferns, or on palm-leaf
woven mats. Closely related family members or friends
sleep together at the same hearth. Sleeping arrangements
vary daily and are highly flexible. In precontact times, ado-
lescent males were sometimes made to sleep in the center
of a camp.

Small huts are made only when rain is imminent.
These consist of four corner posts, two crossbeams, and a
few dozen palm leaves laid flat across the crossbeams to
shelter occupants from the worst of the rain. Current Ache
reservation settlements have several hundred inhabitants,
and wood-board-or bamboo-walled houses are spread out
over several hundred meters. Each dwelling at the reserva-
tion houses one or more nuclear families and, often, visit-
ing children, adolescents, relatives, or friends. Current
reservation household composition changes almost weekly,

and many individuals do not reside with their own nuclear
family members.

Economy

Subsistence and Commercial Activities. The precon-
tact Ache economy was based on hunting mammals, ex-
ploiting palm products and insect larva, and collecting wild
fruits and honey. Recent samples of subsistence suggest
that meat provided about 55 percent of the calories in the
diet, honey about 20 percent, and plants and insect larva
about 25 percent. Today men spend about seven hours per
day in subsistence work and supply about 90 percent of the
calories in the diet. Women spend about two hours per day
moving camp and about two hours per day in subsistence
tasks. They dedicate the remainder of their time to inten-
sive child care, which is crucial to the survival of offspring
in the forest. Men hunt all mammals larger than 1 kilo-
gram and also pursue larger reptiles, birds, and fish when
the opportunity arises. No species of animal is generally
taboo, although some species are not eaten by certain age
and gender classes. Men hunt with long (2 meters) bows
and arrows; the most important game species are peccaries,
monkeys, large rodents, armadillos, coatis, and deer. Men
also kill many game animals (e.g., coatis, armadillos) by
hand, simply slamming them to the ground or by suffocat-
ing them (e.g., paca) when they are driven from their bur-
rows. No traps are employed, nor are hunting blinds used.
Instead men walk long distances each day in search of
game, and often call for help when they encounter an ani-
mal that can be cooperatively hunted. Men also collect
wild honey by climbing a tree in which a hive is located or
felling it. Whereas meat is an important resource year
round, honey is commonly eaten only in the early wet
season.

In the forest, women carry the family’s possessions in
woven palm baskets and also carry small children and pets.
They stop to rest frequently and generally move toward
where the men are hunting. They chop rotting palm trunks
looking for beetle larvae and also collect a variety of forest
fruits, especially in the wet season. Once they have located
a camp spot for the night they often spend some time ex-
tracting palm fiber. This fiber is chewed or extracted in
water and is rich in starch. Men find the women’s new
camp spot late in the day and the one large meal of the
day is prepared.

Food is shared widely among band members, with
complete and equal pooling of meat resources and some-
what less sharing of vegetable resources. The current reser-
vation Ache depend primarily on sweet manioc and corn
as their staples and raise some domestic animals in addi-
tion to fishing and hunting nearby for protein. Some of
the younger members of the population spend weeks away
from the reservations engaging in wage labor as field

hands.

Industrial Arts. Traditional artifacts included bows, ar-
rows, clubs, tooth knives, palm-leaf baskets, mats, beeswax-
covered woven water containers, brushlike utensils for
sucking juice, stone axes, clay pots, monkey-tooth neck-
laces, skin bonnets, baby slings, bamboo flutes, lip plugs,
and a few other small items. The Ache still make most of
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these items for use, but only water containers and bows
and arrows are sold commercially.

Trade. Before peaceful contact there was no trade either
between the Ache and non-Ache peoples or between dif-
ferent Ache bands. Currently, trade takes place within the
context of the market economy of rural Paraguay.

ivision of Labor. Men traditionally hunted and ex-
tracted honey, whereas women moved camp, collected
plant and insect products, and took care of children. Re-
cent studies have suggested that the overriding importance
of competent child care in a dangerous forest environment
placed strong constraints on female subsistence activities.
Men and women both were responsible for the production
of the tools that each used, although women manufactured
the bowstring used by men. Men built huts when neces-
sary, but both sexes were involved in food preparation and
butchering. Women and men were not tabooed from
touching or using each others’ tools, and about 3 percent
of the adult men took on a female economic role and
acted like females in social interactions. Men were in
charge of a few ritual activities that involved the Ache.
Members of both sexes are present at the birth of infants,
and the two sexes interact freely and without tension both
publicly and privately. In the current reservations men do
all the farm labor, but women harvest manioc and prepare
meals. Informal and friendly relations continue to be the
norm between sexes.

Land Tenure. Traditionally, there was no territoriality in
any sense of the word. All Ache bands and band members
were free to roam wherever they pleased and often covered
large areas. Bands had core activity areas, but these fre-
quently overlapped and might change over a period of
years. Members of the four major Ache groups avoided
each other’s home ranges because of fears about violence
and raiding. The Ache currently live on four small reserva-
tions (from 300 to 2,000 hectares) with legal or provi-
sional land titles. They have engaged in attempts to obtain
more of their traditional home range through the Para-

guayan legal system.

Kinship

Kin Groups and Descent. Ache society is not divided
into descent groups, clans, sibs, or sections. Traditional
band composition was flexible but often included sets of
sibs (both sexes), their husbands, and some affinal kin.
Close male relatives helped each other in club fights (see
“Social Organization”), and female relatives cooperated to
some extent in child rearing. Kinship was considerably less
important in determining daily economic and social inter-
action than is the case for most small-scale societies. Infor-
mants consistently report strong alliances and residence
with individuals described as “friends,” having no close kin
connection. Affinal ties were strong as long as the mar-
riage lasted, but faded rapidly after separation. Sibling sets
containing more than three surviving adult full siblings
were rare, but often very cohesive and politically important
when they existed.

Marriage and Family

Marriage. Ache marriages are arranged only by the
principal parties, with parents and close kin having little or
no say in the matter. Siblings, first cousins (both types),
and individuals with particular ritual relationships are not
allowed to marry. No prescriptive marriage rules exist. First
marriage traditionally took place at about age 14 for
women and 19 for men. Not infrequently there was great
age disparity between the partners, with young women mar-
rying men 40 years older than themselves on occasion, and
men occasionally marrying women 20 years older than
themselves. Marriages generally did not last long, and were
interspersed with short romances in which one spouse
might temporarily desert for a few days or weeks. Postre-
productive women report a mean of thirteen spouses in a
lifetime. However, marriages did tend to become more sta-
ble after two or more children were born to the couple. Be-
tween 5 to 10 percent of all marriages were polygynous,
but no man ever had more than two wives simultaneously.
A very low level of polyandry was also reported (less than
1 percent of marriages). No marriage or divorce ceremo-
nies are performed. Generally, the man simply moves to
the woman’s hearth if he is young, or brings her to his if
he is older and powerful. Postmarital residence is strongly
matrilocal for young couples but bilocal for older couples.
At the current reservations marriages are more stable than
in precontact times and are generally between individuals
closely matched in age.

Domestic Unit. Precontact Ache lived in small camps,
which, because of widespread cooperative foraging and
food sharing, were to some extent units of production and
consumption. Nevertheless, individual nuclear families
were the most important domestic unit, with adult sib sets
sometimes important when they coresided. Reservation
Ache emphasize the nuclear family more strongly, but sib-
ling sets are also important units. Food sharing is now kin
based, and small reciprocity networks have developed
within the reservation.

Inheritance. The Ache have no rules of inheritance and
nothing to inherit.

Socialization. The most important general social rule is
to be a “good giver,” or generous. Children are taught at a
very young age to share part of all the food they receive.
Child rearing is very permissive at early ages, and young
children are very spoiled by Western standards. Older chil-
dren are surprisingly well behaved and obedient. Children
spend a good deal of time visiting other households with-
out their parents. All overt expressions of hostility are dis-
couraged; however, very young children are often encour-
aged to hit older children and adults when they are angry.
When they calm down they are met by hysterical laughter
and perhaps learn to be ashamed of publicly expressing
their aggression. Reservation Ache strongly encourage their
children to attend school, which also serves as a free day-
care center.

Sociopolitical Organization
Social Organization. Precontact Ache lived in autono-

mous bands with no true leaders, headmen, or class dis-
tinctions. Each band, however, did contain one or two
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males 40 to 60 years of age who were recognized as “having
the band.” Two or three men in their 50s and 60s orga-
nized most of the club fights and ritual events in the last
twenty years before contact. Everyone participated in dis-
cussions about where to move or how to react to certain
social situations. Generally, whoever was most strongly
committed to his or her opinion would convince the others
to cooperate actively or passively. When strong men wanted
to take some course of action they simply forced their will
on weaker individuals who were unwilling to resist. Men
gained considerable prestige from being good hunters or
tough opponents in club fights. The threat of violence and
the availability of trustworthy allies and personal strength
conferred greater coercive authority on some men. Reserva-
tion Ache have developed greater disparities in wealth and
prestige because of differential exposure to outsiders and
ability to manipulate missionaries and members of the Par-
aguayan national society. This has tended to concentrate
power in the hands of a few young men who have lived
with or been educated by outsiders.

Political Organization. Precontact Ache had no politi-
cal organization, but formed alliances and coalitions, pri-
marily at club fights. Reservation Ache generally have two
elected chiefs who organize community affairs, redistribute
goods, punish offenders, and represent the community be-
fore outside authorities. These chiefs are elected democrat-
ically with each man, woman, and child exercising one
vote. Elections can be called whenever the community is
dissatisfied with the actions of the current chiefs.

Social Control. Precontact Ache had no formal mecha-
nisms for exercising social control. Group social pressure
and negative opinions were partially effective, but powerful
individuals could take whatever actions they thought they
could get away with. Close kin of wronged individuals
might come to their aid or defense if the offender were not
too strong. Wife beating was common, as was child homi-
cide by nonkin. Occasionally, groups of individuals took
action against a single powerful man who had committed a
particularly atrocious act. Reservation Ache publicly judge
individuals thought to offend the norms of the society. The
most common crimes today are petty theft by children and
spouse mistreatment or desertion. Ad hoc punishments are
administered and usually include public scolding, sentenc-
ing to public works, and, very rarely, short incarceration in
a hut for a week or so. Although sanctioned homicide was
common before contact, there have been no serious crimes
(assault, homicide, rape) reported since contact.

Conflict. Violence played an important role in the lives
of precontact Ache. Three major categories can be dis-
cussed: external warfare, club fights, and infanticide/child
homicide.

External warfare was the single most important cause
of adult mortality before peaceful contact. Ache were killed
on sight by Guarani Indians and Paraguayan peasants until
the mid-twentieth century. Many children were captured
and sold as slaves. Ache men, in turn, killed as many out-
siders as possible, shooting them with arrows when they
were encountered. Within Ache groups, shooting other in-
dividuals was strictly prohibited and only happened once
in the last century.

Club fights between men, however, were common and

occasionally led to death. These fights were organized
when an important individual died or was captured by ene-
mies, when rival bands met accidentally in the forest, when
men were caught in sexual affairs with other men’s wives,
and sometimes just because the powerful men of the group
wanted to fight. Club fights did not pit one band against
another, but instead rapidly degenerated into contests be-
tween individuals, with allies and kin backing them up.
Older men were particularly feared, and newly initiated
men in their teens and twenties were most apprehensive
about fighting.

Infanticide and child homicide were common before
contact, claiming the life of about one out of every ten
children born. Parents would kill defective children, twins,
or those born after a short birth spacing. Unrelated indi-
viduals often killed the children of men who died soon
after the father expired. It was common to sacrifice girls
ritually so that they would accompany important older
men to the grave.

In all cases of homicide—whether killing an outsider,
an Ache man with a club, or a child—the killer was made
to undergo purification rites, was given particular body
scars, and was called by a title noting that he had killed.

Religion and Expressive Culture

Religious Beliefs. Precontact Ache had no formal reli-
gion and no belief in a supreme deity or deities. They did
have beliefs in certain spirits, three being most important.
First, Kre'i was a shadow or gust of wind that could cure or
help individuals in need. Second, Anjave was an evil spirit
who often pushed people into the fire at night, knocked
them out of trees, or generally caused harm to befall them.
Finally, Berendy was a frightening spirit associated with
meteors and falling stars, who could also take a human
form. People are formed from the essence of the game that
a mother eats while pregnant, and some part of the ani-
mals’ spirits can linger in the spot where they died and
cause harm to befall others. Myths fall into two catego-
ries—those that explain or are historical (origin of fire, or-
igin of the moon, the flood myth, origin of night, why
animals escape humans, why the Ache live in the forest)
and those that have a moral (the mean old woman, the
stingy man). Most reservation Ache have nominally con-
verted to Christianity as taught by fundamentalist Protes-
tant missionaries. They hold their own services several
times a week.

Religious Practitioners. There were no religious practi-
tioners in precontact society. Young, educated Ache men
have become Christian preachers at the reservations.

Ceremonies. Important ceremonies are conducted at
the birth of a child, at puberty for both sexes, at club
fights, and after a killing. At birth, the man who cuts the
umbilical cord of the child becomes a godparent, as do all
those who hold the child in the first few minutes and the
women who take care of the child on the first day while
the mother recovers. Godparents have special obligations
to their godchild and its parents, and often a child resides
with a godparent later in life. Godparents and the parents
of the new child are ceremonially washed with the bark of
a vine a few days after the birth. The father of a newborn
child enters a dangerous state where all animals, good and
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bad, are attracted to him. He may have great hunting suc-
cess or be eaten by a jaguar.

At first menses, girls are held and massaged as if they
were newborn children. They are then isolated under mats
for several days and not allowed to show their faces. Later,
parallel rows of body scars are cut onto their stomach,
back, arms, and legs. All men who have engaged in sex
with them are washed with bark and enter the previously
mentioned state of attractiveness to animals.

Boys undergo a lip-piercing ceremony between the ages
of 14 and 18. When the wound is healed they often wear
long wooden plugs in their lower lip. Club fights are often
held at this time, and later the boys receive body scars.
Boys form a special relationship with the man who pierces
their lip. After club fights, women are lined up and men
ceremonially hit their mothers and sisters while the women
cry. Men who have killed others must be washed with bark
and undergo severe food taboos.

Arts. Individual singing traditionally was common, par-
ticularly in the late evening. Men and women sing about
relatives, events on their mind, or hunting, often in an ad-
lib fashion. The Ache did not dance, but body painting
and ornamentation were very common.

Medicine. There were no healers; traditional medical
treatment was mainly limited to blowing on the affected
part or an application of bark or smoke. Western medicine
has been rapidly and enthusiastically accepted at the reser-
vations, and some younger Ache have been trained in first

aid.

Death and Afterlife. Beliefs about the afterlife appear
to vary among the four Ache groups. The Northern Ache
had no belief in an afterlife, but did believe that the spirit
of a dead person could linger at the site of death and
cause harm. For this reason they sometimes burnt the body
of old, mean, wicked, or powerful people, or those who
died in a violent manner. Most individuals were simply
buried and a hut built above their grave. Small children
were often sacrificed and placed in the grave with impor-
tant individuals. The Nacunday Ache may have a more de-
veloped concept of an afterlife, in which people could
experience pleasant or unpleasant circumstances after
death. Whether this is because of the influence of earlier
contact with Jesuit missions is unknown.
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KIM HILL

Afro-Bolivians

ETHNONYMS: Morenos, Mulatos, Negritos (pejorative),
Negros, Zambos

Orientation

Identification. Afro-Bolivians typically refer to them-
selves as “Negros” (Blacks). Black intellectuals introduced
the term “Afro-Boliviano” in the last quarter of the twenti-
eth century, and by the early 1990s the term has found its
way into usage among Black urban migrants living in La
Paz and more generally among Bolivia's intelligentsia.
“Negrito” (Little Black) and “Moreno” (Brown) are the
terms most commonly used by Bolivians when referring to
Blacks; however, Blacks find the diminutive offensive. Afro-
Bolivians use the term “Mulato” to refer to a Black of a
lighter skin color. “Mulato” in its more common usage in
Bolivia refers to the the offspring of Whites or Hispanics
and Black people. “Zambo” refers to someone of mixed In-
dian and Black parentage; it is mainly used derogatorily.

Location. There are Afro-Bolivian communities through-
out Bolivia, especially in the semitropical climates of the
departments of La Paz, Santa Cruz, Beni, and Cocha-
bamba. The largest concentrations of Blacks are found in
the lowland provinces of Nor Yungas and Sud Yungas in
the department of La Paz. Several communities of Black
agriculturists are located in each of these provinces, such
as Chicaloma and Chulumani in Sud Yungas and
Mururata and Tocana in Nor Yungas. The Bolivian Yungas
are characterized by heavy rainfall and a mean temperature
of 23°C.

Besides rural agricultural communities, there are mi-
grant communities of Afro-Bolivians in all major Bolivian
cities. In La Paz, Afro-Bolivians live mainly on the out-
skirts of town, especially in the rapidly growing areas of El
Alto and Villa Fatima. Because of inconsistent migration
patterns, there are no well-defined Afro-Bolivian neighbor-
hoods in La Paz. As migrants from rural villages arrive in
La Paz, they settle in the poorest neighborhoods. Participa-
tion in social activities, music ensembles being the most
important example, is central to Afro-Bolivians’ establish-
ment of a subjective sense of community. These groups are
based on common origin, for example the province of Nor
Yungas. They chose a central location within the city to
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meet, thus keeping transportation costs and accessibility
approximately equal for all members.

Demography. Estimates of the population of Afro-
Bolivians range as low as 6,000 to as high as 158,000, or 2
percent of Bolivia’s population. These estimates vary
widely because census figures for Bolivia do not include ra-
cial differentiations.

Linguistic Affiliation. Afro-Bolivians throughout Bolivia
speak mostly Spanish. The Spanish spoken by rural Black
agriculturists is a dialect, and Afro-Bolivians maintain a
small vocabulary of words of African origin. In the prov-
ince of Sud Yungas and, to a lesser extent, in Nor Yungas,
Blacks also speak the Aymara language.

History and Cultural Relations

The history of Blacks in Bolivia dates from colonial-era
Peru, when Africans were imported as slaves to labor in
the silver mines of the Peruvian viceroyalty. By the turn of
the seventeenth century hundreds of thousands of Africans
had been imported into Spanish America (Bowser 1974,
37), and by 1611 some 6,000 Black and Mulato slaves
worked the upper Peruvian mines of Potosi (Klein 1986,
32). Africans were also imported as slave labor to work
coca-leaf plantations in the semitropical provinces of Nor
Yungas and Sud Yungas (M. Léons 1978). Emancipation
was legislated in Bolivia’s constitution of 19 December
1827; political debates delayed its enforcement until 1851.

Settlements

The semitropical provinces of Nor Yungas and Sud Yungas
are located on the eastern side of the Andes; the moun-
tainous topography is dense with vegetation. Afro-Bolivian
communities in Nor Yungas include Tocana, Mururata,
and Chischipa. Coroico is the nearest regional town and
political center, and several Afro-Bolivian families live and
work there. In Sud Yungas are the villages of Chulumani,
Irupana, and Chicaloma, which is also known as pueblo de
los negros (village of the Blacks). Like most rural Bolivian
villages, Afro-Bolivian villages have a small plaza circum-
scribed by a church, a schoolhouse, and one or more
stores.

In the Afro-Bolivian village of Tocana, homes are scat-
tered up and down the sides of a small mountain and con-
nected by footpaths. Each dwelling consists of either a
single two-story adobe structure or two to three separate
single-story structures. The living, sleeping, and dining ar-
eas are together under one steel roof, and they are non-
compartmentalized. If a house has a second story, it is
commonly a storage area. As a separate structure, the
kitchen can be as simple as a covered fireplace, or it can
be a complete rectangular adobe building with a thatched
or steel roof and a door. Single-story homes often have a
third structure used as a storage room. Each household sits
on a small plot of land (less than one-tenth of a hectare).
Families also have more substantial plots of land (up to
1.5 hectares) that they farm. As of 1992 there was no po-
table water system in Tocafa, nor was there electricity or
adequate sanitation facilities such as household latrines.

In the city of La Paz, Afro-Bolivian migrants live
throughout the poorest neighborhoods. If they have a

house, it sits on a small plot of land (less than one-tenth
of a hectare) and is typically of brick and enclosed by a
brick wall. The central living and dining area is one large
room, with the sleeping area separated by a wall or a cur-
tain. The kitchen is often separated from the house. As of
1992, most migrant Afro-Bolivian families lacked necessi-
ties such as electricity and adequate sanitation.

Economy

Subsistence and Commercial Activities. Afro-Bolivians
of Nor Yungas and Sud Yungas are primarily agriculturists.
Cash crops include coca leaf, coffee, citrus fruits, cacao,
and many varieties of bananas and plantains. Coca leaf is
the primary crop; it is a durable plant, and the same fields
can be harvested several times each year. Coca leaves are
hand picked and dried in the sun before being bagged.
Afro-Bolivians refer to each 30-pound bag as a sexto, and
these bags are brought to regional markets, such as those
in Caranavi and Coroico, where they are exchanged for
cash. The cash value of coca leaves fluctuates dramatically
throughout the year depending on the size, color, and qual-
ity of the leaves.

During the harvest of citrus fruits and coffee, trucks
arrive directly from La Paz to carry the produce to markets.
Truck owners act as middlemen, -paying Afro-Bolivians a
small fraction of what the produce sells for in the city.

Rural Afro-Bolivians partially subsist on their crops
and the chickens they raise. Men hunt wild game, and to
further complement their diet and add variety, both men
and women travel regularly by truck to large regional mar-
kets. Besides food, they purchase clothing and household,
agricultural, school, and other supplies.

Owing to racism, Afro-Bolivian migrants have a diffi-
cult time finding decent jobs in the city of La Paz. Both
women and men are often able to get work as domestic
servants; however, it is more difficult for men to secure this
type of employment. Some men find jobs as shop clerks or
professional drivers.

Some migrants maintain important links with relatives
in the lowland Yungas villages. By traveling back to their
villages, working in the fields during harvests, and trading
store-bought goods with their friends and relatives, mi-
grants return to the city with agricultural produce such as
citrus fruits, bananas, and plantains.

Division of Labor. Adults and children work year-round
at agricultural tasks. Men often organize themselves in
groups of two to six and work in their different fields on a
rotating basis. The work includes chopping, thrashing, and
burning of trees and large brush; clearing fields; and tilling
so that the fields can be planted. Women work in smaller
groups while simultaneously caring for preschool-age chil-
dren. Women participate in all but the heaviest chopping
and clearing of fields; they mainly plant and harvest. Be-
sides their agricultural and child-care responsibilities,
women cook, do the laundry, and wash the dishes. Both
men and women shop at the weekly markets.

Land Tenure. Both men and women inherit land, and
each family often has several different plots that they
work. Ideally, each family will have plots in different envi-
ronments on the mountain. Most families have coca-leaf
fields on the sunny or dry side of the mountain, and other
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fields in the denser jungle where they grow bananas and
plantains.

Kinship

Afro-Bolivians reckon kinship bilaterally. They refer to one
another by endearing nicknames (e.g., “Mastuco,” meaning
“large” or “full-bodied”), by relationship—abuela (grand-
mother), tio (uncle), suegra (mother-in-law), and the like—
and by fictive or ritual kinship terms such as comadre
(comother) and compadre (cofather). Compadrazgo is an
important fictive-kinship institution among Afro-Bolivians,
and such relationships are formed for the sponsorship of
weddings, baptisms, the raising of a roof, and even the pur-
chase of an automobile.

Marriage and Family

Although legal marriage is common among Afro-Bolivians,
a couple often lives together and has children for several
years before they can afford to marry. Divorce and serial
polygamy are not uncommon among Afro-Bolivians. After
divorce women often remain single and raise children,
whereas men migrate to another part of the country in
search of work and sometimes remarry.

Aymara-speaking Blacks of South Yungas frequently
intermarry with Aymara Indians and mestizos, a strategy to
elevate the social status of their children (M. Léons 1978).
Afro-Bolivians of Nor Yungas, however, are by and large
endogamous. Interethnic relations between Blacks and the
Aymara are quite different in Nor Yungas. Although some
Aymara families live in mainly Black agricultural communi-
ties, there is often racial tension between the two groups,
and intermarriage is infrequent.

Socialization. Young children accompany their mothers
during the day as they work in the fields: it is the mother
who is mainly responsible for rearing and disciplining chil-
dren. Children attend primary school in their own commu-
nities and secondary school in a nearby regional town.
Because of the distance, teenagers attending high school
often live with a relative in town or find room and board,
returning to their families only for weekends.

Sociopolitical Organization

The Afro-Bolivian community of Tocafia has a democratic
syndicate political system similar to those found in rural
communities throughout Bolivia. In 1952, when agrarian
reform was instituted in Bolivia, the government author-
ized these local political organizations as a replacement for
the outlawed hacienda (plantation) administrations (W.
Léons 1977, 31). Syndicates are hierarchic boards of politi-
cal secretaries elected by adult community members. The
secretary general holds the position of leadership in the
community and may retain it for consecutive one-year
terms, provided the community is content with his or her
performance and the individual is willing to continue to
hold office. Local syndicates are intended to give agricul-
tural communities political representation at regional and
national levels.

Another form of political organization pertains to so-
cial activities, such as sports and music. These organiza-
tions form the basis for community solidarity. The officers

of these groups—presidents, vice presidents, secretaries of
conflicts, and treasurers—are called dirigentes (directors).
Although there are local and national governmental orga-
nizations in place in La Paz, migrants have recourse only to
these social organizations; hence for migrants these serve
as the central political organizations. In 1992 women held
most of these offices through which they both organized
social life and addressed economic concerns.

In Sud Yungas, Blacks rejected the syndicate political
system. The small sizes of their settlements were not con-
ducive to the syndicate organization, and, additionally,
Blacks viewed the syndicate as an Indian institution. In
Chicaloma, Afro-Bolivians replaced the local hacienda ad-
ministration with a junta, a cooperative work group. This
allowed them political autonomy such as the Aymara have
through syndicates and was commensurate with the dis-
persed nature of Afro-Bolivian settlements. Juntas draw
their membership from a cross section of age groups (W.
Léons 1977, 32).

Conflict. There is competition and racial tension be-
tween the Aymara and Afro-Bolivian migrants in La Paz
and, to a lesser degree, between the Aymara and rural
Afro-Bolivians. In the city of La Paz, Afro-Bolivians face
heightened forms of racism and discrimination in their
daily lives. Afro-Bolivians are in direct competition for jobs
with Aymara Indians, who are the largest ethnic group in
La Paz. As eatly as the days of colonial slavery in the high-
land mines of Potosi, the Aymara mocked Black cultural
traditions, especially in a dance (performed in blackface
while drumming and singing) called saya or tundiki. These
Aymara dance practices continue in the 1990s and are one
source of racial tension between Afro-Bolivians and
Aymara in La Paz. Migrants attend informal public forums
that they call debates, where they openly address their
grievances with the Aymara and express their experiences
of being a small Black minority in a country dominated by
Indians. Among their complaints are the superstitious be-
liefs some Bolivians have regarding Blacks (e.g., that seeing
a Black person or offering one a glass of milk can bring
good luck). The saya or tundiki occasions much resent-
ment. At debates held in 1992, Afro-Bolivians said they
felt marginalized and that they believed that Aymara mi-
grants had better job opportunities than did Blacks.

Religion and Expressive Culture

Religious Beliefs. Like most Bolivians, Afro-Bolivians
are Christians. Most rural Afro-Bolivians of Nor Yungas,
however, attend the regional Catholic church in the town
of Coroico only for baptisms and other life-cycle ceremo-
nies. A priest from Coroico occasionally visits outlying ag-
ricultural communities such as Tocafia and Mururata to
say Mass. Like most rural Bolivian villages, each Afro-
Bolivian village has a patron saint, and communites cele-
brate their patron saints with fiestas lasting up to several
days. According to local mythology, during Bolivia’s inde-
pendence struggle (1809-1825), the Virgen de la
Candelaria saved the people of Coroico from an army of
Royalists sent by the Spanish Crown. Surrounded, the un-
armed vecinos (local non-indigenous Spanish speakers)
abandoned their homes and went to church to pray. Afro-
Bolivians, along with all the people of the region, celebrate
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20 October as the day the Virgen de la Candelaria de-
scended from the sky on a cloud, and, with her army of
patriotos (patriots), defeated the Royalist forces. The larg-
est regional patron-saint fiesta is in the town of Coroico.
Afro-Bolivians contribute to the celebrations of the Virgen
de la Candelaria by singing a song dedicated to her. This
song is part of their saya music tradition (see “Arts”).

Ceremonies. The Afro-Bolivians of Nor Yungas have a
ceremonial monarchy, which is part of a long lineage of
kings. Earlier in the twentieth century, King Bonifacio
Pinedo, who lived in the village of Mururata, was recog-
nized as the Afro-Bolivian king. He wore a cape and crown
for major celebrations, especially Easter. When King Boni-
facio died in the 1960s, no immediate heir to his throne
was crowned until his grandson Julio Pinedo became king
in 1982.

Arts. Among both Afro-Bolivians of Nor Yungas and
Afro-Bolivian migrants in La Paz, music, dance, and poetry
are the most important forms of artistic expression. In
1982 Afro-Bolivians of Nor Yungas revitalized much of
their traditional music. Before this, they participated in the
brass-band tradition that became so important to Bolivians
during the mid- to late twentieth century. Among the revi-
talized traditions are saya, a song genre that serves Afro-
Bolivians as a means of maintaining and transmitting their
oral history; mauchi (funeral music); baile de tierra (tradi-
tional wedding music); and zemba, a lively combination of
drumming and dance that was formerly associated with the
Afro-Bolivian monarchy (Pizarroso Cuenca 1977, 73).

Singing is the most prominent aspect of Afro-Bolivian
music. All of the genres except mauchi include accompani-
ment by several different drums, and saya adds bells and
scrapers.

The manufacture of musical instruments is considered
an art, and community instrument makers are recognized
for their talents. Especially important are saya drums, long
bamboo scrapers called cuanchas, and colorful drum mal-
lets called haucafias (an Aymara term). Saya drums are of
three different sizes, and each plays a unique rhythm that
interlocks with the other two. The largest drums are the
asentadores, and, as the name suggests, they “set” the beat.
Second in size are cambiadores, which interlock a triplet
pattern with the basic duple established by the asenta-
dores. The smallest drum is the gangengo, which interlocks
an upbeat pattern with the asentador. In the saya tradition,
both men and women dance, but they form two separate
dancing groups. The captain of the dancers wears sets of
bells around his legs. The bells worn around his left leg are
pitched higher, and they lead the women dancers. On his
right leg, the captain wears a lower-pitched set of bells that
lead the men. Afro-Bolivians point out that the bells also
symbolize the chains and shackles worn by their enslaved
ancestors.

Both the writing and reciting of poetry are highly val-
ued forms of artistic expression. In Tocafia and La Paz,
community poets recite during brief interludes at public
musical performances. Their poetry often addresses
Afro-Bolivians’ struggles against racism and discrimination.

Death and Afterlife. Afro-Bolivians consider their
mauchi tradition to be a vestige of a lost Afro-Bolivian re-
ligious practice. Mauchi is sung by men after a burial as

friends and relatives walk back to their village from the
cemetery, and it is sung on Todos los Santos (2 Novem-
ber). In mauchi, men join their hands together and form a
large, closed circle. One community elder leads the unac-
companied singing, and the other men respond.
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ROBERT W. TEMPLEMAN

Afro-Brazilians

ETHNONYMS: Black Brazilians (archaic), Brazilian Negroes,
Negro Brazilians, Pardos, Prétos

Identification

Afro-Brazilians did not receive the kind of attention de-
voted to African Americans of the United States in the
scholarly and popular literature until the 1970s. To the ex-
tent that they were discussed, they were viewed as part and
parcel of Brazil’s exceptional race-relations patterns, in
which flexibility in racial categorization and definition,
linked to a history of the absence of legally mandated or



Afro-Brazilians 11

sanctioned racial discrimination in the postabolition per-
iod, obviated the need for Black protest and other forms of
activity geared to the gaining of civil rights. Since then,
this roseate rendition of the Afro-Brazilian situation has
been steadily challenged by both Brazilians and foreigner
observers, controverting the impression that the specific
historical, cultural, sociological, and politicoeconomic uni-
verse in which Afro-Brazilians have lived and continue to
live remotely resembles a privileged environment in terms
of race relations. These recent discussions. offer insights
into race relations, racial prejudice, and racial discrimina-
tion of another kind than that found elsewhere. Briefly
put, neither history nor culture in themselves have proven
sufficient to legitimize a case for a unique immunity to rac-
ism in Brazil. Furthermore, race mixture or multiracialness
do not imply an absence of racial ranking, racial prefer-
ence, or outright discrimination.

If there is agreement on the above issues, the question
of the definition of “Afro-Brazilian” remains debatable. By
the late 1970s, the term “Afro-Brazilian” rather than
“Black Brazilian” appeared to be increasingly favored, espe-
cially by younger and politically active Blacks. The choice
of “Afro”—meant to emphasize ancestry rather than the
traditional Brazilian focus on color (in 1980 non-Whites
described themselves to the census takers in an array of
more than 100 shades)—became equivalent to a political
statement. Any description that lays the remotest claim to
accuracy must factor race, class, and gender into the cate-
gorization. It is in this factoring that Afro-Brazilians come
to manifest the contradictions of the society at large (see
“Sociopolitical Organization”).

It is still not entirely clear how extensive the Afro-
Brazilian population is within the national population of
more than 150 million. Within the census categories—
“White,” “Brown,” “Black,” and “Yellow”—Afro-Brazilians
can be categorized or identify themselves as both “Black”
and “Brown.” That being the case, it is difficult to pro-
claim with any degree of certainty the size of the Afro-
Brazilian poulation. Furthermore, there are regional differ-
ences in the concentration of Afro-Brazilians. It is esti-
mated that, of the 2.5 million people living in the
metropolitan area of the northeastern seaport of Salvador,
the capital of the state of Bahia, 80% are either Préto
(Black) or Pardo (Brown). There are sizable numbers in
Rio de Janeiro and Sdo Paulo, but Afro-Brazilians reside in
less dense concentrations throughout the national terri-
tory. It is important to provide a cautionary note with re-
gard to what has become an increasingly common state-
ment in discussing Brazil and Afro-Brazilians within the
global context of the Black world: that Brazil has the larg-
est Black population of any nation except the Federal Re-
public of Nigeria. Although this statement makes for good
symbolism, it is by no means clear what it actually reflects.
If there is no agreement about what constitutes blackness,
the claim that Brazil has the second-largest Black popula-
tion becomes meaningless.

The situation is rendered more problematic by con-
flating Afro-Brazilian history and culture with the present-
day status of Afro-Brazilians and their institutions. A
closer look reveals several contradictory tendencies. There
is, for example, absolutely no doubt about the presence,
and an impressive one at that, of Africa-derived religious

and cultural traditions in Brazil that have become Afro-
Brazilianized. Whereas these institutions were the targets of
official condemnation and persecution during the nine-
teenth century and a large part of the twentieth, they have
undergone a process of nationalization in which the domi-
nant society and its cultural institutions have extended le-
gitimacy to the formerly marginalized and persecuted
Afro-Brazilian manifestations. Nevertheless, cultural inte-
gration has not translated into a commensurate political
presence. As part of a national union that views itself as
one people with a common destiny—and does not brook
threats to this unity—Afro-Brazilians are in the ambiguous
position of asserting their nationality and striving to main-
tain their specificity without becoming perceived as
antinational.

In a real sense, there is no Afro-Brazilian space that is
separate from Brazilian national space. There is no equiva-
lent of the Black church in the United States; no histori-
cally Black institutions such as colleges, hospitals, and
funeral homes; and no Black residential areas within cities.
It is axiomatic that Afro-Brazilians are found among the
major religious groups in the country—Catholics and
mainstream Protestants (with long histories in Brazil), Pen-
tecostalists (of more recent provenance; they began evan-
gelizing in Brazil in the mid-1960s, and continued their
activities with increasing crescendo throughout the 1970s
and 1980s), and, of course, the major Afro-Brazilian reli-
gions of Candomblé, Macumba, and Umbanda (see “Reli-
gion and Expressive Culture”).

In view of the sheer size of Brazil, the cultural and lin-
guistic differences among its regions, although they do not
negate nationally shared commonalities, nonetheless serve
as a warning against gross generalizations. It is therefore
useless to posit a “typical” Afro-Brazilian whose physical
features and behavioral patterns can be considered em-
blematic of all Afro-Brazilians. Variant regional historical
experiences are manifested in differences in music, folk-
lore, religion, and patterns of speech. Such differences ac-
count for the diverse responses of specific Afro-Brazilian
populations to sociocultural and political movements be-
tween the 1920s and 1930s and from the 1970s into the
1990s. A major characteristic of Afro-Brazilian culture has
been its ability to adapt or transform itself, Brazilianizing
itself without losing its identity in the process.

History and Cultural Relations

There is a rich history of the arrival of African slaves from
different religious backgrounds (e.g., Yoruba, Fon, Ewe
JGegel, Hausa, Angdon), beginning in the sixteenth cen-
tury; of African adaptations and resistance to slavery; of
Brazil-born individuals of African ancestry; and of cooper-
ation and conflicts between Brazilian-born Africans and
newly arrived slaves. New importations of slaves continued
into the nineteenth century, particularly between 1807 and
1835. Contributing to the discontents of the newcomers
was the disdain other slaves exhibited toward them because
of their inability to speak Portuguese, the tribal and ethnic
markings on their faces, and their non-European reli-
gions—for example, some of the Yorubas were Muslims.
Newly imported Yorubas organized the Revolt of the Males
(the term “Male” is believed to derive from “I-male”—the
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followers of the Imam) in 1835. Despite this and other
acts of resistance, abolition did not occur until 13 May
1888.

Although there has been a tendency to focus on slaves
of Yoruba (western Nigerian) origin, especially because of
the preeminence of Yoruba religious traditions in Brazil,
African slaves came from a much wider geographical area,
stretching from the Guinea coast to present-day Angola,
Mozambique, and Zaire. Increasing attention is being paid
to Bantu influences in Brazil, especially in the area sur-
rounding Rio de Janeiro and in the state of Minas Gerais,
a movement away from Yorubacentrism, under the sway of
which Yoruba traditions were studied to the exclusion of
those of other continental African groups that made major
contributions to the formation of Afro-Brazilian culture.

Sociopolitical Organization

Afro-Brazilian forms of religion, music, and dance have all
been summoned in the service of resisting the hegemonic
tentacles of the Brazilian state and society, both in the
past and in the present. If in the period before abolition
{both colonial and postcolonial), Afro-Brazilian religious
brotherhoods (cofradias) affiliated with the Catholic
church and religio-civic organizations devoted themselves
to helping manumit slaves, providing a form of social-
welfare service to widows and dependents, and organizing
religious and cultural celebrations showing elements of
both Brazil and Africa, in the postabolition period they or-
ganized civic groupings and even a political party.

Yet there has not been and there does not now exist
an autonomous Afro-Brazilian universe within which Afro-
Brazilians have the luxury of conducting their affairs. In
fact, it is clear that, since the early 1900s, whatever socio-
cultural and political movements have been organized and
patronized by Afro-Brazilians have been reflections of the
general socioeconomic and political developments within
Brazil at large. Syndicalists and frustrated young army offi-
cers were among those who engaged in intense political ac-
tivity in the first half of the 1910s and the second half of
the 1920s. The Frente Negra Brasileira, which some saw as
having fascist tendencies, registered as a political party on
16 September 1931. The immediate inference to be drawn
is that to the extent that the national political climate is
relatively open and that a politically and culturally entitled
citizenry is able to participate in issues affecting state and
society, there is greater likelihood that Afro-Brazilians can
act visibly than in periods when the political system be-
comes closed to such participation, as was most recently
demonstrated by the period of authoritarian governance of
a civilian-military nature between 1964 and 1985. What is
illustrative about such exclusionary periods is the breaches
that develop, providing examples of the contradictions in
Brazilian political life. An earlier version of such exclusion
from participation was the period between 1937 and 1945
under Getilio Vargas. The “new state” (i.e., the authoritar-
ian-corporativist regime) prohibited all political activity it
did not sponsor.

In 1944 Abdias do Nascimento founded the Black Ex-
perimental Theatre in Rio de Janeiro, which was then Bra-
zil’s capital. It was an effort to bring those who attended
to political consciousness and show the importance of

Afro-Brazilian life. (For the theater’s first production, do
Nascimento sought a potent Afro-Brazilian playwright; fail-
ing in his search, he instead staged Eugene O'Neill's Em-
peror Jones. By 1968 the theater was more or less defunct,
although friends of do Nascimento went through the mo-
tions of keeping it going. Do Nascimento, after teaching
for eleven years at the State University of New York at Buf-
falo, became a congressman in Rio and, subsequently, Sec-
retary of State in charge of Black issues.

By the mid-1970s it was obvious that the regime could
not continue as it had been. In 1974 President Ernesto
Geisel introduced the concept of political decompression,
whereby tentative attempts were made to create avenues for
political expression, and the climate began to shift. In
1978, during the period of military governance with civil-
ian collaboration, the Movimento Negro Unificado contra
Discriminagdo Racial (MNU; Unified Movement against
Racial Discrimination) was launched in Sio Paulo at the
same time other groups, such as automobile-factory work-
ers, were forming community-based units within the Cath-
olic church.

Afro-Brazilian women sociocultural and political activ-
ists have argued in no uncertain terms that, just because
Afro-Brazilians as a group have been and continue to be
victims of racial discrimination does not necessarily mean
that Afro-Brazilian men are any less predisposed to dis-
criminate against Afro-Brazilian women. The latter are
thus doubly disadvantaged in a society that has historically
given precedence to males and continues to do so.

By the same token, Afro-Brazilians are not impressed
by any discourse that argues that the realities of a machista
society and the commonality of accumulated disadvantages
visited on all women because of their gender automatically
occasions a sisterly solidarity. The women’s movement in
Brazil, on account of its origins, membership, and the fact
that it does not exist in a universe separate from Brazilian
society, has reproduced some of the same racially discrimi-
natory practices against Afro-Brazilian women. Following
this line of discussion, it has also been argued that to as-
sume that the labor movement or progressive movements
per se have resolved basic contradictions and confusions
about race and the position of Afro-Brazilians within Bra-
zilian society is at best naive.

Beginning in the 1980s, Afro-Brazilians made certain
symbolic gains on the national political scene. In the state
government of Rio de Janeiro there were, between 1982
and 1986, three Afro-Brazilian secretaries of state, includ-
ing the first Afro-Brazilian woman to hold such a position.
The head of the military police and his deputy are also
Afro-Brazilians. In 1991 three state governors, two of
whom readily identified themselves as Afro-Brazilian and a
third who could be characterized as having reached self-
definition as Afro-Brazilian reluctantly or by default, were
elected. Another noteworthy political event was Benedita
(“Bené”) da Silva’s 1992 electoral campaign for the mayor-
alty of Rio, which failed by a narrow margin. She combines
the activism born of living in a favela (slum) and being a
member of the Pentecostal church with membership in the
Workers party, under the banner of which she serves as a
deputy in the Federal Chamber of Deputies. It bears em-
phasizing that some of these political gains have been
made in places with minuscule Afro-Brazilian populations,
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as in the election of Governor Alceu Collares in the
southernmost state of Rio Grande do Sul.

The contrast with Salvador, Bahia, could not be more
dramatic. The one Afro-Brazilian mayor of the city,'
Edivaldo Brito, was appointed to the post in 1980, during
the period of authoritarian rule. The fact that Afro-
Brazilians are the majority in Bahia has not resulted in the
election of Afro-Brazilian mayors or representatives to the
Federal Chamber of Deputies. The salient point is that im-
pressive institutions derived from Africa and developed by
Afro-Brazilians in areas where Afro-Brazilians are the ma-
jority have not automatically produced Afro-Brazilian
elected officials or access to political power in a clientel-
istic polity that has not veered from traditional patronage
distribution. Until the mid-1970s Salvador could not be
ranked with S&o Paulo or Rio, where Afro-Brazilian politi-
cal activities have been more prominent.

To the extent that it has become more legitimate
(which is not to be confused with fully legitimate) to dis-
cuss Brazilian race relations as part of global race rela-
tions—and that inserting Brazil into this framework pro-
vides no guarantee of a privileged position for Brazil as the
one place in the world where racial discrimination and rac-
ism have not been state policy, coded in the law, rendering
inappropriate the contemplation of concrete measures to
ameliorate or abolish its consequences—there is some
hope for a greater appreciation of the Afro-Brazilian pre-
dicament. Racial discrimination and racism do not have to
be legally codified or systematic, formal, and frequent to be
effective or to prevent those who see themselves as its in-
termittent or perennial victims from articulating the need
for redress. Despite this, Afro-Brazilians have resisted cus-
tomary and conventionalized forms of individual and insti-
tutional racism through straightforward political, as well as
more subtle cultural and religious, activities. The state of
race relations within Brazil is the real test of idealized no-
tions of nationality; daily realities subvert such notions.

Religion and Expressive Culture

There is no gainsaying the fact that all Brazilians now pay
tribute to Afro-Brazilian cultural, religious, and artistic
contributions to Brazil. Many Brazilians, irrespective of
race, color, or class, partake of Afro-Brazilian culture.

Umbanda began to appear in the first decades of the
twentieth century, at a time of rapid industrialization, in-
ternal migration, and urbanization. It was depicted as
quintessentially Brazilian, syncretic, functionalist at its
core, and providing space for upwardly mobile individuals
by the 1970s. Some social scientists questioned this idea-
lized picture and saw Umbanda more as a contested space
in which members of the middle-class elite intervened to
clean up or “whiten” the Black, more proletarian image of
Umbanda, thus distancing it from its African and Afro-
Brazilian roots.

Candomblé, as considered by both followers and ob-
servers, is the most Orthodox of Afro-Brazilian religions,
with roots going back to slave life in Brazil. The term
“Candomblé” refers to both the religion qua religion as
well as to the ceremonies and celebrations that draw par-
ticipants who might not be full members of the terreiro,
which is both the space in which religious activities are

conducted and the house in which the resident maedo
santo (if female) or pardo santo (if male) perfoms ceremo-
nies, engages in divination, and supervises those who are
to be initiated. Especially in Bahia, such practitioners trace
their history to West Africa.

The origins of Candomble are linked to specific ethnic
groups, or nations, as they became known in Brazil. Na-
tions came from different regions in Africa. The introduc-
tion of Catholic symbols, such as altars, into terreiros is
evidence of the adaptations made by Afro-Brazilians to the
dominant religious traditions of colonial and postcolonial
Brazil.

What is Candomblé in Bahia becomes Macumba in
Rio de Janeiro. Macumba in Rio is considered to be less
orthodox than the older Candomblé terreiros in Bahia,
just as even in Bahia, newer, less prestigious terreiros,
which are more likely to draw upon a wider circle of influ-
ences, including Amerindian traditions and spiritist (Euro-
pean-derived) ones. In regard to the latter, the ideas of the
French writer Allan Cardeac began permeating Brazilian
spiritism at the beginning of the twentieth century.

Another notable aspect of Afro-Brazilian religious tra-
ditions and their diffusion into the broader society is the
fact that such influences have become transnational. There
are Afro-Brazilian-derived religious traditions in Argentina,
for example.

The musical styles and personalities of three of the
best-known Afro-Brazilian musicians and pop idols—
Gilberto Gil, from the northeastern state of Bahia; Milton
Nascimento, from Minas Gerais; and Martinho da Vila,
from Rio de Janeiro—exemplify the spectrum of regional
differences. The exuberance of Gil; the cooler, quasi-
religious style of Nascimento; and the conversational style
of da Vila reflect variously their Bahian, Mineiro, and
Carioca (i.e., characteristic of Rio) contexts.

Gil and da Vila, who have visited Africa, have directly
connected to continental African themes in their songs.
Nascimento’s composition “Missa dos Quilombos,” derives
its liturgical text from Brazilian liberation theologians. The
title of the mass comes from the name given to communi-
ties of fugitive slaves in colonial Brazil. da Vila has orga-
nized Kizomba festivals, which have brought performers
from continental Africa together with their Afro-Brazilian
counterparts.

There is perhaps no Brazilian who is better known to
the world than Pelé (Edson Arantes do Nascimento), the
former soccer player. By his very presence, Pelé is a demon-
stration of both the possibilities and limitations of the Bra-
zilian model of individual mobility. The fact that Pelé
“made it” is sometimes presented as proof of limitless pos-
sibilities; this viewpoint fails to recognize the mathematical
improbability of reproducing hundreds, or even scores, of
Pelés among Afro-Brazilian youth. Since, according to the
model, a condition of success is the avoidance of any con-
troversy that would call it into question, Pelé has not read-
ily taken public stances on the predicament of Afro-
Brazilians.

Not unlike other Blacks in the Americas, Afro-
Brazilians have utilized opportunities presented by the
worlds of sport and entertainment to mediate (albeit on an
individual rather than on a group basis) the difficulties of
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being Black—that is, being disadvantaged in education,
the professions, housing, and socioeconomic mobility.

Bibliography

Brissonet, Lydie Carmen (1989). “A Structuration of
Communities in the Carnaval of Salvador, Bahia (North-
eastern Brazil).” Ph.D. dissertation, Indiana University.

Dreller, Gerald (1974). “The Afro-Brazilian: An Expres-
sion of Popular Culture in Selected Examples of Bahian
Literature.” Ph.D. dissertation, University of Illinois at
Urbana-Champaign.

Dunn, Christopher (1992). “Afro-Bahian Carnaval: A
Stage for Protest.” Afro-Hispanic Review 11(1-3): 11-20.

Dzidzienyo, Anani (1985). “The African Connection and
the Afro-Brazilian Condition.” In Race, Class, and Power in
Brazil, edited by Pierre-Michel Fontaine, 135-153. Los An-
geles: UCLA Center for Afro-American Studies.

Dzidzienyo, Anani (1993). “Brazilian Race Relations Stud-
ies: Old Problems, New Ideas!” Humboldt Journal of Social
Relations 19(2): 109-129.

Frigerio, Alejandro (1989). “With the Banner of Oxala:
Social Construction and Maintenance of Reality in Afro-
Brazilian Religions in Argentina.” Ph.D. dissertation, Uni-
versity of California, Los Angeles.

Hanchard, Michael (forthcoming). Orpheus and Power: The
Movimento Negro of Rio de Janeiro and Sao Paulo, Brazil,
1945-1988. Princeton, N.].: Princeton University Press.

Harris, Marvin (1964). “Racial Identity in Brazil.” Luso-
Brazilian Review 1(6): 21-28.

Horeis, Martin Werner (1974). “The Afro-Brazilian Can-
domblé Cult: An Anthropological Study of Cultural Per-
formances of Good and Evil.” Ph.D. dissertation, Cornell
University.

Nascimento, Abdias do (1991). A luta afro-brasileiro no
Senado. Brasilia: Centro Grafico do Senado Federal, OS
4073/91.

Nascimento, Abdias do, and Nascimento, Elisa Larkin do
(1992). Africans in Brazil: A Pan-Africanist Perspective.
Trenton, N.J.: Africa World Press.

Oliveira Pereira, C. L. (1991). “O negro e o poder: Os ne-
gros candidatos a vereador em Salvador em 1988.” Ca-
dernos CRH (Salvador, Bahia: Centro de Recursos Hu-
manos), supplement 9:91-116.

Omari, Mikelle Smith (1984). “Cultural Confluence in
Candomblé Nago: A Socio-Historical Study of Art and
Aesthetics in an Afro-Brazilian Religion.” Ph.D. disserta-
tion, University of California, Los Angeles.

Perrone, Charles A. (1989). Masters of Contemporary Bra-

zilian Song: MPB 1965-1985. Austin: University of Texas
Press.

Perrone, Charles A. (1992). “Axé, ljexa, Olodum: The
Rise of Afro and African Currents in Brazilian Popular
Music.” Afro-Hispanic Review 11(1-3): 42-52.

Reis, Jodo José (1993). Slave Rebellion in Brazil. Baltimore:
Johns Hopkins University Press.

Ribeiro, Joao Ubaldo (1989). An Invincible Memory. Trans-
lated by Joao Ubaldo Ribeiro. New York: Harper & Row.

Silva, Luiz (1992). E disse o velho militante José Correia
Leite. Sdo Paulo: Secreteria Municipal de Cultura.

Skidmore, Thomas E. (1993). “Bi-Racial U.S.A. vs. Multi-
Racial Brazil: Is the Contrast Still Valid!?” Journal of Latin
American Studies 25:373-386.

Stam, Robert (1983). “Samba, Candomblé, Quilombo:
Black Performance and Brazilian Cinema.” Journal of Eth-
nic Studies 13(3): 54-84.

Winant, Howard (1992). “Re-thinking Race in Brazil.”
Journal of Latin American Studies 24:173-192.

ANANI DZIDZIENYO

Afro-Colombians

ETHNONYMS: Costenos, Gente de Color, Gente Negra,
Libres, Morenos, Morochos, Negros

Identification. Afro-Colombians do not form a single
cultural complex. The term is a general category referring
to people with variable proportions of African descent liv-
ing in several regions of Colombia. More difficult still to
categorize are the native inhabitants of the islands of San
Andrés, Providencia, and Santa Catalina, Colombian pos-
sessions about 165 kilometers off the coast of Nicaragua.
These people belong historically and culturally to a West
Indian cultural complex formed under British colonial in-
fluence but have been subject to increasingly intense
colombianizacion since early in the twentieth century. This
essay will not deal with them (but see Cifuentes 1986 and
Wilson 1973).

Terminology is morally and politically charged, and
therefore usage is complex. Many people, especially among
the educated, use the term “Afro-Colombian” as a fairly
neutral term to identify others; fewer use it to identify
themselves. The term “Negro” (Black), although common,
can be used disparagingly; some people, Afro-Colombians
or not, avoid it; others use it as a noun; a few use it only
as a qualifier (e.g., “Gente Negra,” Black people). Since
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the late 1980s, with increasing Black politicization, the
term “Negro” is more common, although reference to
“Comunidades Negras,” Black communities, has been in-
stitutionalized to some extent by a 1993 law that refers to
them as such. Some people use the euphemistic “Moreno”
(Brown) or “Morocho” (Dark), others the general “Gente
de Color” (Colored people), to identify themselves and
others. People may avoid all reference to color and instead
use regional terms. In the department of Chocd in the Pa-
cific region, Black people often refer to themselves as
“Libres” (free people), a usage dating back to colonial
times. The term “Costefio” (coastal dweller), is often used
to imply blackness, since many Afro-Colombians live in
coastal regions. In the English-language literature, the
terms “Black” (sometimes “black”) or “Black person” are
more common than “Afro-Colombian.”

Location. Black people in Colombia are all descendants
of Africans originally brought as slaves to work in mining
and agriculture in colonial New Granada. They are con-
centrated in three main areas. The Pacific coastal region, a
very humid, heavily forested zone, is criss-crossed with myr-
iad rivers. It is very poor and infrastructurally underdevel-
oped, and the population is reckoned to be 80 to 90
percent Black, with smaller populations of indigenous peo-
ples, Whites, and mestizos (mostly immigrants from out-
side the region). The Caribbean coastal region is the
second area of concentration, especially along the coastal
belt itself and along the banks of some of the major rivers,
the Magdalena, the Cauca, and the lower Sini. This is a
mostly flat, fairly dry region, more urbanized and infra-
structurally developed with large cattle-raising and agricul-
tural enterprises. The third area is the upper-central Cauca
Valley (especially in northeastern Cauca and southwestern
Valle del Cauca departments). Much of this is sugarcane
territory, with huge capitalist plantations. Black people
work on these, or as small peasants on land sandwiched
between them, or in the towns and cities of the region, es-
pecially Cali.

Apart from these three main concentrations, Black
people have also migrated in increasing numbers to major
cities, such as Bogota and Medellin. The African descent
of people all along the banks of the Magdalena and the
Cauca rivers, except in their uppermost reaches, is also
noticeable.

Demography. Reliable estimates of population are not
available. The last national census to include racial catego-
ries (Black, White, Indian, and mixed) was in 1918, and
then two major provinces refused to make returns in these
categories. The 1912 and 1918 census returns reckon
“Blacks” to be about 10 percent of the total. Subsequent
estimates (based on guesswork) have often used a figure of
about 4 percent, whereas a 1992 estimate, based on the
Britannica Yearbook, gives a range of 14 to 21 percent.

Linguistic Affiliation. All Black people in Colombia
speak Spanish. In certain areas, such as the Pacific region,
there are specific features of accent, vocabulary, and syntax
that make the Spanish spoken there distinctive. In
Palenque de San Basilio, a single village in the Caribbean
region, palenquero is also spoken (often as a first lan-
guage); migrants from this village to other areas may also
speak it. It is a Spanish-based creole language with African

and Portuguese elements; in the early 1990s the Ministry
of Education began to finance an ethno-education pro-
gram aimed at reversing the apparent trend toward the loss
of palenquero.

History and Cultural Relations

Africans were imported from the 1520s into settlements
along the northern coast of colonial New Granada. The
Caribbean port city of Cartagena became the principal
slave port for the colony. Blacks were used in agriculture
and as personal servants in this region from early on, but
they were mainly used in the mining areas. Prior to 1600,
perhaps 100,000 slaves were imported, but from about
1560 the Spanish settlements in the gold-rich Cauca Val-
ley and northern Antioquia increased the demand for
slaves to supplement scanty and fast-declining Indian labor.
The Pacific coastal region was colonized effectively from
the late seventeenth century and became a major user of
slave labor.

Mining was the main occupation for slaves in New
Granada. Both men and women worked in the open-cast
mines, usually in cuadrillas, or gangs, headed by a capitan.
They also worked in agriculture and cattle raising in Cauca
Valley haciendas, in the mining camps of the Pacific
coastal region, in Antioquian farms, and in the large haci-
endas of the Caribbean plains. In addition, they were used
as servants, laborers, and artisans in the cities.

Slavery varied in harshness, according to the region
and the epoch, but most slaves had the opportunity to
mine, farm, or sell on their own behalf for one day a week,
and some were able to save money and buy their freedom.
Freedom could also be granted by a master. Colonial rec-
ords show that women (and children) were given and
bought their freedom more often than men. This partly re-
flected the sexual relations that occurred between White
men and slave women. By the 1770s, “free people of color,”
a general category fed by manumission and race mixture
and including everyone who was not classified as a White,
an Indian, or a slave, were about 60 percent of the New
Granadian population.

Slaves also fought for their freedom, escaping into the
many virtually uncontrolled areas and sometimes forming
fortified villages, palenques, for their defense against Span-
ish military missions. Rebellions and the establishment of
palenques by slaves occurred from the early sixteenth cen-
tury and intensified during the eighteenth.

By the time of independence (1819) and abolition
(1851), the importance of slavery had declined in many
areas, although it was still important in the Pacific and the
Cauca regions. After abolition, former slaves in areas such
as Antioquia and the Cauca became workers on the mines
and farms of their former masters or independent gold
panners and farmers, much as manumitted slaves had done
during the colonial period. In the Pacific region, colonial-
style mining more or less collapsed, and freed slaves be-
came independent miners and farmers, selling gold to
urban commercial elites.

The elaboration of Afro-Colombian culture during
and after the colonial period was not as overtly African in-
fluenced as in the case of Afro-Cuban or Afro-Brazilian
culture. New Granada was not a full-blown plantation soci-
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ety, the importation of slaves ended earlier, and slavery was
already a relatively weak institution in many areas prior to
abolition. Nevertheless, palenques and communities of free
Blacks (which could be quite isolated in areas such as the
Pacific coast region) were places where Afro-Colombian
culture could develop. As in other regions of Latin Amer-
ica, there were also associations of slaves and free Blacks—
cabildos, or councils—located mostly in the cities. These
were nominally lay church brotherhoods, but many had
tenuous links with the church and were allowed to hold
their own dances and celebrations, often centered on
drumming. In areas such as the Cauca Valley, Antioquia,
and the Caribbean plains, Afro-Colombian culture often
fed into a more generalized working-class and peasant cul-
ture of triethnic origins. Indeed in Antioquia, Afro-
Colombian culture more or less disappeared, except in
some isolated northeastern areas.

Relations with Amerindian groups varied. In the Pa-
cific region, where a mining monoculture existed, Indians
and Blacks tended to remain fairly separate, although there
was, and continues to be, an interchange of goods, serv-
ices, and knowledge, plus some intermarriage. Especially
after abolition, Indian groups gradually moved into the
headwaters of the rivers as Blacks occupied the lower
reaches. In areas such as Antioquia and the Cauca, either
Indian populations declined more drastically, or geographi-
cal separation remained more marked. In the Caribbean
region, Indians and Blacks tended to mix more thoroughly,
although certain zones show a predominance of Indian or
Black heritage.

Settlements

In the Pacific region, settlement is mostly riverine,
lacustrine, or coastal and is often quite dispersed. Houses
are generally rectangular wooden constructions, built on
stilts and with palm-thatch or sheet-metal roofing. There
are also some larger villages and towns, such as Quibdo
and Tumaco (about 50,000 inhabitants each in 1985).
The international port of Buenaventura (population about
160,000 in 1985) is constantly expanding because of im-
migration from the rural areas. Access to space is so con-
strained that some residents live in houses on stilts in
neighborhoods that stretch onto the tidal mud flats.

In the Cauca region, settlement is on small peasant
farms and in villages and towns: all these feed the sugar-
cane industry’s demand for labor. Many Blacks from the
Cauca and the Pacific regions have migrated to cities such
as Cali and Medellin, where they often live in self-built
neighborhoods. In the Caribbean region, the most obvious
concentrations of Black people are in settlements along
the beaches, often dispersed, occasionally nucleated.
Houses are generally of the common rectangular wooden
design but are not on stilts. In the hinterland, settlement
is in villages and towns, with a more mixed population.
Houses are more likely to be made of industrially produced
materials. The poorer neighborhoods of large cities such as
Barranquilla and especially Cartagena have notable con-
centrations of Black people.

Economy

In the Pacific region, economic activities are varied and in-
clude agriculture (principally cultivation of plantains and
maize), the raising of pigs, fishing, hunting, and, in suit-
able areas, mining. Contract logging has been of growing
importance since about the 1960s: independent cutters sell
their produce to intermediaries, on whom they depend for
credit. Some large national and transnational timber com-
panies also employ local labor directly. Since the 1970s
mining has become increasingly mechanized, with small
gasoline-driven pumps and minidredgers widely available
on credit. Multinationals have used large-scale dredging
techniques in very specific zones since the 1900s. In the
southern Pacific region, intensive capitalist shrimp farming
and the cultivation of African palms have also made in-
roads during the 1980s, causing environmental degrada-
tion: the former is destroying the mangrove swamps, an
ecologically specialized niche, and the latter is causing
more generalized deforestation.

Landholding in this region is often not legally regu-
lated. Where individual private property titles do not exist,
Black communities are held by the state to be squatters on
public lands; this makes their displacement by capitalist
entrepreneurs all the easier. A collective system of owner-
ship has been documented for the southern part of the
region—and seems more widespread—in which a con-
sanguineal kinship group tracing ancestry to a common an-
cestor exploits a given territory that has a communally
worked mine, plus family mines and agricultural plots. Peo-
ple can move from one territory to another by activating
kinship links. Men and women both work in mining and
agriculture with no sharp division of labor. Generally,
women are very economically active outside the domestic
sphere.

In the Cauca region, the growth of the sugarcane in-
dustry from the 1930s has meant intense pressure on peas-
ant landholding, which here is by legal title. Smallholders
(who may be women) still cultivate cocoa and coffee for
regular cash income alongside subsistence crops. Labor is
organized along kinship lines within a broadly defined kin-
dred. There is no sharply defined sexual division of labor.
Peasants also work in the sugarcane industry for cash
wages, and increasing pressure on land has intensified this
and migration to the cities. In Cali, Medellin, and Bogota,
they join many Black migrants from the Pacific region
working chiefly as domestic servants (women migrants out-
number men), in the construction industry, and in infor-
mal occupations, although there are small numbers of
Black students and professionals.

In the Caribbean region, land-extensive cattle
ranches have dominated since colonial times and have
employed Blacks and mestizos as sharecroppers and labor-
ers. Families may combine agriculture on privately held
land with sharecropping and wage labor in rural areas
and/or the cities. For maritime Black settlements, fishing
is an important source of subsistence and cash income. In
certain areas, tourism also generates income—not only in
cities, where Black people may work as boatmen, for ex-
ample, or selling food, but in more rural areas, where

tourists from the interior of the country come to rent
beach houses. From 1900 until World War II, the United
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Fruit Company's banana plantations near Santa Marta
employed Black laborers (some of them from the West In-
dies). In the 1960s a banana boom began in the west of
the region, near the Gulf of Uraba, and Blacks migrated
from the Pacific region to work there, usually as drainage-
ditch diggers.

Kinship, Marriage, and Family

Characteristic of Black people all over Colombia (and not
unique to them) is a flexible kinship network in which in-
dividuals and families activate links within a loosely de-
fined kindred, often simply termed familia, in order to get
access to goods and services, and to facilitate migration
(see “Economy”). Classificatory categories such as primo,
“cousin,” or tia, “aunt,” group together a large number of
relatives. An individual may have more than one partner,
often in union libre, informal union, during the course of
‘his or her life, giving rise to many half-sibling relations. In
the Pacific region, this has been characterized as “serial
polygyny,” as a man contracts temporally overlapping rela-
tions with successive women. Some men have simultaneous
polygynous relations, in which the women have roughly
equal social status. In the Caribbean region, it is not un-
usual for a man to have a mujer de asiento, principal wife,
perhaps legally married, and a querida, or lover. These pat-
terns may give rise to matrifocal households because
women retain children in a household with which succes-
sive male partners form links; her female children may
then have children but remain in their mother’s house. In
census material, these patterns are reflected in high rates
of union libre, single motherhood, and illegitimacy for ar-
eas where Black populations are concentrated. The inter-
pretation of these forms is subject to debate, with some
scholars adducing African influences, others the destruc-
tive effects of slavery, and still others the impact of eco-
nomic marginality over centuries, leading to constant male
mobility, for example. )

Ritual kinship is also important, with individuals
forming ties of compadrazgo both with relatives of equal
status to themselves and, more rarely, with people of higher
status. The latter form is more common in the Caribbean
region.

In the Pacific region, inheritance is from one spouse
to the other and then to their children. Houses and per-
sonal possessions are passed on at death, but land (or at
least the right to work land) is passed on when children
reach puberty. Data on inheritance in other regions are un-
fortunately very scarce.

Political Organization

Positions of informal status and authority are achieved
through seniority and personal attributes (e.g., strength of
character, breadth of experience, success in providing ma-
terial goods, and skill in storytelling). Some decision mak-
ing and conflict management is handled at this level. In
Palenque de San Basilio, there are also cuagros, or age
groups, into which people are recruited informally in in-
fancy and formally initiated at puberty, when male and fe-
male leaders are chosen. Intracuagro relations are of
mutual aid and solidarity, and male-female relations are

often formed within the cuagro; intercuagro relations are
competitive, at times expressed through boxing matches.

In formal terms, regions where Black people live in
Colombia come under the umbrella of national administra-
tive and political structures of the departamento (a prov-
ince, headed by a governor) and the municipio and
corregimiento (a municipality and its districts, headed by a
mayor). The staffing of bureaucratic posts is managed
through a system of patron-client relations in which votes
are exchanged for goods and services, mostly channeled
through the traditional Liberal and Conservative parties.
The Liberal party has a long-standing advantage in many
Black areas, purportedly because it was in power when slav-
ery was abolished, but also because its more federalist
stance favored the peripheral regions where most Blacks
live. Generally, formal politics is not “racialized”: Black
senators, for example, do not generally speak from a self-
consciously “Black” platform.

From the 1960s, however, a small educated minority
of urban Blacks, spurred mainly by the Black Power move-
ment, tried to create organizations that encourage “Black
identity”; these had a marginal existence. In the late
1980s, several self-help Black peasant organizations, often
sponsored by the church, began to emerge in rural areas
of the Pacific region. In the early 1990s, both types of or-
ganization strengthened when constitutional reform
opened an arena for issues of ethnic identity and
multiculturality to be voiced, mainly by more experienced
Indian organizations. The constitution of 1991 included a
clause promising collective land rights for rural Black
communities in the Pacific region. After two years of ne-
gotiation, in which representatives of Black organizations
were involved, Law 70 of 1993 was passed, which en-
shrined these rights in legislation. Black organization thus
reached a new stage of intensity, identifiable as a social
movement; issues of the specific conditions of life in the
Pacific region and generally of the status of blackness in
national society and culture became more public than
ever before. Black people in the Caribbean and Cauca re-
gions, however, tended to have a peripheral position in all
this, since the legal process targeted the Black communi-
ties of the Pacific region.

This Black social movement is related to government
plans to “open up” the Pacific region to development.
Since the 1980s, there have been grandiose plans to finish
the Pan-American Highway (which runs through the re-
gion), build more deep-water ports on the coast, and build
an interoceanic canal. More prosaically, road building has
progressed apace since 1980. Immigration by non-Blacks
into the region increased, and pressure on land and natural
resources grew, prejudicing many Black communities. This
pressure was also transmitted to Indian-Black relations in
the area as Black people involved in logging and mining
began to encroach on Indian lands. Other Black communi-
ties suddenly found themselves within Indian reserves
newly created as a result of Indian lobbying of the central
government. Church-sponsored Black and Indian organiza-
tions were instrumental in mediating these conflicts. The
overall experience fomented organization and the lobbying
of the constitutional reform process by the Pacific region’s
Black people.
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Religion and Expressive Culture

Black people in Colombia are Catholics. As among many
people in Latin America, they tend to practice a “popular
Catholicism” that the clergy considers more or less unor-
thodox. In the past and still in the 1990s, the clergy
tended to disapprove of practices in Black regions, but
with the emergence of a stronger Black identity, some
priests are willing to include “traditional” elements in
church ceremonies.

In the Pacific region, the presence of the church was
rather weak, and many religious rites are practiced outside
the direct control of the clergy. There are festivals to vene-
rate a saint or the Virgin Mary, an image of whom is pro-
cessed through a settlement and often down a river—in a
town such as Quibdd, capital of the department of Chocd,
the Fiestas de San Pacho (Saint Francis of Assisi) have the
aspect of a carnival as different barrios compete to present
the best procession and float over twelve days. Velorios, or
wakes to propitiate a saint, are usually sponsored by a spe-
cific person who provides drink, tobacco, and food. There
are also wakes to commemorate the death of a person.
Music is a vital element in these rites, with cantadoras (fe-
male singers), who may also take role of rezanderas (prayer
sayers). Aguardiente (rum) is commonly taken by the partic-
ipants to combat the coldness of the deceased; beyond the
immediate circle of the corpse, where respect is shown, peo-
ple play dominoes, drink rum, and tell stories and jokes. At
the velorio of a child (whose soul is considered to go di-
rectly to heaven, a cause for rejoicing), there may be some
merriment and perhaps games that may have sexual
overtones.

Less research has been conducted in the Caribbean
coastal region but one study shows extensive similarities
between this region and the Pacific coast, although per-
haps greater attention is accorded to spirits than to saints.
In Palenque de San Basilio, the cabilde lumbalii consists of
elders who officiate at velorios with drumming, singing,
and dancing to help the deceased’s departure. Spirits of
the deceased are called upon to aid the living and must
therefore be propitiated and managed carefully through rit-
ual means, for example during the velorio, when many pre-
cautions are taken to prevent the spirit’s return or anger.
Ritual specialists, often women, are accorded prestige and
respect. Some observers interpret the interest shown in
spirits and saints as in some measure related to African re-
ligious concerns with ancestral spirits and the propitiation
of deities. It is hard to discount some African influences,
but velorios and a concern with spirits and saints are also
widespread in non-Black areas.

Work in the Cauca region has focused on elements
that are in fact common in other Black (and indeed non-
Black) regions: the use of magic and sorcery to attack
one’s enemies, bring good fortune, influence one’s sexual
partners, and defend oneself against the machinations of
others. Sorcery is often used where envidia, envy, is rife
and this in turn may be the result of perceived transgres-
sions against norms of reciprocity, which occur when a per-
son enjoys some material success and is thought to forget
his or her obligations as a friend or relative. In this area,
too, the pact made with the devil to increase a worker’s
output and wages has been documented. The gains

achieved are fruitless, however—they cannot be usefully in-
vested and must be spent on consumables; the worker will
also gradually waste away. In the northern Cauca region,
Black people also celebrate various festivals, including the
Adoration of the Child.

There is very little information available on medical
practices among Black Colombians. In general terms, as
among many peoples all over Latin America, health is con-
sidered to be a balance between “hot” and “cold” forces and
elements that affect the body: the cold of a corpse can be
threatening, for example, and is combated by the heat of
rum. Also, health and welfare are affected by the machina-
tions of others through sorcery, and recourse can be made
to healers to defend against these threats, whether to person
or property. In the Pacific region, Indian shamans (called
jaibanas in the department of Chocd) are considered the
most powerful healers: they and their patients may use pilde,
a relative of the hallucinogenic Banisteriopsis caapi vine
(ayahuasca), to induce visions. In the Chocé, Black curers
are called raicilleros (raicilla means “rootlet” but also refers
to the ipecac root); they diagnose illness by examining urine
samples. When they are given a sign that healing is their vo-
cation, raicilleros begin a seven-year training with various
teachers. Less specialized healers are called yerbateros
(herbalists).

Music in Black regions of Colombia is varied and rich.
In the department of Chocd, the chirimia band—based on
clarinets, drums, and cymbals—plays versions of European-
derived dances (e.g., mazurka, polka); there are also
alabaos (religious songs), romances (ballads), and décimas
(ten-line stanzas). Further south in the Pacific region,
currulao, played with marimba, drums, and voices, is a
central genre generally thought to have a more African
derivation. In the northern Cauca region, fugas (fugues)
and coplas (thyming couplets) are European-derived forms
that are widely played and sung among Black people.

In the Caribbean coast region, there is a huge variety
of styles, including the cumbia, which exists in both
folkloric and commercialized forms. Music there is often
held to be of triethnic origin, but the major inputs have
come from European and African traditions in a complex
cultural interchange. During the twentieth century, genres
from this region have become commercialized, often cross-
ing over with Afro-Cuban styles, and have become popular
nationwide and abroad under the generic umbrella of
cumbia. An accordion-based style, vallenato, which inter-
prets what were once traditional Caribbean Colombian
airs, has also become nationally commercialized and is es-
pecially popular among Black people in other regions of
the country. All over Colombia, but especially popular in
Black regions, is found salsa, a genre based on Afro-Cuban
and other Caribbean styles, which became commercialized
in New York in the 1960s and spread over the entire Latin
American region.

See also Afro-Hispanic Pacific Lowlanders of Ecuador
and Colombia
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PETER WADE

Afro-Hispanic Pacific
Lowlanders of Ecuador
and Colombia

ETHNONYMS: Afro-Ecuatorianos/Afro-Colombianos (intel-
lectual, pejorative colloquially), Costefios, Gente Morena,
Gente Negra, Libres (not common south of the Rio San
Juan, primary term in Chocd north of the San Juan),
Morenos, Mulatos, Negros (intellectual, pejorative collo-
quially), Zambos (Ecuador; historically important)

Orientation

Identification. All designations of Black people of the
Pacific Lowlands are of foreign origin and indicate the
combination of blackness and territory. Colloquially, in the
region, “Gente Morena” (dark people) is polite usage, but
intellectuals stress the Spanish terms “Negro” (Black),
“Afro-Ecuatoriano” or “Afro-Colombiano,” and, more gen-
erally, “Afro-Latinoamericano.” “Mulato” is also used for
very light people; “Zambo” refers to Black-indigenous
“mixing” but has other usages. Such terms are normally
used as adjectives, not nouns, such as “Pueblo Negro”
(Black people) or “Comunidad Negra” (Black commu-
nity). In the 1990s “Negro Fino” (refined Black) is used in
Ecuador to differentiate Black people who are educated
and are white-collar employees from those who are not.

Location. The Afro-Hispanic culture of the Pacific Low-
lands of Ecuador and Colombia extends from Muisne in
southern Esmeraldas Province, Ecuador, to the Rio San
Juan in Valle del Cauca Department, Colombia. It is part
of the greater Pacific Lowlands Culture Area of Panama,
Colombia, and Ecuador. South of this area is a distinct
Manabi culture region of Ecuador; north of the area is the
Afro-American Chocd proper of Colombia, with Black cul-
ture shared with people of Darién Province, Panama. East
of the region are the interior Andean zones of Ecuador
and Colombia. Afro-Hispanic culture is predominant in
the region Afro-Hispanics share with Tchachela, Chachi,
and Awa Kwaiker indigenous people of Ecuador and with
Awa Kwaiker, Noanama, and Emberad native peoples of
Colombia.

Linguistic Affiliation. Spanish was the language of con-
quest in Ecuador and Colombia and became the language,
in creole transformations, of Black people of the Pacific
Lowlands. Serious linguistic work remains to be under-
taken on the dialect of creole Spanish spoken in Afro-
Hispanic culture.
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Demography. Between 400,000 and 500,000 Black peo-
ple occupy this region, making it the densest population in
the entire lowland rain-forest tropics of the Americas.
About 85 percent of the population of the region shares
Afro-Hispanic culture.

History and Cultural Relations

Documented history and legend establish the beginning of
Afro-Hispanic culture in Esmeraldas, Ecuador, when a
Spanish slaving ship ran aground in 1553. There, a group
of twenty-three Africans from the coast of Guinea, led by
a Black warrior named Anton, attacked the slavers and lib-
erated themselves. Soon after, by means only partially doc-
umented, this group, together with other Blacks entering
the region led by a Ladino (Hispanicized Black person)
named Alonso de Illescas, came to dominate the region
from northern Manabi north to what is now Barbacoas,
Colombia. At this time (late sixteenth century) intermix-
ture with indigenous peoples, to whom Black people fled
to establish their palenques (fortified villages), was such
that, on the basis of their features, they were described as
“Zambo” (Black-indigenous admixture), synonyms of
which were “Negro,” “Black,” and “Mulato.” Movement
into southwest Colombia by African slaves was through
Cartagena via the Cauca Valley and through Panama and
Pacific ports. The first Black there may have arrived with
the pilot of Francisco Pizarro, Bartolomé Ruiz, on the Isla
de Gallo in 1526. There is evidence that the earliest influ-
ence on Afro-Hispanic culture in the region came from the
Senegambian area of North Africa. Culturally, the influ-
ences of Bantu Africa, as seen in the music—especially the
currulao (see Ceremonies)—and archaic Spain—especially
some funeral customs—predominate.

By 1599 Black people were clearly in charge of what
was called “La Republica de Zambos.” In that year a group
of Zambo chiefdoms, said to represent thousands of
Zambo people of Esmeraldas, trekked to Quito to declare
loyalty to Spain. An oil painting of three of these chiefs
from the emerald land of the Zambo Republic is portrayed
by the “Indian artist” Adrian Sanchez Galgue; it is report-
edly the earliest signed and dated painting from South
America. The subsequent history until the wars of libera-
tion led by Sim6n Bolivar in the north is that of slavery
and freedom existing side by side. Organization of labor in
raising food, exploitation of forest, mangrove, and sea, and
panning for gold existed in remarkably similar forms in
both free and slave communities. The primary cultural re-
lationship from the sixteenth century through the twenti-
eth is that of “racial succession,” whereby Black people
encroach on the cultural territories of indigenous people.

Settlements

Afro-Hispanic settlement patterns configure into four pri-
mary adaptive niches manifest in three primary environ-
ments. All four niches exist in each environment, and
people come and go from niche to niche. The three envi-
ronments are sea edge, mangrove swamp, and forest. The
niches are rural scattered dwellings, rural settlements,
towns, and large urbanized towns. Egalitarian social rela-
tionships and preferred cousin marriage characterize the
rural scattered dwellings, whereas ranked social relation-

ships and work-group specialization characterize the rural
settlements. In the latter, prominent men organize profit-
oriented activities but their income is leveled by their con-
tinuing debt to workers. Ritual life in settlements is
especially rich, but it is almost nonexistent in the scattered
settlements.

Towns have the trappings of the central administrative
apparatus of the nations of Ecuador and Colombia. Activi-
ties there are oriented toward the acquisition of money,
and the boom-and-bust nature of the coastal economy de-
termines the social strategies and patterns of activities to
be undertaken. Towns are economically stratified, although
social ranking and egalitarian processes are also present;
race relations in towns during economic-boom periods are
characterized by distinct White-over-Black asymmetry. The
large, urbanized towns (Buenaventura and Tumaco, Co-
lombia, and Esmeraldas, Ecuador), are rigidly stratified
with “White” immigrants on top and the Afro-Hispanic
population on the bottom. Processes characteristic of the
rural dispersed niche and rural settlement are manifest in
the lowest economic class. In the early 1990s San Lorenzo
and Quinindé, Ecuador, and Guapi, Colombia, have en-
tered the system of the large, urbanized towns. Many other
towns are exhibiting similar patterns.

Economy

Subsistence and Commercial Activities. The people of
Afro-Hispanic culture are completely capable of maintain-
ing themselves on a strictly subsistence basis, and they
often do so even though they are also deeply embedded in
the vicissitudes of a boom-bust capitalist economy. Promi-
nent in the sea-edge environment are shore fishing and
deep-sea fishing, together with plantain and taro agricul-
ture and coconut, peach palm, breadfruit, and mango
arborculture. Chickens are kept for meat and eggs. The
mangrove swamp features all of the activities of the sea-
edge environment plus swine raising, although agricultural
activities depend on high-ground areas that are not period-
ically inundated by the tides. Rice is grown in cleared
swamp areas. Women gather bivalve mussels, and men
gather crabs in the mangrove swamp for export to the inte-
rior. Also, mangrove bark is stripped for tanneries and the
wood is used to make charcoal. Fishers and hunters fully
utilize the forest-riverine environment. Horticulture focuses
especially on plantains and maize. The agricultural system
is known as slash-mulch; there is no burning in the
swidden activities. The plantain is the fundamental energy-
providing food. Because of the heavy rainfall, manioc is
not very important in most of the region, but taro provides
ubiquitous back-up starch. Tobacco is a prominent crop in
some swiddens; sugarcane is grown and processed locally,
using the ancient trapiche (the earliest form of sugarcane-
grinding apparatus); and peppers, onions, other condi-
ments, spices, and medicinal plants are grown in kitchen
gardens. Rice is becoming increasingly important.
Commercial activities now focus on exploitation of the
exceedingly diverse hard- and softwoods of the rain forest.
Work is done by cooperative work groups organized by one
“chief.” These are direct transformations of early gold-
panning groupings (slave and free). During the full and
new moons, men and women in some of the coastal towns



gather shrimp larvae in the estuaries or in the sea; these
are later sold to commercial shrimp farmers. Economic ac-
tivity aimed at gaining cash is extensive and intensive
when there is an inflow of money from the capitalist econ-
omy; subsistence activities are intense when there is no
money.

Trade. People of Afro-Hispanic culture produce gold
(including archaeological gold that is panned and some-
times mined, and, in the area around Barbacoas, Colom-
bia, locally made gold jewelry) sought after by people
outside of their culture area. Their primary trade item is
their own labor, and spatial mobility in search of work is a
diagnostic feature of the entire region. When there is a
market for them, the following foodstuffs have been pro-
duced or gathered in large quantities: tagua (ivory nut),
coconuts, bananas, peach-palm fruits, tobacco, cacao,
dried fish, live crabs, live bivalve mussels, and live shrimp
larvae.

Division of Labor. Men are more closely articulated to
the capitalist economy than are women, and women are
more articulated to the domestic economy than are men.
The specific relationships depend on the adaptive niche to-
gether with the state of the externally induced boom-bust
capitalist economy. Men are relatively more mobile than
women, but women are more likely to curry favors in towns
than are men. Sex roles are ritually expressed in their con-
trast and complementarity in six contexts of stylized inter-
action. In the cantina context males are in complete
ascendance; in the saloon men use women as exchange to-
kens to established male-male alliances; in the currulao
context men stress their male mobility, whereas women
stress their ability to hold men as other men are “moving
on.” These contexts are secular. The first sacred context is
that of the funeral and symbolic second funeral, in which
egalitarian sex roles are expressed; the second is that of the
funeral for a child, in which women are ascendant; and the
third is the ritual to propitiate saints, in which women
clearly control and dominate men. Afro-Hispanic sex-role
relationships cannot be understood without reference to
this continuum and configuration of complementary and
contrasting sex roles.

Land Tenure. Men and women establish gardens in
more than one of the three environmental zones, whenever
possible. Men clear the heavy trees, and women and men
work together in clearing brush and planting. It is up to
the founding couple to maintain rights of usufruct to their
swidden gardens and to their groves of coconuts and peach
palms. Because the Colombian and Ecuadoran govern-
ments persist in classifying all areas occupied by Black peo-
ple in the Pacific Lowlands as tierras baldias (vacant
lands), conflict with colonists from the adjacent inland ter-
ritories assigned land by colonization schemes is ubiqui-
tous. Since the early 1970s the coast of Ecuador has seen
the explosive development of the commercial shrimp in-
dustry; this has caused the deforestation of large areas of
mangrove forest, and this ecological destruction is increas-
ing exponentially. By the early 1990s these processes were
incipient in Colombia as well. Cattle ranches have also ex-
panded in many areas. Tourism has increased considerably
as national and international travelers visit the beaches of
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Esmeraldas Province. Prostitution and illegal drug traffick-
ing have increased greatly.

Kinship

Kin Groups and Descent. The bilateral kindred is the
maximum kinship grouping (i.e., the widest group recog-
nized as kin). It is Ego oriented, so membership is overlap-
ping. Genealogical space is established and traversed
according to several criteria. One of these is consanguinity;
here people figure who is related and who is not by noting
their living lineal and collateral relatives. Another criterion
is decedence, which means that a person will not reckon a
kin relationship through a linkage involving one who has
died; other linkages must be found. A third important cri-
terion is affinity/attenuated affinity, which means that one
can figure a “kin” relationship by a relationship of affinity
or by a relationship once characterized by affinity. In the
process of upward mobility, stem kindreds are also formed;
here a given person (Ego) reckons his or her own position
in genealogical space by reference to a previously estab-
lished parental, or even grandparental, node. There is no
unilineal principle in Afro-Hispanic kinship; it is strictly
bilateral, although often matrilaterally skewed.

Compadrazgo is extremely important in the entire so-
cial organization, including the kinship and marriage sys-
tem, of the bearers of Afro-Hispanic culture. It is by
establishing ritual coparents at the birth and baptism of
children that marriage prohibitions are formed, agreements
to care for children made, and cooperative labor forma-
tions established and reinforced.

Kinship Terminology. The terminology is nonbifurcate-
collateral where collaterals are separated from lineals, and
no distinction is made between matrilateral and patrilateral
relatives. Reconstruction of a possible early kinship system
reveals strong West African roots.

Marriage and Family

Marriage. Legal marriage is very uncommon in Afro-
Hispanic culture, and the governments of Ecuador and
Colombia are vague or inconsistent with regard to com-
mon-law relationships. Men “have a woman” or “have
women” and a woman “has a man.” It is in the asking of a
man and a woman to be coparents at the birth of a child,
for its baptism, or prior to embarking on a long trip, that a
given couple is denoted as “married.” The fundamental
intrahousehold unit is the mother-child dyad (and with in-
creasing frequency the mother's mother-mother’s child
dyad); the next important dyad is the mother-husband
dyad. These dyads configure and expand into networks of
relationships that receive symbolic form by ritual-kinship
and cooperative-work relationships.

Domestic Unit. The kitchen area with abutting back
platform is the fundamental beginning of the physical de-
velopmental sequence of an Afro-Hispanic house. This ex-
pands to a large front platform that, when enclosed,
becomes a big one-room living space that is compartmen-
talized into other rooms as the number of residents ex-
pands. The house resembles neither colonist houses nor
those of indigenous people. It is an independent aesthetic
outgrowth of a long period of Afro-Hispanic residence in
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this region. Although patrifocal households are preferred,
matrifocality is common.

Socialization. Boys and girls accompany male and fe-
male parents and other relatives in their quotidian routines
and attend all ritual and ceremonial functions. In Ecuador,
many go to school from the age of 6 through 10 years but
otherwise are reared within a nurturing kindred in which
experiential knowledge is complemented by the transmis-
sion of cultural information. Girls are taught by women to
be free, independent, and self-supporting. Boys learn to
cope with the vicissitudes of changing and shifting expec-
tations emanating from the external capitalist economy.
Breast feeding and weaning are casual, and children seem
to learn to eliminate in the kitchen garden without the
need for many verbal reminders or reprimands.

Sociopolitical Organization

Social Organization. The political economy of western
Ecuador and Colombia responds to booms and busts,
brought about by sporadicity of requirements for certain
products sought by world markets. The fundamental sur-
vival plan in Afro-Hispanic culture involves the mainte-
nance of an exploitable set of dyads. These dyads form
into families and kindreds, and out of these ramify net-
works. Networks are manipulated by brokers who make
contracts with people outside of the culture area to the
benefit of those inside. Action-sets are formed by network
brokers to exploit short-run profits, such as those from
cutting timber and floating it to a buying station. Sus-
tained success as a network broker leads to the formation
of stem kindreds, which are units that endure symbolically
as a “family enterprise.” Strategies of adaptive mobility in
the Pacific Lowlands Culture Area involve peasant strate-
gies, according to which short-run subsistence activities are
maximized; proletarian strategies, according to which
short-run capital-gain activities are maximized; and entre-
preneurial strategies, according to which short-run and
long-run risks are taken for economic mobility that in-
volves the discarding of genealogically based social capital
bound to the kindred system. These three strategies of
adaptive mobility coalesce into a mobility system that is di-
agnostic of the entire culture area. This system is depressed
and marginalized by a strong system of pervasive racism
that prevents Black people from occupying the same roles
as lighter-skinned people in the towns and large towns of
the region.

Political Organization. Political organization follows the
national system of Ecuador and Colombia, except all fa-
vors go to those who are non-Black and non-Zambo. To be
Black in this Black area of Afro-Hispanic culture is offen-
sive to those who control the political apparatus of the ex-
panding nation-state in its frontier territories.

Social Control. Women and men talk about misdeeds
and social transgressions, not to arouse the ire of those
talked about but to exercise a system of managed social re-
lationships through discourse about unacceptable conduct.
Such gossip can expand into accusations of witchcraft
against a closely related person or persons suspected of
harboring hostile feelings against one afflicted by illness, or
by a woman toward another woman said to have enchanted

her husband or lover. Female and male curers exercise so-
cial powers through the manipulation of ritual items. They
may identify people of evil intent as agents of witchcraft,
and they may also ensorcell a man who has left a wife or
lover for another. Such curers may also ensorcell one
whom consensus reached through gossip declares to have
violated rules of reciprocity.

Conflict. Men may come into physical conflict over land
disputes, disputes over women or property, or over issues
with origins in old family vendettas; when this happens ex-
treme violence erupts and death may result. Such conflict
is highly undesirable in that it is thought that the mun-
dane and mystical heat so generated endures in a commu-
nity through the medium of angry spirits and unappeased
souls. Overt conflict between women is often resolved in a
heated argument, which may, rarely, be accompanied by
physical confrontation. Conflict is usually covert, through
accusations of sorcery and the application of invidious
sanctions.

Religion and Expressive Culture
Religious Beliefs. From the time of the founding of the

first palenques in the interior of Colombia and Ecuador in
the mid-sixteenth century, the Black runaways, or self-
liberated people (Cimarrones) have regarded themselves as
true Christians. This religious underpinning has often been
in contrast with the Spanish, colonial, and, later, national
priests, friars, and curates from Europe, Colombia, and Ec-
uador, who sought to “stamp out” Black beliefs and prac-
tices, taken to be “pagan” and “African.” The cosmology of
Afro-Hispanic culture is highly syncretic, with dynamic as-
pects of Catholicism and African religions fused into
transformable systems of belief that vary from subregion to
subregion. Other worlds exist on the sea and under, over,
and beyond the sea; the sea itself is a universe of spirits as
well as a domain for fishing, traveling, and shipping. Fear
creatures, called visiones (visions), are said to be encoun-
tered in all environments and niches. Principal among
them in most places is the Tunda, a spiritual body
snatcher who is driven away by the sound of a base drum
or a shotgun, and Riviel, an especially dangerous ghost-
ghoul who must be deposed by a shotgun or rifle. Other
fear creatures specific to localities include “the widow” (a
masked flying witch), “the headless man,” and “the living
dead.” This earth contains multiple entrances and exits to
other worlds, including the site of a shrine to a saint, the
locus of a funeral ritual for a child or an adult, and the
cemetery. Heaven and purgatory seem to exist “below” the
sky; saints, spirits, virgins, and souls of the dead come
there, and souls of the dead depart from the earth to go
there. Hell is set aside from purgatory and heaven; it is the
locus of the devil, demons, and the souls and spirits of
dead people who expired while “hot” (see “Conflict”).
The cosmology of Afro-Hispanic culture, especially in
the southern sector of the region, is divided into two
halves—the divino and the humano. The former is the do-
main of the virgins and saints (of colloquial Afro-Hispanic
Catholicism), and the latter is the domain of the devil and
all of the spirits and dangerous souls that can be appropri-
ated to the devil’s domain. The domain of the divino is a
plane of existence populated by a number of saints, includ-



ing the Virgen del Carmen, San Antonio, Santa Rosa, El
Nifo Dios, and La Mano Poderoso. Many people have
shrines in their houses on which they light votive candles
to the saints who protect them from diseases and other
misfortunes. The domain of the humano, overseen by the
Christian devil, is the other plane of existence, populated
by obscure figures such as the Anima Sola (soul by itself,
lone soul) or El Mismisimo (the Devil himself).

Religious Practioners. Curanderas (female healers) and
brujos (male sorcerers) are the active agents who draw from
the domains of the divino and the humano. Curanderas
have special relationships with some saints and many of
them are “representatives” for particular saints. Curanderas
use the power of the saints and virgins during their curing
rituals. Curanderas heal illnesses such as evil eye, evil air,
and magical fright. To cure patients of these afflictions,
they recite secret prayers, light candles to the saints and
virgins, and use herbs the names of which invoke the pow-
ers of important figures of the divino. Brujos are said to
use the power of the devil and some admit to actually
doing so, at times. They know secret spells in which they
invoke the powers of the devil, which are said to be used to
make people ill or infertile, or to destroy someone’s
business.

Ceremonies. There is remarkable consistency in the cul-
ture of Afro-Hispanic life of this region with regard to cer-
emonial performance. At the death of a child a chigualo is
held. Here African rhythmic and musical patterns conjoin
with such Spanish customs (sixteenth century) as dancing
with the corpse in the little coffin prior to burial. The
child is willed to heaven as a “little angel” or “pure angel”
{angelita/angelito). Women control a similar ceremony,
called arrullo, with cognate music, to bring saints to them
and to their shrines. One of the most prominent saints in
this region is San Antonio, whose color is beige; he seems,
in some regions, to represent a transformation of the Afri-
can deity Legba, the trickster. The “broker” (usually, a fe-
male, sindica, but sometimes a male, sindico) of a given
saint is the woman (or man) who is in charge of organizing
a festival for that saint’s special day, also called arrullo. As-
suming this role is an act of reciprocity by a person who
has received a favor, usually related to health, from the
saint. During the alabado (wake) and novenario (second
wake after nine days) for a deceased adult, women sing
Moorish-Spanish-style songs to induce the soul to purga-
tory or heaven, without any rhythmic accompaniment. The
important thing in this ceremony is that the soul leave the
living and the community of the living. Another ceremony
is sometimes performed after the second wake to force the
lingering soul out of the world of the living.

The currulao is a secular ceremony, although it may be
held at Christian sacred times, such as Easter, wherein, to
the rhythm and music of exceedingly African provenience,
men and women work through symbolic tensions manifest
in their quotidian social relations. Finally, the most dra-
matic ceremony of all is the seldom-performed La Tropa
(the troop), which enacts the formation of a palenque, the
killing of Christ, the reign of the devil, the bringing of the
forest into the Catholic church of the palenque, the resur-
rection of Christ within the forest within the church, and
the liberation of the people of the forest and of the church
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within the palenque. La Tropa is performed only where
priests permit people to do so, at Easter week, and people
from the community or children of people from the com-
munity travel great distances to attend and perform.

Arts. Men make canoes and paddles, wooden bowls,
drums, fish nets, and other ordinary and ritual parapher-
nalia; they also construct houses and shrines. A few men
specialize in making incised clay pipe bowls with wooden
stems. Women in some areas make gold jewelry. In
Guimbi, Ecuador, there is a master marimba maker who
serves a large area, and in San Lorenzo a school has been
established for the making of marimbas and all other musi-
cal instruments in use in Afro-Hispanic culture. There are
itinerant artisans in the area who make such tourist goods
as polished black coral, black-coral figurines, ivory-nut
carvings, coconut and shell figures, and model boats.
See also Afro-Colombians
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Afro-South Americans

ETHNONYMS: African Negroes, Afro-Americans, Bahia
Brazilians, Black Indians, Blacks, Bushenenge, Bush Ne-
groes, Cafucos, Creoles, Libres, Morenos, Mulatos, Mulat-
tos, Negres, Negroes, Nengres, Noires, Maroons, Pardos,
Prétos, Triguenos, Zambos

People of African descent form a significant percentage of
the population in a number of South American nations.
Because of widespread lack of agreement across South
America about who is Black and because of confusion in
enumeration, there are no reliable population figures, and
many estimates and counts vary widely from each other.
Nonetheless, it is clear that the countries with the largest
Black populations as a percentage of national population
are French Guiana (42.4 to 66 percent), Guyana (29.4 to
42.6 percent), Suriname (39.8 to 41 percent), Brazil (5.9
to 33 percent), Colombia (14 to 21 percent), Venezuela (9
to 10 percent), Ecuador (5 to 10 percent), and Peru (6 to
9.7 percent). Estimates of Bolivia’s Black population range
as high as 2 percent. The total Black poulation of South
America ranges somewhere between 19 and 67 million.
The regions with the largest concentrations are northeast-
ern Brazil; the interiors of Suriname, Guyana, and French
Guiana; the Yungas of Bolivia; the northwest coast of Ec-
uador; the Pacific and Caribbean coasts and the Cauca
Valley of Colombia; and the Llanos and the northern
coast of Venezuela. Blacks in South America do not form
a homogenous population; there are important differences
based on skin color, extent of assimilation into White soci-
ety, degree of allegiance to their African ancestry, and self-
identification as the bearers of a distinct New World
culture (as among Maroons in Suriname and French
Guiana).

Almost all Blacks in South America are the descen-
dants of Africans imported to the New World between
1518 and 1873. Altogether, about 10 million slaves were
brought to the New World. About 3.5 million were
brought by the Portuguese to Brazil to work on sugar and
coffee plantations and in mines. Another 200,000 were im-
ported to Colombia and used on sugar plantations and in
gold mining. About 100,000 each were settled in Peru,
Venezuela, and Argentina-Uruguay-Paraguay, where they
mainly worked on sugar plantations but also as dock
hands, miners, domestics, and as field hands in various ag-
ricultural ventures. Across South America, slavery ended
between 1830 and 1888; Brazil was the last nation in the
New World to outlaw the institution. Among factors asso-
ciated with the demise of slavery were a marked decrease of
the price of sugar on the world market, the development of
more efficient agricultural technologies, the abolition
movement in Europe and North America, and the cost to
plantation owners of frequent slave rebellions.

See also Afro-Bolivians; Afro-Brazilians; Afro-Colom-
bians; Afro-Hispanic Pacific Lowlanders of Ecuador and
Colombia; Afro-Venezuelans; Saramaka; and “Folk Cul-
tures” in the Introduction
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Afro-Venezuelans

ETHNOYMNS: Afro-Venezolanos, Criollos, Morenos, Mulat-
tos, Negros, Pardos (historically important), Zambos

Orientation

Identification. Afro-Venezuelans are designated by
Spanish terms; no words of African derivation are used.
“Afro-venezolano” is used primarily as an adjective (e.g.,
folklore afro-venezolano). “Negro” is the most general term
of reference; “Moreno” refers to darker-skinned people, and
“Mulatto” refers to lighter-skinned people, usually of mixed
European-African heritage. “Pardo” was used in colonial
times to refer to freed slaves, or those of mixed Euro-
African background. “Zambo” referred to those of mixed
Afro-indigenous background. “Criollo,” which retains its
colonial meaning of “being born in Venezuela,” does not
indicate any racial or ethnic affiliation.
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Location. The largest Afro-Venezuelan population is lo-
cated in the Barlovento region about 100 kilometers east
of Caracas. Comprising an area of 4,500 square kilometers,
Barlovento covers four districts of the state of Miranda.
There are also important Afro-Venezuelan communities
along the coasts of Carabobo (Canoabo, Patanemo, Puerto
Cabello), the Distrito Federal (Naiguati, La Sabana,
Tarma, etc.), Aragua (Cata, Chuao, Cuyagua, Ocumare de
la Costa, etc.), and the southeast shore of Lake Maracaibo
(Bobures, Gibraltar, Santa Maria, etc.). Smaller pockets are
also found in Sucre (Campoma, Giiiria), the southwest
area of Yaracuy (Farriar), and the mountains of Miranda
(Yare). An important Afro-Venezuelan community is also
to be found in El Callao, in the southernmost state of
Bolivar, where miners from both the French and British
Antilles settled in the mid-nineteenth century.

Linguistic Affiliation. Spanish, the language of the
Conquest, is spoken, in creolized form (Sojo 1986, 317-
332). African words are frequently used, especially with
reference to instruments and dances; these are predomi-
nantly of Bantu and Manding origin (Sojo 1986, 95-108).

Demography. The official estimate of those with “pure”
Afro-Venezuelan ancestry is 10 to 12 percent of the total
population (i.e., about 1.8 million to 2 million). Sixty per-
cent of all Venezuelans, however, claim some African
blood, and Afro-Venezuelan culture is acknowledged as an
important component of national identity.

History and Cultural Relations

The first African slaves in Venezuela were Ewe-Fon,
brought in 1528 by the Welsers, German bankers granted a
special concession to settle and exploit western Venezuela.
Portuguese, French, and English slave ships continued to
bring Africans of diverse origins, primarily Bantu from the
Congo and Angola and Manding from the Gold Coast,
until the beginning of the nineteenth century. The slave
trade in Venezuela ended before Yoruba peoples began to
be brought to the New World, distinguishing Venezuela’s
slave population from that of Cuba and Brazil. Slaves were
treated as units of commerce, called pieza de india in refer-
ence to their physical size and potential for hard labor.

During the sixteenth century, slaves were brought to
work in the copper mines in Coro and Buria (Yaracuy) and
to Isla Margarita and Cumana for pearl diving and fishing.
Small-scale agricultural plantations were also established in
Venezuela, especially in the regions surrounding Caracas.
In the eighteenth century large shipments of slaves were
brought to Barlovento to support the burgeoning cacao in-
dustry and to the sugar plantations in Zulia, around Lake
Maracaibo. Venezuela’s slave population comprised 1.3 per-
cent of the total slave trade in the New World, compared
with 38.1 percent for Brazil, 7.3 percent for Cuba, and 4.5
percent for the United States (Brandt 1978, 8).

The history of slave resistance in Venezuela, both in
the form of insurrections and runaway communities, began
quite early. The first documented rebellion was in 1532 in
Coro, but the most famous uprising of the time took place
in the Buria mines in 1552. The rebellion was led by El
Negro Miguel (also known as Rey Miguel), who founded a
cumbe, or cimarron (escaped slave) settlement and raised
an army of 1,500 slaves, Mulattos, Zambos, and indigenous

peoples to attack colonial establishments. Communities of
runaway slaves continued to grow throughout the seven-
teenth century, and by 1720 there were between 20,000
and 30,000 cimarrones in Venezuela, compared to 60,000
slaves still working on the plantations (Rout 1976, 111-
112). Barlovento was the site of intense cimarrén activity
throughout the eighteenth century, with several cumbe set-
tlements being established around Curiepe and Caucagua.
The most famous of these was that of Ocoyta, founded
around 1770 by the legendary Guillermo Rivas. After he
led raids on various plantations both to liberate slaves and
to punish overseers, a special army was raised to destroy
Ocoyta and execute Rivas.

“Cumbe” derives from the Manding term for “separate
or out-of-the-way place.” Usually located above river banks
or in remote mountainous areas, cumbes were typically well
hidden and housed an average of 120 residents. Such set-
tlements were also called rochelas and patucos. Cimarrones
were often assisted by indigenous tribes living in the area
(e.g., the Tomusa in Barlovento), and cumbe populations
were composed not only of Blacks, but also of Indians and
even of poor Whites. Cimarron groups conducted raids on
plantations, assisted in the escapes of other slaves, and
participated in contraband trading. The only legally estab-
lished town of free Blacks was that of Curiepe, established
in Barlovento in 1721 under the leadership of Captain
Juan del Rosario Blanco. The community was composed of
former members of Caracas’s Company of Free Blacks as
well as Luangos from the Antilles. The latter were escaped
slaves who, like all Blacks fleeing non-Spanish-speaking is-
lands, were granted freedom upon arrival in Venezuela if
they accepted baptism.

Afro-Venezuelans played a decisive role in the struggle
for independence. Initially, slaves fought for the Crown, be-
lieving that the landowning creole Republicans were their
enemies. In particular, the notorious royalist battalion of
General José Tomas Boves attracted many slave soldiers.
Bolivar, realizing the strategic importance of Black soldiers
in the fight for independence, declared the abolition of
slavery in 1812 and again in 1816, after promising Haitian
president Alexandre Pétion that he would secure freedom
for slaves in return for Haitian military aid. A major land-
owner himself, Bolivar freed 1,000 of his own slaves, and
in 1819 recruited 5,000 slaves into his army. José Antonio
Paéz, a key figure in Venezuelan independence, led an army
of Blacks from the llanos (plains). One of his most famous
lieutenants, Pedro Camejo, has been immortalized in Vene-
zuelan history as “El Negro Primero,” because he was al-
ways the first to ride into battle. In the final battle of
Carabobo, Camejo was mortally wounded but returned to
General Paéz to utter one of the most famous statements
in Venezuelan history: “General, vengo decirle, adios,
porque estoy muerto” (General, I have come to say good-
bye, because 1 am dead). A statue of El Negro Primero
stands in the Plaza Carabobo in Caracas—the only statue
commemorating a Black in all Venezuela. Curiously, he is
always depicted wearing a turban, the same iconography
used for the mythical Negro Felipe (see “Religious Be-
liefs”). With the declaration of independence in 1810, all
trafficking in slaves was outlawed. The decline in slavery
continued throughout the War of Independence when, at
its conclusion in 1821, the “Ley de vientre” was passed,
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stating that all children born, whether of slave or free par-
ents, were automatically free. By 24 March 1854, the date
of slavery’s official abolition in Venezuela, less than 24,000
slaves remained.

Throughout the twentieth century, Blacks in Vene-
zuela have faced subtle forms of racial discrimination de-
spite a philosophy of racial democracy and an ideology of
mestizaje that contends all groups have blended together to
form a new, indistinguishable type, called the mestizo. Yet
underlying this ideology is a policy of blanqueamiento, or
“whitening,” that has encouraged both the physical and
cultural assimilation of Afro-Venezuelans into a Euro-
dominated mainstream. An important semantic counter-
part to the process of blanqueamiento is that found in the
term negrear, which denotes concepts of “marginalization”
or “trivialization.” The emergence of Black intellectuals
such as Juan Pablo Sojo and Manuel Rodrigues Cardenas
in the 1940s, and more recently of younger writers such as
Jests Garcia, has helped counter the forces of blanquea-
miento, or assimilation. A strong body of research in Afro-
Venezuelan history and folklore has also been established
by Venezuelan scholars, particularly Miguel Acosta Saignes
(1967). Public festivals such as the Fiesta de San Juan
have emerged as focal points in the reappropriation of
Afro-Venezuelan culture, articulating current transforma-
tions in a living tradition of cimarronaje (resistance to the
dominant culture, consciousness of being marginal).

Settlements

Afro-Venezuelan settlements comprise rural and semirural
sites located in or near former plantations, mines, colonial
towns, and cumbe settlements. Towns are constructed
along the colonial model, with residential streets radiating
out from a central plaza. Houses are constructed from mud
and thatch, or are of concrete with tin roofs. The kitchen
is the central hub, with bedrooms and possibly a courtyard
built adjoining it. In rural areas, the poorest dwellings are
typically one- or two-room mud-and-thatch huts with no
running water or electricity. Beneficiaries of agrarian land-
reform projects in the 1960s live in settlements con-
structed with government funds. Built of cinderblocks,
houses may have up to three bedrooms, kitchen/living
room, bathroom, and plumbing and electricity. Migrants to
larger urban centers usually live in poor, working-class bar-
rios, dwelling in overcrowded apartment blocks or obliged
to construct shanties from cardboard, cinderblocks, and
corrugated tin. Migrants tend to live in the same areas,
thus establishing a “regional” character for certain
barrios—for example, the majority of migrants from
Curiepe have settled in the San José barrio of Caracas.

Economy

Subsistence and Commercial Activities. Most of Vene-
zuela’s rural Black population subsists on crops cultivated
on conucos, or small agricultural landholdings, where they
grow maize, plantains, manioc, and sweet potatoes for their
own consumption. Some families also grow citrus fruits,
mangoes, avocados, and cacao for commercial trade.
Chickens and pigs are raised mainly for the sale of eggs
and meat. Despite agricultural development policies initi-
ated by the national government in 1960, most small farm-

ers continue to rely on traditional, labor-intensive methods
of land cultivation. Along coastal areas, fishing is an im-
portant activity.

During the 1970s and 1980s, tourism emerged as an
important economic resource for some Afro-Venezuelan
communities. In Barlovento, Venezuelan and foreign tour-
ists crowd into Curiepe and other towns for the Fiesta de
San Juan (23 to 25 June). The Corpus Christi Devil
Dancers (Diablos Danzantes) of Aragua, Miranda, and the
Distrito Federal have also become important tourist
attractions.

Trade. Agricultural products and labor comprise the
principal units of trade. Items for tourists, such as minia-
ture drums, bandannas, and hats, are peddled during
fiestas.

ivision of Labor. Gender roles follow those of the gen-
eral Venezuelan populace, although they are generally more
flexible in Afro-Venezuelan communities than in other
groups. Men and women share in daily activities, but
women have more domestic and child-rearing responsibili-
ties than do men. In farming, men have traditionally
plowed and seeded crops, whereas women have weeded and
helped with the harvest. Men find occasional work in man-
ual labor. Women secure economic opportunities and fi-
nancial independence from men through market activity,
selling animals and agricultural goods, and also by finding
work as cooks and domestic servants.

Land Tenure. Conucos comprise the principal form of
land tenure. The Agrarian Reform of 1960 gave many
Afro-Venezuelans title to their land. Through the 1970s,
however, agricultural development programs failed to incor-
porate Venezuelan peasants into the country’s successful
petroleum economy, spurring migration to urban centers in
search of jobs. With Venezuela’s economic downslide in
the late 1980s, the economic picture for Afro-Venezuelan
landholders remains precarious.

Beginning in the 1970s, Afro-Venezuelan coastal lands
have been threatened by the construction of beachfront
condominiums, especially near Caracas. Tourist activity
and the development of lands for recreational usage are
also a threat. Afro-Venezuelan communities on Isla Marga-
rita in Nueva Esparta have been particularly affected by
the large-scale tourist industry there.

Kinship

Kinship Groups and Descent. Kinship is reckoned
along the same lines as in the rest of Venezuela (i.e., bilat-
eral, with relatives figured through consanguinity and affin-
ity). Compadrazgo, the establishment of godparents (ritual
coparents) at the birth and baptism of children, is impor-
tant to Afro-Venezuelan social organization, providing a
vehicle for child-care arrangements and interfamilial
cooperation.

Marriage and Family

Marriage. Legal marriage has been erratic in many
Afro-Venezuelan rural and migrant communities. During
colonial times, unions between slaves favored the economic
interests of slaveholders over the interests of slaves.
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Domestic Units. Nuclear families, as well as mother-
child dyads, are the most common basic domestic arrange-
ments. Extended families, including grandparents, for
example, are also common. In rural areas such as Barlo-
vento, related households may be situated around a shared
courtyard or be in close proximity to one another. With an
increase in the number of adolescents who go to the cities
to finish their secondary education, family units are chang-
ing. Children usually live with relatives in the city—aunts,
uncles, grandparents—thus broadening the role of ex-
tended family units, especially in migrant urban
communities.

Socialization. Children participate in daily secular rou-
tines as well as in ritual and ceremonial activities from an
early age. Formerly, children were involved in informal sys-
tems of education, watching and learning from adults in
the community. Since the late 1970s, however, there has
been a transition to more formal systems of socialization.
Most children now attend school to at least the sixth grade
and often go to the city and live with relatives to complete
their formal education. The incursion of radio and televi-
sion into most Afro-Venezuelan communities has also af-
fected the enculturation of young Venezuelan Blacks,
delivering mass-media images, usually from a middle- and
upper-middle-class perspective.

Sociopolitical Organization

The existence of cofradias (brotherhoods) since colonial
times has played an important role in the social and politi-
cal organization of Afro-Venezuelans. Derived in part from
various forms of African communal associations, the
cofradias were incorporated around patron saints. Com-
prised of slaves, free Blacks, and Pardos, cofradias provided
a vehicle for cooperation and collective work. Unlike the
Black cofradias and cabildos (guilds) of Cuba and Brazil,
membership in these groups was not organized along the
lines of distinct African ethnic identities. Cofradias existed
in the major towns and cities of colonial Venezuela; at the
beginning of the nineteenth century, thirteen cofradias ex-
isted in Caracas alone. As the only sanctioned form of
Black collectivity, cofradias were subject to strict legislation
and became the focus of attempts by the church to pacify
potential Black opposition and assimilate Afro-Venezuelans
into the colonial political structure. Despite such tactics,
Black cofradias remained a vehicle for organized resistance.
Cofradias, which are still organized around the celebration
of patron saints, continue to serve as welfare and burial so-
cieties for their members.

Cofradias also find contemporary counterparts in the
emergence of local community groups and cultural centers.
Many of these groups were initially organized in response
to the encroachment by tourism and business interests on
Afro-Venezuelan religious fiestas. The reappropriation of
the Fiesta of San Juan in Curiepe, for example, was aimed
at keeping profits within the community and counteracting
the effects of exoticized commercialization. A group known
as the Centro Deportivo y Cultural de Curiepe sought to
“re-Africanize” the festival, coordinating various cultural
and educational programs in conjunction with the festival.
In the late 1980s, members of this group, now known as
the Centro de Investigacién y Documentacion de la Cul-

tura Barloventenia (CIDICUB), in cooperation with the
state of Miranda, initiated an official program to promote
the study of regional history and identity. They established
cultural centers, published school textbooks about local
history, and began a series of radio programs, television
documentaries, theater companies, and music and dance
workshops, all focused on Afro-Venezuelan history and
culture. Community centers and cultural workshops such
as these have also been established in other areas, includ-
ing Chuao, Aragua, and Bobures, and Zulia.

Migrant regional associations have played an impor-
tant role in Afro-Venezuelan life in the cities, providing a
vehicle through which contacts are maintained with rural
communities. Some groups have actively promoted the cul-
tural events of their home communities. The nationally
publicized week of cultural presentations organized around
the Fiesta of San Juan in 1970, for example, was initiated
by Curiepe migrants living in Caracas. The municipal gov-
ernment of Caracas also supports, through FUNDARTE,
the maintenance of Afro-Venezuelan culture in many of
the barrios of Caracas with centers, concerts, competi-
tions, and the celebration of various festivals.

Religion and Expressive Culture

Religious Beliefs. In Venezuela, Catholicism provides
the basis for a nationally shared religious tradition, yet, as
in many Catholic countries, there is much variation in
specific religious practices. The syncretic cult of Maria
Lionza, based on indigenous legends, reflects the most
widespread fusion of local and Catholic practices. Depicted
as a trinity with Negro Felipe and the Indian chief
Guaicaipuro, the mythic figure of Maria Lionza has be-
come an iconic representation of Venezuela’s tripartite in-
digenous, African, and European cultural heritage.

Afro-Venezuelan religious practices have been adapted
to Catholicism. Drumming and dancing, which figure in
the celebrations of patron saints’ days and other religious
ceremonies, bear a close resemblance to various forms of
African ancestor worship. Because the slave population was
so heterogeneous, no single African religious system domi-
nated in this syncretization process, as it did for example
in Cuba, Brazil, and, to a lesser extent, in Trinidad with its
Yoruba tradition. There has also been some intersection
with indigenous cosmological systems. Figures such as
duendes, familiaries, and encantados are types of spirit be-
ings connected with the dead or forces of nature, which
act as intermediaries between the parallel realms of physi-
cal existence and that of the spirit world. It is through
contact with these beings, usually dwelling in deep riverine
pools, that curanderos (healers) derive their power and di-
vine the future. These beings are also responsible for the
deaths and disappearance of various people. Such beliefs
are articulated in the oral traditions not only of Afro-
Venezuelans but of indigenous and mestizo peoples as well.

The influx of Cuban immigrants after the Cuban Rev-
olution in 1959 has encouraged the establishment of the
Afro-Cuban religion Santeria among Venezuelans of all cul-
tural and socioeconomic backgrounds. Although this is a
predominantly urban phenomenon, African influences in
Venezuela continue to evolve through a dynamic and con-
tinuous migration of cultural practices and forms.
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Religious Practitioners. Organized as they were around
patron saints, Black cofradias were not simply social orga-
nizations, but also religious ones. Some cofradias were sub-
divided into separate “societies” that had distinct respon-
sibilities. Sojo (1986) reports that in Barlovento, for
example, each day of Holy Week had a separate society
that was in charge of maintaining the holy images and rit-
ual ceremonies associated with the respective day. In prepa-
ration, members would practice celibacy, abstain from
consumption of alcohol, and perform various ablutions be-
fore “dressing” the saintly image.

Since colonial times, magico-religious societies have
also existed, employing various forms of brujeria, or “witch-
craft.” In Afro-Venezuelan communities, as in the rest of
Venezuela, there is belief in brujos (sorcerers), who can
cast spells and cause various forms of dafio (harm). Fear of
mal de ojo (“evil eye”) against children is particularly com-
mon. Curanderas are sought for their knowledge of herbal
medicines, which are used both in combatting illness and
counteracting dafio. In Barlovento, healers are sometimes
called ensalmadores and are particularly respected for their
ability to divine the future as well as to find lost objects
and people.

Ceremonies and Arts. Afro-Venezuelan ceremonies
have been primarily linked to the Christian calendar, and
many Afro-Venezuelan music, dance, and costume tradi-
tions are associated with specific church celebrations. The
Nativity, Holy Week, Corpus Christi, the Cruz de Mayo,
and patron saints’ holidays are central to Afro-Venezuelan
expressive culture throughout the country. The Dia de los
Inocentes (Feast of Fools, 28 December) is also celebrated
and is particularly important in Barlovento, where “govern-
ments of women” are set up parodying male authority with
absurd decrees and other actions such as cross-dressing.
Carnival celebrations (the week before Lent) are signifi-
cant, especially in eastern Venezuela, where in communi-
ties such as Giiiria and El Callao there has been a large
Caribbean influence. During saints’ feast days, promesas
(promises) made to the saints in return for personal favors
are fulfilled. Correct observance of ritual activities such as
offerings, drumming, dancing, and the feeding of all those
present are essential to satisfying these promises.

In various regions of Venezuela, different religious hol-
idays have emerged as important local celebrations.
Around Lake Maracaibo, the fiesta of a Black saint, San
Benito, (26 December to 2 January) is prominent and is
celebrated with the playing of chimbanguele drums. In
Cata, Chuao, Cuyagua, and Ocumare de la Costa
(Aragua), Naiguatd (Distrito Federal), San Francisco de
Yare (Miranda), and Canoabo and Patanemo (Carabobo),
the Diablos Danzantes (organized into cofradias) are the
centerpiece of the Corpus Christi celebrations, performing
in particularly vivid costumes and masks that incorporate
African imagery. In Barlovento, the Fiesta of San Juan
Bautista (Saint John the Baptist) has been of singular im-
portance since slavery. The three days of San Juan (23 to
25 June) were the only three days of the year during which
slaves were given a rest from hard labor and were permitted
to gather freely. During the holiday, not only would slaves
celebrate with drumming and dancing, but also plot insur-
rection and flight.

As the one time of the year given to Blacks, the Fiesta
of San Juan became associated with reversal of the social
order as well as with cimarronaje, particularly in Curiepe,
the town that has come to be most strongly associated
with San Juan festivities. Two different drumming styles are
associated with San Juan, linked, respectively, to public and
private aspects of the fiesta: the large mina drum is played
in tandem with the short, upright curbata in the central
plaza, whereas the smaller, cylindrical culo e’puya drums
are played directly in front of the saint during the velorios
performed in private houses. Although attempts have been
made since the late 1940s to incorporate the celebration of
San Juan into a larger national tradition, the holiday re-
mains a symbol of Afro-Venezuelan culture and is consis-
tently used to reaffirm the values associated with it.

Another important Afro-Venezuelan ceremonial form
is the velorio. Held during funerals and on the eve of
saints’ feast days, a velorio typically features a small party
that travels from house to house performing drumming
and dancing before the image of the saint. Other velorios,
however, such as that for the Cruz de Mayo, remain sta-
tionary and are held in one place. Funerals for children
who died before being baptized are called mampulorios and
are considered happy occasions: the children, being inno-
cent, are believed to ascend directly to heaven in the form
of angelitos (little angels). The traditions associated with
Christmas parrandas and with the Cruz de Mayo fulia
songs are also important in Afro-Venezuelan culture, par-
ticularly in the central coastal regions. During Christmas,
parranda (merrymaking) groups go from house to house
singing songs to the accompaniment of small drums. Dur-
ing the Cruz de Mayo celebrations, fulias offer a forum for
competitive singing as performers try to outwit each other
through improvised verses or with poems organized in the
strict ten-line decima structure. Fulias are accompanied by
the tambor criollo (a drum), as well as cuatros (four-
stringed guitarlike instruments), and maracas. Gaitas are
another form of Christmas music, although most com-
monly associated with the western region of Zulia and Isla
Margarita.

Afro-Venezuelan musical expression is characterized by
a great diversity of drums. Most are of African origin and
many bear direct resemblance to the drums of Bantu-
speaking and West African groups. Generally, drums use
specific thythmic patterns to accompany specific song or
dance forms; hence, drums, rhythms, and stylistic forms
may all be designated by the same name. In turn, this sty-
listic complex is usually associated with a specific fiesta or
celebration.

In Barlovento, the culo e’puya drums are important,
as are the mina and curbata, which are played together.
Quitiplas are also prominent in Barlovento. These are fash-
ioned from hollow bamboo tubes and played by striking
them on the ground. (They are similar to the Trinidadian
“tambou bamboo” that gave rise to steel-drum styles.)
Along the central coastal region, the cumaco is widespread,
used in San Juan celebrations as well as the secular bailes
de tambor (dances). The tamunango is found in Afro-
Venezuelan communities in the interior. To the west, in
Zulia, the chimbangueles are used to accompany San
Benito festivities, and a friction drum called furruco is
commonly played during Nativity celebrations and the
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singing of gaitas. In the eastern coastal regions, influence
from Trinidad is evident in the performance of steel-band
(estilban) music. Maracas (seed-filled rattles) are prevalent
throughout Venezuela and are commonly used to accom-
pany drumming, as is another indigenous-derived instru-
ment, the conch.

Other small percussion instruments, such as the
charrasca, a small notched scraper, are also used as accom-
paniment. Less common instruments found in Barlovento
and along the coast include the marimbola, a large bass
“thumb-piano” derived from the African kalimba; the
carangano, a musical bow similar to the Brazilian berimbau;
and the marimba barloventenia, a large mouth-bow (Aretz
1967). As in other parts of Venezuela, the four-stringed
cuatro is extremely common.

In addition to musical, dance, and costume traditions,
oral lore forms an important part of Afro-Venezuelan ex-
pressive culture. Some of the best-known tales in Afro-
Venezuelan oratory center around the exploits of Tio
Conejo (Uncle Rabbit), who manages to outwit Tio Tigre
(Uncle Tiger). In the twentieth century a small body of
Afro-Venezuelan literature has been established, including
the works of novelist and folklorist Juan Pablo Sojo and
the poet Manuel Rodrigues Cardenas. Theater and dance
groups, which have a long history of performance in Barlo-
vento, have become progressively more important with the
appearance of such groups as the Centro de Creacidén
Teatral de Barlovento-Curiepe, the Teatro Negro de
Barlovento, and Madera.
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Aguaruna

ETHNONYMS: Aents, Aguahun, Aguajun, Ahuahun,
Awaruna

The 25,000 to 30,000 Aguaruna Indians live in dispersed
settlements along the Marafion, Nieve, Potro, Mayo, Cahu-
apanas, Cenepa, and Santiago rivers and their tributaries,
at an elevations of 200 to 1,000 meters, in Peru. Early in
the twentieth century, they were found on the right bank
of the Rio Marandn between the Nieve and Apaga rivers
(5° S, 78° W). They speak a language belonging to the
Jivaroan Family and may be considered a subgroup of the
Jivaro. At the time of Spanish contact, the Aguaruna had
been fighting the Inca for some time, and had been able to
avoid subjugation. They were first contacted in 1549 by
Juan de Salinas; although contact with Whites caused their
population to plummet, they had defeated the Spanish set-
tlers in their region by 1600. Catholic attempts at prosely-
tizing the Aguaruna failed, and they continued to attack
nearby White communities into the 1930s. In the 1970s
many of the Aguaruna groups, taking advantage of a
change in Peruvian law, petitioned for and received title of
ownership to the lands that they occupied.

Since then, the Aguaruna have been learning to com-
municate in Quechua and Spanish. They make their living
primarily by swidden horticulture, although they also hunt
and fish. They raise sweet manioc, plantains, maize, pea-
nuts, rice, squashes, beans, wild potatoes, cotton, tobacco,
and other crops. Some also raise livestock, tap rubber, and
sell animal skins.
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Their villages are semipermanent and have up to 150
inhabitants. Villages have become more centralized and
permanent as a result of the needs to be near a school and
to defend their land against encroachment by non-Indians
(which was in the past done by dressing up in fierce-
looking costumes in order to present a frightening appear-
ance), and of the government’s efforts to settle them
permanently. These trends have made swidden gardening
and avoiding witchcraft more difficult. The old-style oval
house has been largely replaced by much smaller rectangu-
lar houses.

The village is led by a headman {(apu or kakajam),
whose power depends greatly on the number and qualities
of his kin. Political differences in the community often re-
sult in fission of the village, although old conflicts are
sometimes overlooked to allow the formation of political
alliances.

Kinship is reckoned bilaterally, and kindreds form an
important basis of social organization. Agnatic kin groups
form the nucleus of many village groups. A desire to re-
main with one’s kin has meant that the village tends to-
ward endogamy.

Magic is important. Charms and special songs are
used toward practical ends. These songs are used to aid in
seduction, hunting, gardening, and many other activities.
They can be very specialized; for example, there are gar-
dening songs that are used to select gardening sites. Sha-
mans are of two types, iwishin or tajimat tunchi (curing
shamans) and wawek tunchi (sorcerers), although the same
person may be both at different times. Sorcerers inflict ill-
ness by using spirit darts, and curing shamans cure by
using their darts to eliminate the sorcerer’s darts.
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Akawaio

ETHNONYMS: Acaguayo, Acauayo, Acawai, Accawai, Acqu-
ewyen, Akawai, Akawaio, Akawoio, Capohn, Guaica,
Guayca, Ingarico, Inkariko, Kapohn, Kapon, Kapong,
Occowyes, Seregong, Serekon, Serekong, Serracong, Ser-
rakong, Wacawaio, Whaica, Waika, Wakawai, Wayca,
Wocowaio

Orientation

Identification. The Akawaio are an American Indian
group living along the Guyana-Venezuela border. “Kapon”
(sky, kak; people, pon) is the Akawaio name for themselves,
which they share with the Patamona, their neighbors to
the south. “Waika,” “Serekon,” and “Inkariko” are names
applied by Pemon, Patamona, and Makushi neighbors.

Location. The principal Akawaio territory is the upper
basin of the Mazaruni River and the Essequibo tributary
rising in the Pakaraima Mountains on the Guyanese-
Venezuelan border. Lying between 60° and 61°20° W and
5°10" to 6° N, it covers approximately 10,207 square ki-
lometers. Settlements are at 470 to 610 meters. Rainfall
averages 260 centimeters per year and is bimodal (i.e.,
there is a dry season and a wet season). There are a few
Akawaio communities on the lower Mazaruni and lower
Potaro rivers and two isolated villages, Kwabanna on the
Waini River and Mabora on the upper Demerara. Several
settlements are located on the Cotinga River, Brazil.
Akawaio share villages with Pemon on the upper Cuyuni
River, Venezuela. Isolated families live in a number of
townships.

Demography. There is no reliable census, but unofficial
estimates indicate a population of some 6,000 Akawaio in
the upper Mazaruni and adjacent areas. There has been a
considerable increase since the 1940s and 1950s, when
they were estimated at 1,400 to 1,600, and 1969 estimate
of 2,920 (including Kamarang River Pemon). In 1977,
2,700 were reported in the upper Mazaruni, 250 to 300 in
the lowlands, 420 in Kwabanna, and 65 in Mabora. The
1982 Venezuelan Indigenous Census recorded 491 Aka-
waio in the Cuyuni region of Venezuela.

Linguistic Affiliation.
Guiana Carib languages.

The Kapon language is one of the

History and Cultural Relations

The territorial extension of the Akawaio was considerable.
They dominated the Mazaruni and Cuyuni valleys, main-
tained a presence on the Demerara, and were reported as
trading from Berbice. Laurence Keymis, writing in 1596,
mentioned “Wacawaios” on the Demerara and “Woco-
waios” in the Pomeroon area, Guyana. Major John Scott,
in 1669, referred to “Occowyes” as one of the “great pow-
erful nations that live in the uplands of Guiana.” Through-
out the colonial period, under the Dutch and then the
British, there are constant references to them as traders
and travelers and to small groups settled around the up-
river posts. They were occasionally employed to police the
forest near the plantations. To the west, they entered Ven-
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ezuelan history under the nickname “Guaica” when, in
mid-eighteenth-century Spanish Guayana, Capuchin mis-
sionaries began to settle them in mission villages.

Upon destruction of the Caroni Mission in 1817, the

. Guaica-Akawaio population fled eastward; groups were in
contact with Anglican missionaries in British Guiana from
1831, when their enthusiasm for religious instruction was
noted. Akawaio regularly visited the lowlands and were em-
ployed as guides, boatmen, carriers, hunters, forest workers,
and woodcutters. The majority continued to live a custom-
ary life in the upper Mazaruni. Naturalist C. E Appun en-
tered the upper Mazaruni in 1864 followed by C. Bar-
rington Brown, a geologist, in 1872 and 1875. First
missionary visits were made by the Jesuit Fr. Cary-Elwes in
1917, 1919, and 1921. The Seventh-Day Adventists estab-
lished their Kamarang River missions in Guyana after their
ejection from Venezuela in 1931. Anglican and Wesleyan
missions began in the 1950s. When in 1946 an “Upper
Mazaruni Reserve” and a government station were created,
with regular air contact, the Akawaio lost their autonomy
and began to experience profound change. Today the
upper Mazaruni is a subdistrict of the Guyanese ministerial
region No. 7, known as Mazaruni-Potaro.

There is near identity in language, society, and culture
between Akawaio and their Pemon neighbors, who have
raided, traded, and intermarried with each other. The
Caribs (Kari'fia) were traditional enemies, mutual hostili-
ties being frequent in the eighteenth century, when Carib
groups, retreating before the Spanish advance, ousted
Akawaio from some of their lowland territories.

Settlements

The settlement pattern is one of part-time occupation of a
central village with family gardens nearby. Villages tradi-
tionally numbered from 60 to 80 people but now reach
600 to 800. Akawaio have a formal organization, a church,
and, today, a school. Traditional sites were, for security, lo-
cated inland from a navigable river, in a forest clearing, or
in the preferred white-sand savanna areas. A nearby stream
and forest with good soil for gardening are still mandatory.
Houses are oblong, round, or square, with timber frames,
leaf-thatched roof, bark or stake walls for protection
against night cold and marauders, and two opposed doors.
Each nuclear family customarily maintains a hearth around
which hammocks are slung and belongings are stored in
the roof space above. Open huts are used as kitchens, for
informal meals, and for family gatherings. In the 1950s an
elevated square house of planks, a wood-shingle or tin
roof, windows, and internal partitions was introduced with
limited success. Separate nuclear-family dwellings are now
preferred.

Economy

Subsistence and Commercial Activities. The Akawaio
are slash-and-burn cultivators, and they hunt, fish, and
gather as well. The staple is cassava bread made from bitter
manioc, accompanying a meat or fish stew seasoned with
chili peppers. They make a great variety of drinks of low al-
coholic content. Crops include bananas, sugarcane, sweet
potatoes, yams, taro, cotton, gourds, and calabashes. They
hunt deer, peccaries, tapir, agoutis, pacas (Cuniculus paca)

and birds, traditionally using bows and arrows and blow-
pipes, but today shotguns. Fish in the upper Mazaruni are
small and scarce. They are obtained with hook and line,
fish poison, and dams with basket traps. A cash economy
began in 1946 with the sale of balata (a latex from
Manilkara bidentata), surplus garden produce, and timber
products. Gold and diamond mining, often full time,
steadily developed from the 1960s. There is an increasing
dependence on imports and a loss of self-sufficiency. Alco-
holism, family alienation and break-up, prostitution, ne-
glect of the elderly, shortages of food, and impoverished
village life are negative aspects of free-lance mining.

Industrial Arts. Men make houses, boats, hunting and
fishing equipment, cords, ropes, baskets, storage racks,
wooden stools, and simple furniture. Women spin cotton,
weave hammocks and baby slings, bead aprons, and make
clay bowls and pots.

Trade. A traditional network of exchange relationships
links the Akawaio with their neighbors and, via these, to
more distant Amerindian groups. Notably, they obtain
Yecuana cassava graters, blowpipes, and quivers; brewing
pots from the Patomona; and curare from the Piaroa. They
traveled to the coast to work and barter for metal tools,
utensils, cloth, beads, guns, salt, and a great variety of ex-
otic goods, which they also traded in the traditional
network.
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vision of Labor. A married couple is expected to be
able to perform all necessary daily tasks and manufacture
most equipment necessary to sustain themselves and their
family. Work is strongly sex orientated and complementary,
with some overlap and mutual assistance. Men cut and
burn new gardens; women plant, tend, and harvest. Men
hunt, fish, and engage in long-distance trade; women fetch
firewood and water, care for the home and young children,
and prepare and serve food and drink. Men are basket-
and woodworkers; women work cotton and are potters.
Men go mining and women engage in domestic work. Edu-
cated Akawaio of either sex take government employment
as teachers and health workers.

Land Tenure. Members of a village and its surrounding
settlements have a collective right to use of the land and
resources of the neighborhood. Others use them only in
collaboration or by paying. Vacant areas between villages,
used for long-distance hunting and gathering, ensure that
conflicting claims are rare. There is acute awareness of the
need for a legal title to communal lands, but the govern-
ment of Guyana intends to construct a hydroelectric dam
that would render the upper Mazaruni uninhabitable.
Coastal miners have increasingly worked in the area since
1959, but Akawaio believe that the resources of their an-
cestral land should be exploited only by Akawaio.

Kinship

Kinship and Descent. The system is a cognatic one
with self-focused symmetrical reference to both paternal
and maternal kin. There is a concept of interlinked, three-
generation cycles, each generation of grandchildren repli-
cating the grandparental one. The spirit of a deceased
grandparent may sometimes dwell in a grandchild. There is
a strong notion of complementary lines of same-sex kin, a
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man being considered a replica of his father and grandfa-
ther, and a woman of her mother and grandmother.

Kinship Terminology. Most kinship terms indicate sex
difference; sibling terms indicate relative age. Terminology
is of the bifurcate-merging Iroquois type. A father and his
brothers are addressed as father; a mother and her sisters
as mother. They address each other’s children as their own
and the latter refer to each other as siblings. Opposite-sex
cross cousins use terms inferring marriageability. One ex-
tends the kinship terminology to all genealogically tracea-
ble relatives and may incorporate strangers. The notion of
a family (tomba) is elastic, with recognition that, ulti-
mately, all Akawaio are relatives (tombadong).

Marriage and Family

Marriage. The norm is real or classificatory cross-cousin
marriage and the ideal is for two groups of siblings to
marry each other. Sororal polygyny was common and a
man generally espoused a brother’s widow. Polyandry also
occurred. A few practice sister's-daughter marriage, per-
ceived as a way of avoiding an undesirable uxorilocality
since a sister becomes the mother-in-law. Marriage with fa-
ther’s sister occasionally takes place. The use of teknonyms
matks the transition to affinal status. The son-in-law is re-
quired to reside uxorilocally and to work for his parents-in-
law. He often gives them his possessions, now including
purchased goods and cash. Marriage is confirmed on the
birth of a child, and thereafter separation and divorce are
deplored. Church marriage is now common.

Domestic Unit. A man, in uxorilocal residence, obtains
status as head of family when he becomes a parent-in-law
and grandparent. By allying himself with wife’s sisters’ hus-
bands (“brothers”) and sister’s husbands (“brothers-in-
law”), a joint-family unity is created. Extended and joint
families, which collaborate in garden places, share the
same or adjacent houses in a village.

Inheritance. Valuables such as shotguns, brewing pots,
manioc graters, and boats are inherited by close kin of the
appropriate sex, usually siblings or children of the de-
ceased. A few personal items may be buried with the
deceased.

Socialization.  Children are brought up to respect seniors
and observe the norms of kinship relationships. They learn
by imitation and participation. Physical punishment is rare.
Children attend school and may leave to get salaried work
or go mining. Young men who circumvent uxorilocal resi-
dence lack discipline and traditional skills.

Sociopolitical Organization

The Akawaio are a territorially based cultural unity, ex-
pressing interrelationships in the idiom of kinship and a
conceptual and moral identity. There is no central indige-
nous institution; they conceive of themselves as a people
against other, similarly organized peoples. They divide
themselves internally by referring to river-valley settle-
ments. Relations between river groups are marked by mu-
tual suspicion, accusations of sorcery, and reference to
former raiding, but marriage, exchange, and mutual feast-
ing between families in different river groups also make for
friendly relationships.

Social Organization. There is no class system. Status is
relative to kinship position (with sex and age differentia-
tion), individual competence, and prestige. Differences in
possessions are slight and ephemeral and the society is an
egalitarian one although, in the uxorilocal system, a son-
in-law always retains a subordinate role with respect to his
parents-in-law.

Political Organization. A village community consists of
a numbser of allied extended and joint families, each family
headed by the most active senior couple and autonomous
in its own family settlement. Mutual aid, sharing, and fre-
quent intermarriage characterize a village community. The
traditional village leader (epuru) is a prestigious man,
skilled, generous, hospitable, and a good speaker. He sum-
mons the village families for consultations and feasts, rep-
resents them to outsiders, and, today, is responsible to the
government. He is addressed as “Father” (Papai) and allied
family heads are his “assistants” (poitorudong). A formal
elective system was introduced in 1958 whereby a captain,
secretary, treasurer, and councilors are voted in every four
years. Since councilors are often heads of families from the
surrounding settlements, the traditional structure is main-
tained. Today’s captain is a young, educated man able to
cope with the government bureaucracy. Villages now have
school teachers, a health officer, and party activists.

Social Control. Anger and violence are censored. The
customary response to conflict is separation, and village
conflicts are usually contained by the aggrieved parties dis-
persing to their family settlements. Village and Hallelujah
church leaders (see “Religious Beliefs”) lecture their fol-
lowers on morality and remonstrate privately. Shamanic
séances link illness to bad intentions and discordant be-
havior, focusing public attention on the source and conse-
quences of dispute and bad behavior. This evokes declara-
tions of good intent and ensures that the offender makes
peace or leaves. Sickness and deaths in a village commu-
nity are sometimes attributed to alienated and aggrieved
families and, in rare instances, the deceased’s kin may at-
tempt assassination, both to avenge the dead and in self-
defense. Mining activity has led to increased violence,
owing to freedom from customary restraints and bouts of
excessive drunkenness.

Religion and Expressive Culture

Religious Beliefs. The conceptual system is founded on
the belief that all material bodies are possessed by the
sun’s radiant light (akwa), which endows them with vital-
ity, well-being, and knowledge. This possessed force
(akwaru) may transmigrate, entering different bodies (as in
dreams and acts of sorcery). Every species, resource, and
environmental sphere has akwaru, which is personified and
in part anthropomorphic. All are ultimately classified as
imawariton (environmental forces), which include deceased
humans. A major category is the masters and mistresses
(esak) of species and resources, who figure in shamanic
séances and dwell in special, privately owned stones. Offer-
ings of tobacco, food, and beverages are made at the
stones to propitiate the master or mistress so that a species
or resource will be increased and released for human use.
A series of prophet-led, enthusiastic movements, stimu-
lated by mission contact, culminated in Hallelujah in
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about the 1870s. Adopted from the Makushi (Pemon) of
the Rupununi-Rio Branco region, Hallelujah combines in-
digenous cosmolgy with basic Christian beliefs. Its sung
and danced prayers are modeled on traditional forms.

Religious Practitioners. Shamans (piai’chang) treat with
the akwaru of the universe during night séances. Halluci-
nating through dieting and the use of tobacco, shamans
are possessed and also detach their own vital force to
search the cosmos for aid. They determine ultimate causes.
Hallelujah prophets are noted for long periods of dreaming
during which their vital force journeys upward to akwa.
They hear God and receive songs, prayers, and injunctions
that will strengthen life on earth.

Ceremonies. Traditional song-and-dance festivals are as-
sociated with animals, fish, and forest fruits and their
availability. They have been superseded by Hallelujah sung
and danced prayers, for communication with God and spir-
its in heaven (akwa) and to obtain an increase in akwaru,
goodness, and well-being for all on earth. The shaman’s
séance is a skilled theatrical performance for curing sick-
ness and misfortune. It is also a commentary on commu-
nity affairs, with audience participation as each spirit
character possessing the shaman talks and sings. Family
ceremonies include the couvade, girls’ puberty seclusion,
and boys’ rites to ensure successful economic enterprises.

Arts. Different categories of songs convey knowledge
and power. They include songs of shamans, of Hallelujah
prophets, and of the former dance festival, notably tukuik,
parishara, and imawari. Numerous privately owned invoca-
tions (taling) are used—they are rhythmic recitations and
poems with complex analogies and metaphors. Some men
excel in basketry with red and black designs. Women make
patterned bead aprons and fine cotton thread and weave
comfortable cotton hammocks. Many traditional craft
skills are disappearing.

Medicine. The objective of treatment is to restore the
body’s akwaru and a balanced harmony. Sick Akawaio rest,
diet, and take plant remedies. Healing invocations (taling)
and shamanic séances are used. Cold illness is cured when
the shaman returns the lost or captured vital force to the
body. To cure hot illness, he ejects malevolent forces pos-
sessing the patient and summons cold ones to effect a
cooling down.

Death and Afterlife. Sudden death is attributed to sor-
cery (edodo), whereas death after a long illness is attrib-
uted to a curse (evil taling). Deep-seated envy is the stated
reason for sorcery, which may be the work of a personal
enemy but is usually attributed to other, hostile groups.
The body, in its hammock, is interred in a space between
two sheets of tree bark, the head of the grave being orien-
tated toward the sunrise. The family leaves the house for
three months. Death of a settlement owner may lead to de-
finitive abandonment. A series of deaths of important peo-
ple in a village formerly led to the formation of a new
village. On death, the life-giving radiance departs to reen-
ter the cosmos. In Hallelujah belief it returns to the light
of heaven to reside there in happiness. A shade (akwarup)
is also detached and joins the environmental spirits (ima-
wariton) who dwell inside the mountains feasting, drink-
ing, dancing, and living a replica of life on earth, but

without sunlight. Shamans visit there to feast, dance, and
seek aid for the sick. The deceased may reincarnate, be-
coming a protective force within the body of a descendant.
Death is a definitive separation of the properties of the
two opposed forces of the cosmos, light (akwa) and dark-
ness {ayan), which material forms unify and embody. It is
also a return to “long ago” (pena’tai), when “all things
were like people” (kapon-pe) and “all spoke and understood
each other.”
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Amahuaca

ETHNONYMS: Amaguaca, Amajuaca, Amawaka (probably
corruptions of amin waki, meaning “capybara children”),
Hepetineri, Ipetinere, Maspo, Sayaco

Orientation

Identification. People known as “Amahuaca” today ap-
pear to include individuals from formerly localized groups
of Indowo, Rondowo, Isiwo, Shiawo, Maxinawa, Cutinawa,
Punchawo, Kapi Hichi, Nashishnawo, and Shimanawa. Tra-
ditionally, they had no name for themselves as a people
other than hondi kui (real people) or yora (human beings).

Location. They are sparsely settled on the Inuya and
Sepahua rivers and on headwater streams of the Javari,
Jurua, Purus, and Piedras rivers in a deeply dissected lime-
stone plateau on the border of Peru and Brazil. Annual
rainfalls of 177 to 203 centimeters between October and
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April support unbroken tropical forest with abundant
game.

Demography. Until the end of the nineteenth century
the Amahuaca were very numerous (perhaps as many as
9,000), but their number has been reduced to less than
500 in Peru and not more than 250 in the Brazilian states
of Amazonas and Acre.

Linguistic Affiliation. The language of the Amahuaca is
Panoan. It is most similar to that of the neighboring Yami-
nahua, has slight regional variations, and is believed to
have separated from Conibo about 1,000 years ago.

History and Cultural Relations

Amahuaca formerly occupied a vast area east of the
Ucayali River from the Tapiche River south to the
Urubamba. Repeatedly raided by Panoan Conibo, Shetebo,
and Shipibo, as well as Arawakan Piro in the seventeenth
through nineteenth centuries, the Amahuaca withdrew
eastward to the higher land. In the 1890s prospectors en-
tered that area with thousands of Piro and Campa helpers,
seeking workers to collect rubber. When the Amahuaca re-
sisted, many were killed and many others died of intro-
duced diseases. Survivors fled further east down the Purus
River but soon returned to headwater streams to escape
advancing Brazilians. In the 1940s a few joined logging
crews on the upper Ucayali River, where they formed a vil-
lage on Chumichinia Island. Between 1953 and 1968 a
Protestant missionary attracted some seventeen families to
Varadero, the site of an old rubber camp later occupied by
a Peruvian army garrison. About the same time Dominican
missionaries also attracted some families to the lower
Sepahua River.

The description that follows is of the traditional up-
land culture. Amahuaca culture is most similar to that of
the Yaminahua, Shimanahua, Matses, Matis, and Marubo.
It is also more similar to that of the Cashinahua than to
that of the riverine Conibo-Shipibo. As part of recent
changes, Amahuaca in the riverine communities, especially
those on Chumichinia, have borrowed ceramic and bas-
ketry design, cloth mosquito nets, strongly alcoholic man-
ioc beer, and some oral lore from nearby Conibo and
Campa. Houses, some of which have closed walls, tend to
be arranged along the water’s edge. People sleep under
"box-shaped nets on the raised floors instead of in ham-
mocks. Secondary forest that may be inundated annually is
cleared for maize and bananas near the dwellings, whereas
manioc may be planted in a separate area that does not
flood. These crops and numerous fruit and vegetable crops
that the Amahuaca have adopted from Peruvians and mis-
sionaries are weeded. Dugout canoes are widely used, and
fish, by far the most abundant source of protein at Chumi-
chinia, are caught with harpoon arrows, spears, poison,
and hooks, as well as with bows and ordinary arrows,
which are no longer carried all the time for defense. A few
men have taken Conibo or Campa wives and cooperate
with their wives’ groups in poisoning fish. Some men work
in a system of debt peonage, receiving metal tools, utensils,
weapons, fuel, clothes and cloth, soap, outboard motors,
and processed food on credit from their patron. To pay off
their debt they cut cedar and mahogany logs on eastern
tributaries of the Ucayali during the dry season and float

them as rafts down to the Ucayali when rains swell the riv-
ers. Riverine Amahuaca occasionally supply cured pelts,
young game mammals, birds, surplus fish, bananas, maize,
and tobacco to river merchants, missionaries, and lumber
patrones for cash to purchase manufactured goods. Tradi-
tional ornaments and art have been abandoned, and all
the Amahuaca wear commercial clothes. Children, espe-
cially boys, attend school for a few years and bilingualism
is common. Although one man is favored by a lumber
patron as mediator-leader, all the men make policy deci-
sions jointly. Harvest ceremonies have lapsed and the hal-
lucinogen ayahuasca is rarely used. Instead relatives fre-
quently gather during slack periods to drink manioc beer.
Some Christian concepts and practices have been adopted,
including simple burial.

Settlements

Hamlets of fifteen to twenty closely related people are lo-
cated on high ridges near permanent streams, separated
from other settlements by several hours’ walk. Each nuclear
family occupies a separate house in the midst of a garden
plot adjacent to gardens of other families. Houses are open
rectangular shelters with pent roofs thatched to a few feet
from the ground with yarina (Phytelephas sp.) palm leaves.
Settlements are moved every year to ensure productivity.
adequate game, and security from enemies.

Economy

Subsistence and Commercial Activities. Each hamlet is
a self-sufficient horticultural community with only slightly
less dependence on hunting. New hilltop plots are cleared
each year in primary forest. Maize, the principle staple, is
soaked and planted in holes dug with a broken bow stave.
When the new plants appear, cuttings of sweet manioc
are interplanted with palm-wood spades, and, just before
the rains begin, banana shoots are sunk in deep holes.
Minor crops include sweet potatoes, peanuts, yams, pijuayo
(peach palms), and papaya in addition to cotton, tobacco,
achiote and huito for pigments, gourds, barbasco for fish
poison, arrow cane, ayahuasca, and several medicinal herbs.
Little weeding is done. Palm hearts, nuts, seeds, small
fruits, and fungi are gathered from the numerous trees of
the forest. Maize is stored on the cob in granaries built on
the same pattern as dwellings but with raised floors of split
palm. The toasted kernels are ground to a fine flour in a
palm-log trough mortar with a rocker pestle carved from a
flat buttress root. The flour is eaten dry or boiled to make
a thick soup, often with masticated flour added to sweeten
it. Sweet bananas are eaten raw as they ripen, but plantain
varieties are roasted or boiled. Manioc tubers are boiled as
a vegetable and sometimes mashed to make a slightly fer-
mented soup.

All game animals, including fish, are caught with
palm-wood bows and cane arrows tipped with barbed or
unbarbed bamboo blades or pijuayo points. The most
abundant game are several species of monkeys, peccaries,
deer, and tapir and several types of large rodents, anteaters,
armadillos, turtles and their eggs, and large non-carrion-
eating birds. Hunters track game with dogs and sometimes
use cane or palm-leaf blinds. Meat and fish are roasted
and smoked on babracots. To gather honey, fruits, nuts and
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other materials from trees, Amahuaca use climbing rings of
lianas around their ankles.

Industrial Arts. Steel axes and knives have replaced the
traditional T-shaped axes and wooden sword clubs, but
clam shells, bamboo, and rodent teeth are still used as cut-
ting tools. With tumplines on their foreheads, women carry
heavy loads in deep rectangular twilled baskets made of
single-pinnate palm leaves. Oblong covered baskets made
of split cane are used for storing men’s craft materials.
Clay from river banks is used to make undecorated vessels
in various sizes and shapes. Coarse cotton skirts, ham-
mocks, baby slings, and ditty bags are woven on backstrap
looms. Wrist-and headbands, on the other hand, are woven
of fine thread on bent-withe (Ucayali) looms. Men use
benches made of two split balsa logs, whereas women sit
on yarina palm-leaf mats. Rafts of balsa logs are sometimes
used to descend rivers because canoes are virtually
unusable on the Inuya headwaters. However, dugout cedar-
log canoes are regularly used on the Purus, Sepahua, and
Ucayali.

Trade. Game is shared and surplus craft items are some-
times traded within a hamlet. Among people from separate
groups, bows and arrows, skirts, food, and tobacco leaves
may be exchanged to establish and reinforce friendly rela-
tions. No currency is used.

Division of Labor. With few exceptions, the work of
men and women is strictly divided and complementary:
men hunt and fish; cut and clear gardens; plant manioc,
bananas, and tobacco; construct houses; and make tele-
scope storage baskets, wooden tools, utensils, weapons, and
benches. Women plant, harvest, and transport most of the
crops; cut and fetch firewood; draw water; grind maize;
butcher game; cook; and care for children. They also spin;
weave; make pots, mats, and most of the baskets; and drill
seeds for beads. Both men and women gather products
from the forest. There are no specialists.

Land Tenure. The senior male of a local group is said
to own the land, which is defended against incursions by
outsiders with palm-spine caltrops. Garden plots are indi-
vidually owned, but only while in cultivation. Fruit-bearing
trees, however, continue to be owned by those who planted
them. Any member of a settlement may hunt in any part
of the surrounding region.

Kinship

Kin Groups and Descent. Several patrilaterally related
nuclear families make up a hamlet. In the recent past sev-
eral such extended families lived near one another as a
named localized aggregate, or clan. Kinship is cognatic ex-
cept for the mainly patrilineal clan affiliation. Formerly,
succession to leadership also tended to be patrilineal.

Kinship Terminology. Kin terms for primary and secon-
dary relatives are bifurcate-merging. For more distant rela-
tives usage varies widely; individuals may use the bifurcate-
merging, generation, or cross-cousin (so-called Dravidian)
pattern of the four-section system found among some
other Panoan peoples. Some terms are used reciprocally by
kin in alternate generations.

Marriage and Family

Marriage. Infant betrothal, marriage of bilateral cross
cousins living in separate hamlets, and exchange of siblings
are customary although not always practiced. After a varia-
ble period of uxorilocal residence with bride-service and
marriage gifts of valuable tools, the groom takes his bride
back to a house he has built in his father's community.
Men sometimes take an immature girl as wife, but marriage
is not consummated before her menarche. If the father of
the desired woman refuses to give his daughter, he may be
killed and the couple elope. Polygyny, especially sororal, is
not uncommon, and both levirate and sororate are encour-
aged. Amahuaca limit family size with contraceptives, abor-
tion, infanticide, and fosterage. Older siblings and orphans
are often adopted or fostered by relatives, but foster chil-
dren are sometimes treated as slaves.

Domestic Unit. The basic unit of residence, production,
and consumption is the nuclear family. Co-wives usually
occupy separate houses.

Inheritance. With the exception of a few irreplaceable
metal tools and weapons, scarcely any property is

inherited.

Socialization. Small children are allowed extreme free-
dom in play, even with machetes and fire. Discipline is lim-
ited to neglect, ridicule, threats, brusquely pushing one
who is a nuisance, and brushing with a needlelike plant,
immediately followed by cuddling and comforting. Much is
learned by watching adults and listening to men repeat
myths and legends, but puberty signals a period of formal
instruction in hunting skills for boys and household duties
for girls. Before being considered adult, a boy is encour-
aged to dream of being instructed by the spirit of an ani-
mal alter ego. He must also build a house, clear a garden
plot, and succeed in hunting.

Sociopolitical Organization

Social Organization. Same-sex cross cousins in separate
hamlets are special friends, and peaceful relations among
hamlets are reinforced by visits, during which food and
labor are exchanged. On such visits news of relatives is re-
counted in simultaneous monologues, and prospective mar-
riages are discussed.

Political Organization. Each settlement is autonomous.
The moral leadership of a senior male is acknowledged.
Formerly, a headman ordered and supervised joint work on
gardens, taught cultural norms, prevented internal hostility,
and authorized avenging raids. Peaceful contact with out-
siders is restricted almost entirely to people who speak the
same language, called nokingaiwo (our kind). Culturally re-
lated friendly peoples with whom the Amahuaca have little
or no contact are called yora or hondiwo (people, human-
kind), whereas strangers and unrelated peoples are poten-
tial enemies (nawa, or naa).

Social Control. Amahuaca show no hostility within the
community and treat nonconformity only with gossip.
Dreams, chants, and ayahuasca séances are used to deal
with persons believed to be causing harm. Adultery and
failure to work are cause for wife beating or divorce.
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Conflict. Suspected adultery by an outsider is sometimes
avenged by murder, which may lead to bloody reprisal.
Some men claim that adultery and other insults are pun-
ished by slashing the offender on the nape of the neck
with a claw-shaped bamboo knife. The Amahuaca distrust
and fear outsiders, especially Yaminahua, Cashinahua, and
Culina. In response to rumors of intended violence, men
may visit the supposed enemies, with bows and arrows in
hand as always, and kill them by ambush or other means.
In hand-to-hand combat men use knuckle-dusters made of
the vegetable ivory of yarina palm nuts and long, narrow,
finely pointed, wooden swords.

Religion and Expressive Culture

Religious Beliefs. The Amahuaca believe that Indian
peoples were first nonhuman animals and that they them-
selves originated from a xopaan, the gourdlike fruit of a be-
gonia. Their principal culture hero, Rantanga, is equated
with the sun and regarded as the source of fire, cultivated
plants, and stone axes, as well as the creator of animals.
Themes of Amahuaca myths include floods, earthquake,
holocaust, an arrow-cane ladder to the sky, ancestral twins,
the sun and moon as incestuous siblings, and female frog
spirits with wagina dentata. Eclipses warn of the imminent
arrival of cannibalistic spirits. A deformed baby is thought
to be sired by an incubus spirit. The universe is inhabited
by a host of spirits (yoshin) that are feared but can be ma-
nipulated. The most dangerous animal spirits are those of
predators. Celestial bodies, including aurora borealis, are
spirits of people who once lived on earth. Angry spirits of
the dead ancestors can kill the living with epidemic
diseases.

Ceremonies. At about the age of 3 years a youngster’s
ears and nasal septum are pierced for ornaments. Adoles-
cent boys are expected to participate in an ordeal of wasp
stings. Harvests of the main crops are marked by festivals
to which relatives from a neighboring hamlet are invited.
After many days and nights of singing and dancing to
ripen a crop, a large quantity of soup is jointly prepared by
men of the host group and served to all. To communicate
with tutelary jaguar spirits or friendly ancestors, adult men
drink a decoction of ayahuasca and chant throughout the
night. Datura is smoked with tobacco for the same

purpose.

Arts. Various geometric designs are painted in red and
black on the body, on bamboo arrow blades, and on head-
bands and are incised on wooden clubs and occasionally
on ceremonial bowls. The only musical instruments are
small three-hole bamboo “flutes” (recorders) and tiny mu-
sical bows.

Medicine. A healer (hawaai) drinks ayahuasca and
blows smoke into a patient’s nostrils. By swallowing pow-
dered tobacco and ayahuasca, he can send his jaguar alter
ego to retrieve a lost soul. A childless woman who does
not menstruate may eat sour seeds of a certain fruit or be
beaten lightly with a paddle club to induce menstruation
and pregnancy. To help infants grow fast, become strong,
and learn to walk, mothers rub juice of genipa fruit or
leaves from sturdy plants on their skin. Soup is blown or
vomited onto the bodies of youngsters during harvest cere-

monies to make them strong. Nasal and head congestion
are treated with tobacco blown through a short, bone snuff
tube, one end of which is inserted in one’s mouth and the
other in the nose. A virulent toxin secreted through the
skin of a small frog called kambé is rubbed into open
wounds to bring visions, purge the body, and increase
hunting skill. Infusions of aromatic plants are rubbed on
the skin to increase hunting success by camouflaging body
odor. Individuals use chants and many kinds of fruits,
seeds, leaves, and roots to treat their own illnesses, as well
as to make them irresistible to a desired mate or repel an
unwanted spouse. Scratching the caudal scales of a boa
constrictor is thought to lessen the pain of stings by large
black ants in the gardens.

Death and Afterlife. The body of a deceased person is
buried temporarily in the house floor and then cremated
after relatives arrive from other communities. The ashes
are reburied and charcoal from the funeral pyre is thrown
into the river. Fragments of charred bones and teeth are
ground, mixed with soup, and consumed by the closest rel-
ative. To remove all reminders of the deceased and discour-
age the spirit from lingering, personal possessions are
burned or broken, including garden crops and the house
built by the deceased. Spirits of dead relatives are thought
to fly to a place in the sky near the sun, where hunting is
easy and they visit with others who have preceded them.
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Amuesha

ETHNONYMS: Amage, Amajo, Amueixa, Amuetamo, Lo-
renzo, Omage, Yanesha

Orientation

Identification. The name “Amuesha” is derived perhaps
from aamo (capybara) and -esha’ (classificatory). Formerly,
many of the group used it to refer to themselves, but today
they prefer “Yanesha'™ (we people).

Location. The Amuesha traditionally occupied the re-
gion in the high central jungle of Peru between 9.7° and
11.1° S and 74.6° and 75.6° W in the present-day depart-
ments of Junin and Pasco, along the valleys of the upper
Perené and Pozuzo rivers, the headwaters of the Palcazu
River, and the southernmost headwaters of the Pichis
River. Today their territory is between 9.7° and 10.8° S
and 75° and 75.6° W. This reduced territory is also occu-
pied by thousands of colonists.

Linguistic Affiliation. Recent studies demonstrate that
the Amuesha language is a member of the Maipuran
Arawakan Family (i.e., mainstream Arawakan, rather than
an isolated branch of the Arawakan stock, as it was previ-
ously classified). The confusion in classification arose in
part because it contains dozens of Quechua loanwords;
many loans from Panoan languages; and numerous old,
completely assimilated Spanish loans, as well as new Span-
ish ones. There are a few regional dialectal differences but
they do not impede communication.

Demography. Epidemics in the last decades of the nine-
teenth century and the early decades of the twentieth re-
duced the population to about 3,500 in 1950. A conserva-
tive estimate of the population in 1989 is 7,000.

History and Cultural Relations

Linguistic evidence suggests that the Amuesha migrated to
the eastern foothills of the Andes at least 2,000 years ago.
For centuries prior to the arrival of the Spaniards the
Amuesha were in constant contact with other jungle
groups who came to the Cerro de Sal (Salt Mountain) in
Amuesha territory to obtain salt for their own use and for
barter with more distant groups. Linguistic, archaeological,
and mythological evidence suggest that the Amuesha were
later dominated by the Incas and were forced to work for
them. The first important contact with the Spaniards was
in 1635, when the Franciscans established a mission
among the Amuesha and neighboring Campa groups
(Ashaninca, Ashéninca, and Nomatsiguenga) at Cerro de
Sal. When hostilities broke out a few years later, the mis-
sion was destroyed. It was reestablished in 1671, and by
1673 the indigenous population reached more than 1,000.
Again hostilities destroyed the efforts of the Franciscans
until 1709. In 1742 the Campa groups and the Amuesha,
led by Juan Santos Atahualpa Inca, rebelled and drove all
outsiders from the area. More than 100 years passed before
mission efforts were renewed in 1881 at Oxapampa on the
headwaters of the Pozuzo.

In the 1860s colonists from the Tyrolean Alps estab-
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lished themselves along the Pozuzo and spread to the
Palcazu; in 1890 the Peruvian Corporation was ceded
500,000 hectares along the Perené and Ene rivers. Thus,
outsiders gradually dispossessed the Amuesha of the terri-
tory along their western and southern boundaries. In the
southeast, the Ashéninca Campa now claim former
Amuesha territory. The Amuesha have been in continuous
contact with the outside world for more than 100 years,
but today the contact is even more intense following the
influx of colonists from the highlands after the construc-
tion of the Marginal Highway, which transverses the whole
of Amuesha territory.

- Settlements

Except for the large groups gathered into the early mis-
sions, Amuesha settlements were traditionally small,
extended-family units 2 to 3 kilometers away from other
such settlements. At present they live in at least forty-
seven small communities ranging in size from two to more
than fifty families. The largest community has a population
of about 700. Approximately twenty-five of the communi-
ties are legally recognized and have land titles, although
the amount of land suitable for agriculture is inadequate in
most cases. The communities tend to be more stable at
present, since parents wish their children to attend school,
and land titles, for the most part, are in the name of the
community rather than individuals. The school and soccer
field are the center of most communities; some also have a
small church and a public-health post. The downriver com-
munities (350 to 500 meters in elevation) are usually built
along the banks of the Palcazu or one of its tributaries; in
the higher elevations (up to 1,800 meters) each household
locates near a spring. Formerly, an Amuesha house had a
palm-thatch roof, a framework of hardwood poles, and
floors and walls of split palm-bark. Today, many Amuesha
live in rough-hewn wood-frame houses with aluminum
roofs.

Economy

Subsistence and Commercial Activities. The Amuesha
were and are horticulturists. Crops include sweet manioc,
plantains, sweet potatoes and a variety of other starchy
roots, maize, and squash, as well as pineapple, papaya, and
other fruits. Their slash-and-burn subsistence agriculture,
typical of Amazonia, is supplemented by hunting, fishing,
and gathering. However, except for pacas and agoutis—
rodents that thrive on manioc—game and fish have been
scarce for many years, especially in the upriver area. Dur-
ing the rubber boom at the turn of the century, the Ger-
man colonists in the downriver area created necessities by
introducing goods that drew the Amuesha into the patron
system, whereby they were obliged to work rubber and
plunged into a cycle of perpetual indebtedness. In the
1940s the patrones persuaded the Amuesha to use their
abandoned fields as pastures and raise cattle “by halves.”
Today, along with about forty purchased good stock bulls
and other cattle acquired from outside the tribe, as a re-
sult, there are some 2,000 head of cattle in Amuesha com-
munities, with individually owned production on the
increase. Beginning about 1940, many Amuesha left the
upper Palcazu communities for several months a year to
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work in the coffee harvests of colonists—primarily of Ger-
man descent—in the upriver area. Since about 1955 the
Amuesha themselves have grown coffee as a cash crop and
hired other Amuesha to work in the harvest and other as-
pects of production. They have at least one coffee coopera-
tive. Downriver there is an incipient forestry cooperative,
organized by the Pichis-Palcazu Project, which imple-
mented socioeconomic development as well as road con-
struction and colonization along this branch of the
Marginal Highway. Some cash income still comes from
wage labor.

Industrial Arts. Aboriginal crafts included ceramics,
weaving, fabrication of bows and arrows and adornments,
and basket weaving. Today, Amuesha make only baskets,
palm-leaf mats for household use, and some adornments.

Trade. Until the mid-twentieth century Amuesha men
participated in networks of trading-partner relationships
with the Ashaninca and Ashéninca Campa. Traditional
handwoven, long tunics, are still obtained by some of the
men, who barter machetes and other merchandise with
more isolated Campa communities.

ivision of Labor. Men clear and burn new fields, help
with planting subsistence crops, and manage plantain
fields. Women help with the planting, do most of the
weeding, and harvest produce for household consumption.
Cattle and pastures are managed almost exclusively by the
men. Men are usually responsible for the management of
coffee fields, but both men and women participate in
weeding and harvesting coffee. Women prepare food, wash
clothes, weave baskets, and care for the children. In former
times, they also did the spinning and weaving and made
pottery, whereas men made bows and arrows and hunted.
Girls 4 years of age and older help care for their younger
siblings.
Land Tenure. Aboriginally, individuals had the right to
occupy and cultivate land wherever they chose to live.
With increasing pressure from colonists, Amuesha are
largely restricted to small, individually purchased fields or
to farming community-owned land assigned to them by
local leaders.

Kinship

Kin Groups and Descent. Cognatic descent groups
traditionally lived as territorial units; often there was con-
flict between them. Today, although many recognize them-
selves as being from one or the other group, bilateral
kindreds are the only functioning kin-based groups. Within
communities nuclear and extended matrilocal families form
household units within clusters of patrilineally related

households.

Kinship Terminology. Kinship terminology is of the
Dravidian type, with sex and parallel or cross relations dis-
tinguished in three generations. Cross relations are
equated with affinal ones; in fact, the affinal concept is
predominant in the terms. Consanguineal, parallel rela-
tions are the stronger ones and require mutual respect and
help. Amuesha deities are referred to by three terms. Jok-
ing relations are maintained between cross cousins of the
same sex and avoidance relations between those of the op-
posite sex. The Spanish terms for “aunt” and “uncle” are

used by many for siblings of both parents. Great-
grandparents are referred to as classificatory siblings.

Marriage and Family

Marriage. Cross cousins or classificatory cross cousins
are preferred marriage partners, but there are many mar-
riages between nonrelatives and some with neighboring
Ashaninca and Ashéninca or with colonists. Polygyny—
often sororal—is seldom practiced today. The prospective
groom usually approaches his mother’s brother or father's
sister's husband to ask for the bride, but a mature man is
sometimes approached by the prospective father-in-law.
Formerly, the bride’s father had the couple kneel before
him in a simple ceremony before the groom moved into his
in-law’s household. Currently, some couples have civil or
religious ceremonies, but there is often no ceremony. Ma-
trilocal residence was the norm—at least until the first
child was weaned. The groom, as part of his bride-service,
was expected to bring in firewood and game as well as help
his father-in-law clear new fields. When the in-laws started
nagging about his inadequate service, he knew he was ex-
pected to leave. The death of one child after another is
also a common cause for divorce. Some Amuesha have had
as many as five or six spouses in succession; other mar-
riages have lasted a lifetime.

Domestic Unit. Formerly, matrilocal extended families
were the most common domestic unit. Today there is an
increasing tendency toward nuclear families. Aged parents
usually live with a married child.

Inheritance. Traditionally, when an adult member of the
family died, the house and fields were abandoned so there
was almost nothing to inherit except a few bead or seed or-
naments. Since many have entered into a coffee-based
market economy, a shaman is often paid to keep the spirits
of the deceased away so that the family does not lose
everything and have to start over. Inheritance patterns
have not yet emerged, but the tendency seems to be toward
patrilineal inheritance.

Socialization. Children are raised very permissively until
there is a younger sibling. Punishment with nettles once or
twice usually suffices to make the threat of their use an ad-
equate sanction. Threats of injections or being attacked by
cattle are also used to control children. Education is highly
valued; most young people now complete primary school
and many are enrolled in high school. Approximately 80
percent of those under age 30 are literate in Spanish and
about 50 percent are literate in their own language as a re-
sult of the government’s bilingual education program,
which began in 1953, and the efforts of some monolingual
Spanish schools that were established a few years prior to
that in Amuesha territory.

Sociopolitical Organization
Social Organization. The Amuesha were and are egali-

tarian in their social and economic interaction and highly
value individual will and personal autonomy. At the same
time, their cosmology and their relation to the priestly
leaders and ceremonial centers show some hierarchical ten-
dencies. Traditionally, there were no strong political lead-
ers; instead local socioreligious leaders (cornesha’)—
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priests—gained authority and prestige by their generosity
and wise leadership in worship and community matters.
Some priests gained a measure of authority over a wider
area, but there was never a cohesive sociopolitical organiza-
tion that included all Amueshas. Even before the last
cornesha’ died in 1956, if there was no local cornesha’, an
older man who had lived in the community the longest was
generally recognized as the leader. Generosity is still one of
the main avenues for gaining respect. A would-be leader
and coffee planter will impoverish himself by generosity to
his workers. The high moral value placed on generosity is
thus effective in preventing potential entrepreneurs from
taking advantage of their less fortunate relatives and neigh-
bors. Trained health promoters are rarely able to continue
to purchase supplies of medicine, since their patients re-
mind them that they cannot charge their relatives. Simi-
larly, few Amuesha-owned shops have succeeded.

In 1969 an annual Amuesha leaders’ congress was es-
tablished, with two or three delegates from each commu-
nity, who elected a president and other officers to maintain
contact with government offices. Each community is or-
ganized according to the Peruvian system, with younger,
more bilingual men often elected to positions of authority.
In 1981 the congresses were reorganized as FECONAYA, a
federation of Amuesha (Yanesha) communities. Although
the federation officers do not exercise a great deal of
authority, they—along with the Bilingual Bi-cultural
Amuesha Teachers Association—have been instrumental
in establishing a sense of tribal identity and pride. Perhaps
the single most important factor in helping the Amuesha
maintain their language and culture has been bilingual ed-
ucation and the development of written literature in their
language—much of it written by Amuesha authors.

Social Control and Conflict. The Amuesha highly
value peace; the ostracism that follows being known as an
angry or stingy person is usually sufficient to keep most
quarrels under control. There is always a certain amount of
tension between affines, but open conflict is rare. Even
when outsiders dispossess them of their land, the Amuesha
will avoid a fight if at all possible. Homicide and theft were
almost unknown in aboriginal times. Today criminal accu-
sations are adjudicated by Peruvian authorities.

Religion and Expressive Culture
Religious Beliefs. Even before the arrival of the first

Franciscan missionaries, Amuesha religion was syncretistic.
Sun worship—borrowed from the Incas—was superim-
posed on the typical jungle aboriginal animistic beliefs.
The early missionaries left numerous traces of their work in
Amuesha mythology. Our Grandfather God is the supreme
creator; his jealous classificatory brother Yosoper (Lucifer)
created the reverse, evil counterpart of everything good.
Our Fathers and, especially, Our Father the Sun, give life
and breath and strength to humanity. The priestly leader
led his people in ceremonial dances “making merry” to
QOur Father the Sun. At other times they made merry when
a beautiful bird flew into the clearing to implore him to
deliver messages from Our Father. Our Mother the Moon
is of lesser importance. In addition, there are many de-
mons and evil spirits as well as numerous animate and in-
animate spirits. Most Amuesha in this century have been

baptized by Catholic priests but have little understanding
of the meaning of the ceremony except as a means to ac-
quire a Spanish name. Beginning about 1960 small evan-
gelical congregations were formed under indigenous leader-
ship. Thirteen churches are now organized into two
Amuesha presbyteries within the Evangelical Church of
Peru.

Religious Practitioners. Until the mid-twentieth cen-
tury the priestly leaders had considerable standing; they
led the people in making cooperative gardens and in wor-
ship around the local temples. Shamans also enjoyed con-
siderable status and influence, because they had contact
with the jaguar spirits and other supernatural beings.
There are also diviners who ascertain the cause of illness,
receive messages and songs from Qur Father, and advise on
momentous problems, through chewing coca leaves. Today
the Christian pastors share the leadership of the churches
with the laity.

Ceremonies. The full moon—which provided light for
dancing—was the occasion for most parties to “make
merry to Our Father the Sun.” Another important rite is
the party at the full moon after a girl has been secluded
for several weeks (or even several months) in a small leaf
room following the onset of puberty.

Arts. Singing and playing the panpipes were important
parts of Amuesha ceremonies and continue on a small
scale in several communities. Amuesha designs were seen
in intricately woven wristbands, which are rarely worn
these days. Some men used the same designs in making
the crowns that they wore on festive occasions and the
carved wooden paddles used to stamp designs on the face.

Medicine. Until the mid-twentieth century children
were accused of burning bones, a form of witchcraft, and
severely punished or even killed if another relative died.
Disease is also believed to be caused by the spirits of the
dead; until recently, bodies were sometimes exhumed and
cremated. Spirits in termite nests, the water, rocks, and so
forth also cause illness. It is the duty of close relatives to
burn the offending element to effect a cure. Herbal medi-
cines and the efforts of shamans were also used. Today,
Western medical help is usually sought, but shamans and
specialists in medicinal herbs continue to practice.

Death and Afterlife. The Amuesha spirit was believed
to be taken to heaven after death, whereas the “shadow
spirit” lingered around the dwelling of the deceased or
around the grave and caused close relatives to become ill.
There was little ceremony connected with a burial. Today
there is a wake with burial the next day, more or less fol-
lowing Peruvian custom.
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MARY RUTH WISE

Anambe

ETHNONYMS: Anambe, Amanayé (Manayé), Turiwara

Orientation

Identification. In the Tupi-Guarani language, the word
“Anambé” is applied to various species of birds. “Amanayé”
{Manayé) means an association of people, and the expres-
sion “Turiwara” was used to designate a group of Indians
from the Rio Turi region in the Brazilian state of
Maranh3o. Until the first decade of the twentieth century,
the Anambé continued to be identified by their original
name. Later, after they had left their ancient territory, they
were confused with, first, the Amanayé, who inhabited the
Rio Capim area, and later with the Turiwara who were
then living on the Rio Cairari (an affluent of the Moju).
Finally, as of 1969, in their contacts with Whites, they
again identified themselves as Anambe.

Location. The Anambé were first sighted in 1842 on
lands located on the left bank of the Rio Tocantins (in the
state of Para) —that is, at the headwaters of the Rio Pacaja
Grande de Portel (4° to 5° S and 50° to 51° W). In 1842
an Anambé subgroup appeared in the district of Baido,
also on the left bank of the Tocantins. In 1874 the pres-
ence of another group of Anambé-Curupity was recorded,
which at that time joined the subgroup living in Baido. On
a map published by the government of Para in 1908 the
Anambé were assigned to the area between the Pacaja and
Irinynaua rivers. Around 1940-1950 they were considered
extinct, but this was not the case. They had moved to the
right bank of the Tocantins, finally settling on the Rio
Cairari. At first confused with the Amanayé and Turiwara,
they later assumed their original name (Anamb¢). In 1982
the Fundagao Nacional do Indio (National Indian Founda-
tion, FUNAI) had moved the Anambé to the Indian re-
serve of the Tembé, located on the Rio Guama. They were
not able to adapt, however, and returned to their former
territory on the Rio Cairari.

Demography. Early in 1850 the Anambé population
was estimated at 600 individuals. In 1862 the group made
up of Anambé and Curupity numbered around 250; in
1874 this number was reduced to 46. In the following year,
34 people having died from smallpox, the 12 survivors
joined the other group that had already settled on the
bank of the Rio Tocantins. In 1940 there were 60 individu-
als living in a village located on the upper Cairari, but in
1948 the group consisted of barely 32 individuals, includ-

ing a Brazilian caboclo married to an Indian woman.
Twenty years later (1968), the group had been reduced to
19 individuals, consisting of 11 men (6 above the age of
15, 5 below) and 8 women (7 above the age of 15, 1
below). In the following year (1969) there were 22 individ-
uals living in the village of Jaci-Tatd (20 Indians and 2
mestizos); 4 Indians and 2 mestizos lived outside the vil-
lage. In 1984, according to a survey made by the Second
Regional Delegation of FUNAI of the indigenous popula-
tion in the Cairari area, there were 32 people: 20 Indians
and 12 non-Indians—a total of eight families distributed
in four village houses. Living outside the immediate area,
but in the vicinity, were another four Anambé families: in
three cases indigenous women were married to Whites, and
in the fourth an Indian was married to a White woman.
Some of those families, consisting of 12 individuals, were
building houses within the indigenous area. In Mocajuba
there lived two Anambé women, as well as a boy whose
mother was an Anambé. Other Anambé lived dispersed on
the banks of the Cairari, at the headwaters of the Rio
Moju.

Linguistic Affiliation. The Anambé speak a language of
the Tupi-Guarani Language Family, similar to the lan-
guages spoken by the Guajajara-Tenetehara, Tembé, and
Turiwara. All the Anambé over 40 years of age still speak
the traditional language, and almost all in the 20- to 30-
year-old age bracket still understand it. In general, they
speak Portuguese fluently.

History and Cultural Relations

From time immemorial the Anambé had lived at the head-
waters of the Rio Pacaja Grande de Portel; in 1842 they
moved to the district of Baido on the left bank of the To-
cantins. They were led by a chief and appeared willing to
settle. The Anambé were already pacified, having had con-
tact with Whites for the previous twenty years. The leader
of the group told the naturalist Ferreira Pena, who visited
them in 1864, the following story about the origin of the
tribe: “For many years they had been living on the Pacaja
Grande led by a single chief—a wise warrior who came
from the west. Many years later the Europeans arrived and
began hostilities against the tribe. After that the Jesuit
missionaries arrived and initially showered them with
friendship. However, soon after they began to separate
wives from their husbands, taking many of them to where
the present city of Portel is located: the men to work clear-
ing land and making canoes and the women as domestic
servants. This displeased the members of the tribe who no
longer obeyed a single chief and began to form separate
groups. Later the Jauodité-Tapuira Indians, reputed to be
cannibals, appeared on Pacaja Grande. After attacking the
Anambé they left the area. For their part, the Anambé
from Tocantins, dissatisfied with the behavior of the In-
dian leader Manoel Luiz, separated from the group and
went to found another village on the headwaters of the Rio
Caraipé, taking the Indian Jose Pacheco as their chief”
(Magalhdes 1864, 40-41). After having crossed the
Tocantins to the right bank, they clashed with the Western
Gavides (Parkateyé) who pushed them out of the head-
water region of the Rio Moju. They crossed the dividing
waters between the Moju and the Cairari rivers and settled
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in Sipoteua. There they were encountered by the business-
man Bernardino Inacio dos Santos who also acted in the
capacity of a Protestant cleric and established friendly rela-
tions with them.

Between 1948 and 1968 the contacts between the
Anambé and the local Brazilians took on a definitive pat-
tern. Until then, the Brazilian penetration and settlement
of the Rio Cairari had reached from the mouth of the Rio
Moju to the town of Repartimiento, where a population of
Pentecostals of the Assembly of God from Mocajuba were
establishing themselves. South of that settlement, the
Anambé were the only permanent and settled inhabitants.
Nonetheless, from 1950 on, the extraction of wood and
macaranduba latex attracted new settlers. Besides a number
of families that lived between Repartimento and Alto
Cairari, it was usually entrepreneurs and around 200 work-
ers, coming from two municipalities of Mocajuba, Baido,
and Cameta, who dispersed themselves over the area each
year. The Anambé rarely took on those jobs. Under the pa-
ternalistic influence of the businessman who managed
them and who felt they were too weak to work in heavy
lumbering, they were employed as suppliers of skins, game,
flour, copal, jutaicica resins, and auxiliary services. Even
though this was disadvantageous to the Anambé in terms
of income, it enabled them to maintain group cohesion in
a single village and to survive as a tribal unit apart from
the Brazilians. In 1973 some Indians joined the woodcut-
ting crews as salaried workers and were employed by two
contractors who used to carry on business dealings with a
sawmill in Moju. Other Indians, however, preferred to ne-
gotiate on their own with a middleman who traveled
throughout the area.

In 1982, in view of the already increasing invasion of
the general Cairari region, FUNAI was able to convince
the Anambé to move to the Indian reserve in Alto Guama,
which was occupied by the Tembé Indians, with whom the
Anambé had cultural affinty. Meanwhile, having clashed
with settlers who had invaded the Guamé reserve and
finding themselves unable to adapt to the area (which was
deficient in fish and wildlife), the Anambé decided to re-
turn to Cairari. They did this despite the fact that FUNAI
had removed twenty-two settlers and their families from
the reserve territory, leaving more than 100 tarefas (25
hectares) planted with manioc, bananas, and peppers. In
1983, when the Anambé returned to the Cairari region,
they seized about 1,700 logs of wood and a number of
trees felled by the invaders who by then had occupied the
area for about ten years. The Anambé gave them a time
limit of two years in which to leave the area. By the 1990s
the dispersion of the Anambé had ceased, probably partly
because of assistance received from FUNAI and partly be-
cause the Anambé are demonstrating the ability to inte-
grate recent arrivals into their group.

Settlements

From the time of their settlement on the Cairari, where
Brazilian occupation was sparse, the Anambé considered as
theirs the land from mid-river of the Lago Grande up to its
headwaters. However, the now-defunct Indian Protection
Service (SPI) never tried to legalize the ownership of these
lands for the Anambé, and eventually the Indians found

themselves encroached upon by an expansive national
frontier. Finally, in the 1980s, and upon a proposal made
by the Indians through the agency of the Missionary Indig-
enous Council (CIMI-Norte I1), the Anambé were allotted
an area on the right bank of the Cairari, between the
Carrapatal waterway and Lake Comprido. The only home-
steader territory was indemnified, and an area of 7,912
hectares and 42 kilometers in perimeter was demarcated
and legalized on behalf of the Indians. Within thie area,
local groups have rights only to their houses and planta-
tions, and only for as long as these are maintained. In
1968 the only existing village (Jaci-Tatd) was located on
the bank of the Rio Cairari, on high ground with six large
houses scattered about without any plan, orientation, or
alignment. They were rectangular, with thatched saddle
roofs and no side or front walls. Floors consisted of split
palm stems. Three of the houses were occupied by nuclear
families and one by an extended family. One was uninhab-
ited and another was used for making farinha or cassava
meal. The only piece of furniture in the houses was a cot-
ton hammock (of the Cearense type), which must have
been commercially acquired as indigenous hammocks were
not made locally. After returning to the reserve in Guama,
the Anambe first lived like their Brazilian neighbors, wait-
ing for their crops to ripen. Then they returned to the in-
terior of the region that they had formerly occupied and
set about building houses in the regional style with straw
or wooden roofs.

Economy

Subsistence and Commercial Activities. The Anambeé
derive their subsistence from hunting, fishing, agriculture,
and the gathering of wild fruits. At present they use shot-
guns for hunting and cotton or nylon lines with steel
hooks for fishing. Occasionally, however, they still use the
bow and arrow. The Anambé plant mainly bitter and sweet
manioc, maize, pumpkins, bananas, beans, sugarcane, pa-
payas, and pineapples; lately they have also been growing
rice and tobacco. Fields are cleared of trees and bushes in
the jungle or in secondary-growth areas using machetes or
steel axes, and sickles and hoes are used for planting and
harvesting. Domestic groups, as a rule, plant their fields
separately. Sometimes they also clear a larger area and di-
vide the harvest proportionately among those who partici-
pated in the work. In the preparation of meal or tapioca,
fermented cassava dough is mixed with grated manioc. In
this process the Anambé use mortars and pestles, plaited
cylindrical manioc presses (tipitis), troughs from old ca-
noes, graters made from tin cans, and ovens made from
steel drums. The Anambé stopped making manioc beer
(caxiri) a long time ago.

Besides the extractive products previously mentioned
(timber, latex, and resins), the Anambé also sell surplus
products, as well as the hogs, ducks, and chickens they
raise. Until the end of the 1960s all Anambé commercial
dealings were with a single dealer. Soon thereafter they
began selling their products to traders and some moved to
the city of Mocajuba, where they could sell their products
for cash and for higher prices than those offered by traders
or local bosses, from whom they generally did not receive
cash. The Anambé acquire items such as clothes, shoes,
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salt, sugar, coffee, tobacco, matches, shotguns, nets, lead
sinkers, gunpowder, and fishhooks and fishing lines from
stores.

Industrial Arts. The Anambé make straw carrying bas-
kets, fans, and plaited straw sieves, as well as small plaited
and coiled baskets in which to keep odds and ends. Plaited
manioc presses, which are arduous to make, are bought
from stores in the region. The Anambé no longer make
pottery; they prepare their food in earthen ovens, on open
fires, and over metal grates using metal pots. From wood,
in addition to bows and arrows, they make mortars, pes-
tles, and spindles. The small canoes that the Anambé use
are bought from Brazilian caboclos. Although the Anambé
still spin cotton, they do not now make hammocks, instead
purchasing them from the regional market. They no longer
have any knowledge of featherworking.

Division of Labor. The men hunt, fish, make wooden
items and baskets, and clear fields. Planting is a mixed ac-
tivity, but harvesting is mainly done by women. Both men
and women carry burdens and collect wild fruit.

Kinship, Marriage, and Family

Kinship and Descent. The Anambé traditionally were
organized in extended families; owing to modern influence,
however, the nuclear family now predominates. In 1968
there was only one domestic group that could be consid-
ered an extended family. No information has been ob-
tained regarding lines of descent or rules of residence.
Among the available publications, only one includes a list
of kinship terms, but it is incomplete. It is therefore impos-
sible to correctly describe or analyze the Anambé termino-
logical system with any degree of accuracy.

Marriage. Marriage can be polygynous, including mar-
riage with outsiders. Even though women now marry when
they reach puberty, monogamous unions predominate,
mainly because of a shortage of available women. Because
of the reduction in the group’s population and because its
members are closely related, marriage to people outside the
group has come to be preferred.

Domestic Unit. In 1968 there were four domestic
groups in the village, one formed by an extended family
and the other three by nuclear families. Outside the village
there were other nuclear families, formed by native women
married to men from the local population. As of the early
1990s, families that were formed by those out-marrying
groups are returning to the village.

Socialization. The education of children takes place
within the family. Parents transmit traditional sociocultural
values, although these have changed perceptibly since con-
tact with the outside world. In earlier years, children were
not sent to regional schools to be educated because such
institutions were far removed from the native area. Then,
in 1984, CIMI-Norte I and the vicar from Mocajuba
made formal education available in a village school. The
teacher was a local man who had married an Indian
woman. The school was short-lived, however. In 1989
FUNALI set up a permanent village school that provides
education for some thirty-four pupils.

Sociopolitical Organization
Social Organization. Information about the Anambé in

historic times is unreliable, and nothing is known about
their social organization, social stratification, lineages, or
name transmission. The Anambé have by now almost to-
tally lost their traditional social organization.

Political Organization. The schema of traditional
Anambeé political organization is likewise unknowable. One
man, Aypan, had functioned as the group’s leader since
the 1950s, but after a few years he ceased to have any real
leadership role and held little more than a status position.
Following Aypan’s death in the 1980s, two other Indians
were chosen to take the positions of chief and subchief.
One was chosen because of his experience with the outside
world. The other took on the role of chief in the absence
of the former. The Anambé received no help from the SPI,
which never played a guardianship role. In this it was quite
different from FUNAI, which has begun to exercise such a
role through an administrative unit installed in the village.

Social Control. Despite a long series of crises, the
Anambé succeeded in maintaining a degree of internal co-
hesion that became more significant after the group’s re-
turn from the Indian reserve on the Rio Guama. Accord-
ing to information furnished by CIMI-Norte 11, the more
representative members of the group have been able to
begin “indianizing” non-Indian elements in the community.

Conflict. Like other native societies, the Anambé histor-
ically had both inter- and extratribal conflicts. They also
came into conflict with the Jesuits as these began submit-
ting the Anambé to a process of disintegration—separating
the men from the women and designating them to carry
out work for third parties away from their homes. Little is
known about the period after the Anambé had moved to
the right bank of the Tocantins except that they fought
with the western Gavides, who forced them to move to an-
other territory. Since 1950, there has been friction between
the Anambé and settlers who have invaded their territory.
This, however, has been counteracted by the establishment
of the reserve that was assigned to them in 1982.

Religion and Expressive Culture

Religious Beliefs. Traditional religious ideology and my-
thology have been totally lost. Christian concepts were ini-
tially incorporated through the influence of the Catholic
church. In the 1940s a Protestant minister tried to convert
the Anambé but was unsuccessful. At present they are in-
fluenced both by Catholic priests and by members of the
Pentecostal community (Vila Erlim) located in the vicinity

of the village.

Religious Practitioners. In 1948 the Anambé had two
shamans. In 1968, after both had died, there was no one
else to take on this role, and the group leader, Aypan, re-
fused to assume the office. In 1990, there were neither
shamans nor other religious practictioners in the village.

Ceremonies. The Anambé long ago stopped conducting
puberty rites or any other rituals.

Arts. As traditional rites were abandoned, related songs
and dances were also forgotten. Moreover, as the Anambé
abandoned these practices, they stopped making musical



instruments as well as body ornaments and other typical
native artifacts. According to the Anambé, several of their
songs were known only to Aypan.

Medicine. Once the Anambé no longer had shamans,
adult Indians generally continued to employ herbal medic-
aments in treating illness. For more serious illnesses, they
try to obtain treatment in the city of Mocajuba, sometimes
using an intermediary to take them to the hospital; they
also go to Belém do Pari, where they are treated by
FUNALI's regional delegation.

Death and Afterlife. The Anambé practice direct buri-
als in rectangular graves, using wooden coffins just like
those used by the Brazilians in the area. Whereas in former
times they buried their dead in the vicinity of the village,
nowadays they are taken to the nearest village cemetery.
The Anambé now adhere to Christian concepts regarding
an afterlife.
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- Angaité

ETHNONYMS: Angate, Chenanesma, Coyaviti, Enlit,
Enenslet, Enslet, Kyoma

The 2,400 Angaité Indians live in the Gran Chaco area of
Paraguay, especially between the Trans-Chaco Highway and
the Rio Paraguay, and between the Montelindo and San
Carlos rivers in the department of Boquerdn. Specifically,
they live in the towns of Puerto Casado, San Carlos,
Colonia 3, Juan de Salazar, Makthlawaiya-Anglican Mis-
sion, and the estancias (cattle ranches) of Guajo, Cerrito,
San Pedro, and Tuparanda. Their language belongs to the
Maskoian Family. Only one-half of the Angaité can speak
the Angaité language; the rest use Guarani.

During the Chaco War between Paraguay and Bolivia
(1932-1935), many Angaité were killed by Bolivian sol-
diers. By the 1940s the Angaité lived in more than sixteen
villages near Puerto Pinasco. In the 1990s the Angaité are
highly acculturated, owing in large part to the construction
of the Trans-Chaco Highway, which brought settlers and
development to their territory. Some Angaité work as
ranch hands near Puerto Casado, some as wage laborers,
and still others, like generations of their forebears, are em-
ployed in tanneries on the Rio Paraguay. Many Angaité
have married non-Angaité Indians who also came to work
at these factories, and the language used by these couples
and their children is Guarani rather than Angaité.

In 1971 the New Tribes Mission brought some 250
Angaité to San Carlos, on the Rio Paraguay, where they
are learning agricultural techniques and where they have
been given land to farm. Fewer than 50 Angaité also work
as agricultural laborers at the Mennonite farms near
Colonia 3.

Traditionally, Angaité subsistence depended largely on
the gathering of wild plant foods—roots, tubers, palm
shoots, Barbary figs, as well as the pods and fruits of a sur-
prisingly large number of trees. Heavy reliance on food col-
lecting (because arid conditions and seasonal flooding
severely restricted horticulture) imposed a migratory life-
style on the Angaité. Garden crops included maize, sweet
manioc, beans, pumpkins, anco (squashes), watermelons,
sweet potatoes, tobacco, and cotton. For several months of
the year, fishing provided, and, on a reduced scale, contin-
ues to provide much-needed protein.

Hunting also used to be important but is less so be-
cause Whites have reduced the amount of game available.
Once the Angaité acquired horses, they more frequently
practiced group hunts using drives and circles to take
game. Peccaries, theas, and deer are the favored game. The
Angaité keep dogs—both for hunting and protection—and
raise sheep and goats. Seasonal hunger and outright fam-
ine force the Angaité to seek wage labor in regional agri-
cultural and industrial enterprises.

The Angaité generally preferred to live without shelter
most of the time, sleeping on skins. Both sexes are tat-
tooed, but women wear more tattoos than men, and
wealthier women more tattoos than poor women.
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The rivers of Angaité territory are not suitable for
navigation by canoe, and water often becomes dangerously
scarce during the dry season. Although the Angaité have
dug wells of 4 to 6 meters in depth, they are occasionally
forced to drink the water that collects in caraguata leaves
or obtain moisture from Cipéi tubers.

The Angaité had a long tradition of frequent warfare.
They went to war to avenge the death of one of their own
group killed by violence or by sorcery, to punish trespassers
and looters, and to capture women and children.

Angaité religion and oral literature are in the process
of becoming extinct owing to intensive culture contact
with non-Angaité, especially missionaries. Oral literature
emphasizes, among other apparent idiosyncrasies, the
mythical importance of the terrestrial and celestial spaces,
rather than the three-tiered universe that predominates in
other Gran Chaco mythologies. Human life evolves under
the influence of a benign eastern ancestral god and a west-
ern lord of death. Shamans mediate between humankind
and the two worlds by means of tutelary spirits, with whom
they communicate through dreams and chants. Shamanic
healing aims at recapturing the lost soul of the patient, ex-
tracting pathogenic agents through suction, and/or admin-
istering herbal concoctions. Upon death, the skeletal-soul
of a person proceeds to the western land of the dead,
where it will dwell; anthropologists have determined that
the Angaité also believe in a shadow-soul, but its fate re-
mains uncertain.
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Apalai

ETHNONYMS: Aparai. In historical sources: Aparahy,
Aparay, Appareille, Appiroi

Orientation

Identification. The term “Apalai” is of Tupian origin
and means “small bow.” This designation is found in
sources dating from the eighteenth century and is the self-
name of the modern group. The Apalai recognize the
Makapai and Inumi as subgroups. The Wayana call the
Apalai “Pirixiyana” (parakeet people) because of their
rapid mode of speech. Having fused with the Wayana,
these groups are referred to by a single term, “Wayana-
Apalai”; this is an external (administrative, academic) and
not an inherently native appellation.

Location. The Apalai live exclusively in Brazil, in the
Tumucumaque Indian Park and the Paru de Leste Indian
Area, where they occupy the banks of the Rio Paru de
Leste. This region is located north of the state of Para, on
the border with Suriname, at 0°30’ to 2°30’ N and 54° to
55°30" W. Some Apalai remain along the Rio Jari in the
state of Amapa.

Demography. The administrative demographic census of
the Apalai includes the Wayana. In 1989, 328 Wayana-
Apalai were recorded as living in the Tumucumaque Indian
Park; about 10 additional Apalai were found living along
the Rio Jari.

Linguistic Affiliation. The Apalai language belongs to
the Carib Languague Family, more precisely to the north-
ern Cariban of Guiana.

History and Cultural Relations

It is difficult to obtain information about the Apalai of the
past because both archaeological data and historical docu-
mentation are lacking. Moreover, the few references dwell
mainly on the location of villages. The oldest reports go
back to the second quarter of the eighteenth century and
state that the “Appirois” and Appareilles” inhabited the
headwaters of the Jari and Oiapoque rivers. Following a pe-
riod of silence, references from the second half of the nine-
teenth century reveal that Apalai communities occupied a
vast territory, with concentrations on the lower courses of
the Curua de Alenquer, Maicuru, Paru de Leste, and Jari
rivers. During this time, Apalai history can be traced to-
gether with that of the other indigenous groups of the
Tumucumaque because they have many cultural traits in
common, including the fact that most of them spoke Carib
languages. They inhabited an area between the basins of the
Trombetas and Jari rivers and their respective tributaries.
Their almost complete isolation was only occasionally inter-
rupted by hostile encounters with neighboring tribes, spo-
radic visits of travelers and scientists, and contacts mainly of
a commercial nature with Guianese Maroons.

At the beginning of the twentieth century such con-
tacts with the outside world increased, precipitating a dras-
tic decimation of the indigenous population and promot-
ing the regrouping and fusion of the survivors. Alarmed by
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these events, the Apalai initially retired to the headwaters
of the Rio Maicuru and the lower and middle Paru de
Leste and Jari rivers, including the latter’s tributary, the
Ipitinga. Finally, during the 1960s, they concentrated along
the Paru de Leste. Their oral tradition recounts long peri-
ods of war, notably against the Cariban Wayana to the
north and the Tupian Wayapi to the east of their territory,
as well as against certain hunting-gathering peoples whose
survivors they incorporated into their own population. The
process of fusion with the Wayana seems to have begun at
the end of the nineteenth century, when the Apalai were
concentrated on the Rio Paru de Este. According to mythi-
cal narratives, peaceful relations were established between
these two groups when they allied themselves to destroy
Tuluperé, a common enemy of supernatural origin.

There were Apalai contacts with nonindigenous popu-
lations (Brazilians and Guianese) at the beginning of the
nineteenth century. Such contact has increased in the
twentieth century and can be characterized as intermittent
owing to the seasonal character of the region’s extractive
economy, which is based on balata, Brazil nuts, feline pelts
(e.g., those of jaguars), gold, and tin; the Apalai used to
participate in some of these activities and occasionally still
do, either as extractors or providers of implements or food-
stuffs to non-Indian extractors. In the 1960s the Apalai
began to have permanent contacts with both missionaries
and institutions of public service. The missionaries, who
settled in the area in 1963, are evangelists representing the
Summer Institute of Linguistics (SIL), a Protestant group,
and the Baptist Alliance of the Amazon (ALBAMA).
They devote themselves to the study of the Apalai lan-
guage, which they use in their literacy work and in prosely-
tizing, thereby exerting strong deculturative pressure. Gov-
ernment bodies are represented by the Brazilian Air Force
(FAB) and the Fundagdo Nacional do Indio (National In-
dian Foundation, FUNALI). In 1969 the former installed a
landing strip along the middle Rio Paru in a place known
as “Apalai Village” and began a regular line of aerial trans-
port. In 1973 FUNAI installed itself near the landing
strip. At first this body’s activities were of little effect;
FUNALI limited itself to occasional hygenic assistance and
the purchase of handicrafts. Later, the Indian post imple-
mented more stable programs concerning hygiene and lit-
eracy in Portuguese. At the end of the 1980s, military
control of the area was increased with the implementation
of the CALHA Norte Project (PCN), and the Indian re-

serve of Tumucumaque became one of its areas of priority.

Settlements

Exclusively Apalai villages are rare, but one may speak of
predominantly Apalai communties, five of which were
listed in the 1989 census. Except for “Apalai Village,”
where government establishments and the evangelical mis-
sion are located, the rest of the villages are sited according
to economic, religious, and social considerations. Contem-
porary villages are located on the banks of the Paru de
Leste or on nonflooding islands. The composition of vil-
lages is diversified, varying according to the number of in-
habitants. Dwellings of several types, generically called
tapyi, shelter nuclear families; meeting and reception
houses (tukussipanos) for visitors feature conical roofs.

Both are made from local materials. The settlement forms
an irregular circle within which the main social activities
take place.

Economy

Subsistence and Commercial Activities. Agriculture
and hunting are the main subsistence activities. Comple-
mentary activities are fishing (during the summer months)
and gathering. Agriculture is of the slash-and-burn type.
The Apalai plant numerous species of bitter manioc, their
staple food. The cassava pulp is made into flat cakes that
are always eaten with protein food. The juice is used as a
condiment for meats, and the flour is made into gruel.
Other vegetables are planted and consumed, some in the
form of fermented drinks. In the village, the main meals
are always communal. Men are separated from women and
children when processed foods are shared. Raw foodstuffs
are also exchanged, mainly between related women. The
main commercial activity is the manufacture of handicrafts
for sale. The repertoire of items includes baskets, ceramics,
glass-bead ornaments, and objects sculpted from wood. Ini-
tially they were traded internally for merchandise in
“Apalai Village”; some Apalai undertook to resell them to
Artindia’s (FUNAI’s) stores and tourist stores in Belém.
FUNALI acquires these trade items for their stores through-
out the main Brazilian cities. There are constant com-
plaints about underpayment in such transactions. Espe-
cially during the 1950s and 1960s, some Apalai turned to
prospecting for gold during the summer months. Leasing
rudimentary tools, they extracted gold from rivers in the
proximity of cleared fields. Contract work became more
rare after 1971. Another business, restricted to the villages
to the south of the Paru de Este Indian Area, involves sell-
ing salted fish to prospectors in the “May 13th” camp es-
tablished in the vicinity.

Industrial Arts. The women devote themselves to spin-
ning and weaving cotton for body ornaments, hammocks,
and fishing nets and making ceramics for ritual and daily
use, as well as glass-bead ornaments. Men use lianas, straw,
or the cortex of arumd (Ischnosiphon sp.) stems for more
than forty types of basketwork. They work wood to make
bows, benches, canoes, paddles, and clubs, and also make
arrows, featherwork, and musical instruments (flutes) for
ritual use. Apalai men and women are reputed to be excel-
lent pottery makers. An extensive repertory of items is
commercialized in order to obtain Western goods.

Trade. The Apalai historically belonged to an extensive
trade network that connected many indigenous peoples of
the Guiana region. Manufactured goods like glass beads,
textiles, and axes were obtained from European settlers on
the Caribbean coast. Intertribal commerce reached indige-
nous groups who lived too far away for direct contact. In
times of peace the Apalai received merchandise from the
Wayana, who in turn obtained it from the Tiriyd and the
Maroons. Until the 1970s and 1980s, traders of these
groups came to the villages on the Rio Paru to exchange
nets and domesticated dogs for industrial products. Owing
to their location, the Apalai had access to items that origi-
nated in Brazil and that were traded among the local popu-
lations. Barter persists with Wayana and Maroon commu-
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nities of Suriname and French Guiana, and business trans-
actions take place with FUNAL

Division of Labor. Daily activities are carried out ac-
cording to a division of labor by sex. Men provide the daily
supply of protein by hunting, fishing, and gathering. They
choose an appropriate piece of land and undertake the ar-
duous task of preparing the field for agriculture. Planting
and harvesting are predominantly women’s work. Women
also prepare food and drink, spending many hours in pro-
cessing bitter manioc. They also carry out domestic chores
and take care of small children. Men build houses and
work wood, plant fibers, and feathers. Women work with
clay, glass beads, and cotton. Both men and women pro-
duce items for sale.

Land Tenure. Land is considered communal property
and is divided equally between the Apalai and Wayana.
Nevertheless, the ancient territorial division is still valid,
that is to say, the central and lower portion of the Paru de
Este is an area occupied by the Apalai. Therefore, it is pre-
cisely in this area that the majority of their villages are lo-
cated. However, there is free transit on the rivers, in the
jungle, and on streams to permit fishing, hunting, and
gathering of foodstuffs and primary materials. Legal claims
to a given piece of land are only possible after a field has
been prepared; the claim lasts as long as the land is con-
sidered productive. Natural resources in the field's vicinity
are held to be for the exclusive use of the family group
that cultivates it, and exploitation of these resources by
others is subject to request and permission. The Indian
park of Tumucumaque was created by presidential decree
in 1968, and the indigenous Paru de Leste Area was delim-
ited in 1984; the boundaries of neither zone have been

fixed.

Kinship

Kin Groups and Descent. The generic term for relative
is yekiri, which is used for both consanguinal and affinal
kin. Descent is patrilineal and residence uxorilocal. The
terminology for age-classes is different for males and
females.

Kinship Terminology. The kinship nomenclature of the
Apalai follows the Dravidian system. The term i-rui desig-
nates Ego’s brother and male parallel cousins, whereas the
term kono’no is applied to Ego’s male cross cousins.

Marriage and Family

Marriage. Marriage is preferably with bilateral cross
cousins; marriage with parallel cousins is considered inces-
tuous. Polygyny is preferred, especially with a mother and
daughter or with two sisters. For a woman, marriage takes
place following the onset of menstruation and the celebra-
tion of an initiation ritual that features seclusion and pro-
pitiatory rites. Marriage can also be contracted between a
man and a girl of prepuberty age, in which case the con-
summation of the union is delayed until the girl has
reached womanhood. Although cross-cousin marriage is
still the ideal form, the low population index forces the
Apalai to enter into different arrangements, including alli-
ances with the Wayana. Yet tribal endogamy is upheld
whenever possible, mainly because of the linguistic barrier

between the two groups; only a few Apalai speak the
Wayana language.

Domestic Unit. The nuclear family constitutes the resi-
dential unit. Co-wives live together but keep separate
kitchens. There is a preference for initial matrilocality:
couples first live with the wife’s parents but move away
after a prescribed time to establish their neolocal house-
hold somewhere in the vicinity. The elderly and widowed
live with their children or with married grandchildren. In
the past, communal houses lodged entire extended fami-
lies. During the day life unfolded in the village, but at
night everyone retired to spend the night in the large, to-
tally enclosed dwelling at the edge of the forest.

Inheritance. By request, a deceased person’s belongings
may accompany him or her into the grave. Otherwise they
are burned, broken, or thrown into the river, depending on
the materials from which they are made. Lidded telescop-
ing baskets containing feather ornaments are not destroyed
but passed on to the deceased’s sons.

Socialization. Small children are socialized by their
mother, who takes exclusive care of them. From the age of
3 or 4, small pubic covers are worn by boys and girls. This
is the time when initial apprenticeship takes place by way
of imitative and pleasurable learning. The children are
given miniature artifacts such as bows and arrows for the
boys and carrying baskets for the girls. Later both sexes
begin developing handicraft skills, starting with processing
cotton. Instruction intensifies as they grow older and is ac-
companied by admonishments and activities that are mark-
edly related to the economic cycle. The children accom-
pany their parents to the fields, the forest, or the river, in
accordance with the sexual division of labor. The time
prior to marriage is employed in refining handicraft skills
s0 as to increase expertise in the manufacture of artifacts
and ornaments.

Socialization is only considered complete after the
rites of passage, which are different for each sex. Puberty
ordeals for girls take place within the home—leaf-cutter
ants held in frames against the skin are used to further
proper physical development. Male ordeals involve a com-
plex ritual. Frames—similar to those used in the female
rites—holding ants or wasps of various kinds are applied
to the skin to ensure dexterity in hunting; each man sub-
mits to at least seven different wasp ordeals. The mission-
aries disapprove of the traditional customs and maintain
that formal schooling and the evangelical cult are the only
appropriate educational options. Thus, puberty rituals are
now performed only sporadically.

Sociopolitical Organization

Social Organization. Social relationships are based on
consanguineal and affinial ties between individuals, with
the village and domestic group functioning as the basic so-
cial units. Villages are generally inhabited by a married
couple and their unmarried children, the families of their
married daughters, and sundry members of their young
husbands’ kin or even other people. The establishment of
an administrative and service center (with a school, walk-in
clinic, etc.) in “Apalai Village” has created an atypical ar-
rangement by bringing together a number of unrelated
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families who live there on a temporary or a permanent
basis.

Political Organization. Sources indicate that there used
to be an office of supreme warchief. Present-day leaders are
restricted in authority to their respective villages and are
referred to as tamuru, “old men.” In accordance with the
rules of political organization, they are the village founders
or their sons who have inherited this prerogative. The
status of leadership they hold reverts to the members of
their families, especially to their sons-in-law (peitd), who
are saddled with heavy matrimonial obligations. Above all,
the authority of the tamuru is exercised by giving advice
regarding collective labor and by arranging rituals. Nowa-
days the old men function as their communities’ main
spokesmen to outsiders.

Social Control. An individual’s relations with the other
members of the community are dependent on social behav-
ior appropriate to his or her age and sex. Failure to observe
the prescribed norms results in sanctions—epithets, disre-
spectful comments, or ostracism.

Conflict. Family disputes can lead to the abandonment
of a house and temporary relocation to a distant village,
“Apalai Village,” or even communities in Suriname or
French Guiana. Many of the disputes are caused by factors
related to the misunderstanding and systematic destruction
of traditional values and practices by missionaries and gov-
ernment functionaries.

Religion and Expressive Culture

Religious Beliefs. Traditional Apalai religion is based on
the belief in various categories of primal beings, creators,
and founders of social norms. Their deeds are recounted in
a complex series of mythical narratives, among which those
relating to Mopd, a culture hero, are particularly promi-
nent. Myths further recount the origin of natural elements
and refer to cultural values. A great deal of influence is ex-
erted on Apalai life by the spirits of the forest, the joroks,
and by supernatural water spirits, the ipore, among whom
Okoiimo, the Anaconda, stands out as the paradigm of su-
pernatural beings.

Religious Practitioners. Shamans possess knowledge of
curing practices. There is a hierarchy of shamans that in-
cludes specialists who attract game animals and ensure a
good harvest as well as specialists in herbal medicine and
food exorcism. Other specialists lead singers or dancers in
rituals. Old men are regarded as keepers of knowledge
about myths and traditions.

Ceremonies. Contemporary Apalai ceremonies are in-
distinguishable from those of the Wayana, because of the
small Apalai population and the ongoing process of fusion.
There are two main groups of festivities; those consecrated
to the flutes, lué, and those of female and male initiation,
the latter being the most important. The puberty rituals
are referred to as okomoman in Wayanan and as festa da
tocandeira in Portuguese. The rituals are conducted accord-
ing to Wayana custom, although the Apalai now have a
similar ceremony where songs are sung to the arrows
(pyrau eremiry), masks are worn, and basketry frames con-
taining ants or wasps that represent supernatural beings
are applied to the skin.

Arts. The arts, including rhetoric, song, dance, music,
and the visual arts, constitute one of the privileged axes of
Apalai life. Handicrafts and body decoration assume a
multiplicity of forms. Decorative motifs, generically called
menurit, are of mythic origin. They were obtained from the
skin of the supernatural Anaconda and are believed to be
its body painting, even though individually each motif rep-
resents a supernatural or primal being.

Medicine. Therapeutic practices are related to shamanic
cures. In curing, the use of medicinal herbs, food taboos
and restrictions in behavior and sexual abstinence are of
equal importance. The shaman, piaxi, is a person who acts
as a mediator between the world of human needs and the
dangerous realm of superhuman forces, especially the
jorokd spirits, which cause illnes. Curing shamans use to-
bacco and rattles; this is a characteristic element of Apalai
shamanism, which is recognized and well known in the
western Guianas. Western medical examinations, vaccines,
and medicines are well tolerated by the Apalai, but surgery
and hospitalization are not.

Death and Afterlife. Serious illness and death are be-
lieved to be the result of the actions of malevolent beings:
shamans, spirits, or supernatural beings. The Apalai tradi-
tionally buried their dead in the home or abandoned a
shaman’s corpse in the forest. The village had to be aban-
doned after many deaths had occurred or upon the death
of a chief or a shaman. Nowadays, the missionaries have
persuaded the Indians to have a cemetery in the vicinity of
“Apalai Village.” After death, the vital elements of a per-
son have different destinies. That which is found in the
seat of knowledge, the eye, disappears at death, but that

.which is found on the back of a person and manifests itself

as his or her shadow leaves the body and begins a long and
dangerous journey to the land of the dead, where it re-
unites with the ancestors.
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Apiaka

ETHNONYMS: none

Orientation

Identification. The Apiaka are an indigenous group liv-
ing in the northern part of Mato Grosso, Brazil. The name
“Apiaka” has been known since the beginning of the nine-
teenth century; it is a variant of the Tupi word “Apiaba,”
which means “person, people, human.” The Kayabi, a
neighboring group, call them “Tapé-iting,” “Tapy'iting,” or
“Tapii'sin” (light-skinned people). Present-day inhabitants
of the Apiaka Indian Reserve are known and recognized as
Apiaka.

Location. The Apiakd are scattered along large river
courses, and some live in the cities of Juara, Porto dos
Galichos, Belém, and Cuiaba. There are also reports of a
nomadic group. The majority of Apiaka live in the Apiaka
Indian Reserve, however, located at 10°50" S and 58° W,
on the right bank of the central course of the Rio dos
Peixes, beginning at the waterfall.

Demography. According to Koch-Griinberg, who assem-
bled and ordered the data recorded by various travelers
during the nineteenth century and up to 1902, the Apiaka
were a numerous and warlike people. From his base in Gui-
maraes, he reported of a village of up to 1,500 people in
1819, as well as very populated villages at the time of Her-
cules Florence’s and Francis de Castelnau’s travels. In the
Cuiaba archives, Koch-Griinberg found data mentioning
2,700 Apiaka, although he points out that his data are in-
complete (1902, 350). According to a report by Rondon,
at the beginning of the twentieth century a massacre re-
duced the Apiaka population to 32 people. Subsequently,
part of the group withdrew from contact with Whites and
formed the aforementioned nomadic group, the population
of which is unknown. In 1978 there were 71 Apiaka living
in the Apiaka Indian Reserve, a number that was reduced
to 52 in 1984 by emigration. In May 1990, after the arrival
of new families, 92 people were living in three villages in
the reserve.

Linguistic Affiliation. The Apiaka language belongs to
the Tupi Language Family.

History and Cultural Relations

The Apika were a warrior tribe of the Tapajos River Basin
and were greatly feared. According to Menéndez (1981,
85), the Apiaka’s neighbors were the Bacuri and Tapan-
huna on the Rio Arinos and the Oropia, Bororo, Cauairas,
and Sitikawa on the upper Rio Juruena. In the nineteenth
century travelers using the Arinos-Juruena-Tapajos route,
which linked the centers of Cuiaba and Belém, developed
peaceful relations with the Apiaka, exchanging products
with them and hiring them as guides and paddlers for
some of their trips. According to Koch-Griinberg, during
the nineteenth and twentieth centuries the Apiakd consti-
tuted part of the labor force in extractive occupations.
They worked as crew members, porters, fishermen, hunters,
or rubber tappers, combining their traditional way of life

with modern life. According to oral Apiaka tradition, after
they were massacred in the early twentieth century, it was
impossible for the survivors to maintain their traditional
tribal way of life. From then on, they mixed with people of
other ethnic origins: the Kokama, Kayabi, Mundurucu,
Maué, Pareci, pacified Indians, and others.

Settlements

From the earliest reports to the present, the Apiaka have
been known to build their villages near the banks of large
rivers, with the exception of the aforementioned nomadic
group. Koch-Griinberg reports that an Apiaka village con-
sisted of a house of enormous size, very well built and shel-
tering hundreds of people. During the nineteenth century
Apiaka villages, initially concentrated in the vicinity of the
confluence of the Arinos and Juruena rivers, were moved.
Part of the group traveled north along the Rio Juruena,
and another part went east, up to the Rio Sio Manoel,
where they became known as Parabiteté. This group’s
tatoos were recognized by the Apiaka as those of “brothers,
originating from the same family tree” (Koch-Griinberg
1902, 353).

In the mid-1970s a group of families began the return
trip toward the south, looking for a “good employer.” A
Jesuit missionary invited them to settle in the vicinity of
the Kayabi on the Rio dos Peixes. From then on, addi-
tional families moved to the south and built the villages of
Nova Esperan¢a (1968), Mayrob (1982), and Tatu (1986),
all on the Apiakd Indian Reserve. Their houses and kitch-
ens are built from materials obtained from the nearby for-
est. The architectural style is modeled on that used by
Brazilian rubber tappers. As a roof covering, wooden slats
are substituted for palm fronds. When the kitchen is not a
subdivision of the nuclear-family house, it consists of a
smaller structure with half-walls, adjacent to the house.

Economy

Subsistence and Commercial Activities. Until the
nineteenth century the Apiaka cleared their fields by cut-
ting the forest with stone axes fixed to wooden handles.
They had a reputation for being hardworking agriculturists
who also practiced hunting and fishing. Nowadays the
Apiaka use sickles, machetes, steel axes, and chain saws in
combination with slash-and-burn methods to clear their
fields. The Apiaka grow mainly manioc and maize, but also
rice, bananas, pineapples, yams, taro, and various other
cultigens, as well as dozens of fruit trees. This food pro-
duction is complemented by hunting, fishing, and gather-
ing in the neatby forest and by raising domestic animals.
Besides objects of personal use, they make handicrafts to
sell. As far as the products of the hunt, fishing, gathering,
and other work is concerned, the Apiaka follow traditional
modes of distribution. The same rules govern economic
obligations that are part of the social structure.

Industrial Arts. According to Koch-Griinberg, the
Apiaka used feathers to adorn their spears and to make di-
adems, earrings, and scepters. Body adornment consisted
of raffia or cotton strips. Men wore waist belts of woven
cotton and penis sheaths. Strips of the same material were
worn on the arms and legs by both sexes. Women also
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wore cotton strings in their hair. Necklaces of seeds, teeth,
and shells completed a warrior’s decoration. Nowadays,
they dress as Brazilians do and make canoes, paddles, bows
and arrows, carrying baskets, sieves, fire fans, nets from
commercial thread, and bracelets and rings of tucum-palm
material. From the inner layer of the bark they make
shoulder straps to carry their children. This fiber is also
used for basket handles. Pottery has been replaced by alu-
minum ware. Bracelets, rings, necklaces, and bows and ar-
rows are made for their own use; these same items, but in
simplified form, are also made for sale to tourists.

Trade. The Apiaka traditionally used the barter system
for their products. There is an obligation to distribute
game or fish proportionately, according to the abundance
of the food item and the degree of kin relationship. Items
of local trade are acquired with money earned from work
on neighboring plantations or cattle ranches and/or the
sale of handicrafts or rubber latex. The Apiaka have long
bought salt, sugar, coffee, clothes, textiles, soap, firearms,
munitions, fishing items, kerosene, and steel tools. Oc-
casionally, they buy radios and battery-operated tape
recorders.

Division of Labor.  Agricultural tasks are divided among
men, women, and, to a lesser degree, children. Men are re-
sponsible for clearing the fields—a series of activities that
includes cutting shrubs and small trees by using machetes
and sickles and large logs by means of steel axes and chain
saws. Planting, weeding, and gathering are done by the
family, following internal subdivisions. Hunting is an exclu-
sively male task, whereas fishing is done by all. Housework,
child care, making clothing, and cooking are female tasks.
Men build houses and make canoes, paddles, bows and ar-
rows, and baskets. Women make the rest of the handicraft
items that are used as trade goods. Despite the temporary
lack of certain items, most of them can be obtained in the
village throughout most of the year.

Land Tenure. One cannot speak of landownership
among the Apiaka. The individual who wishes to clear a
field communicates his intent to the others and determines
with them the dimensions of the plot. The Apiaka con-
sider themselves the owners of the field even after it has
been harvested and is covered by secondary growth. It can
be ceded to another person, or, once it has been aban-
doned, simply taken over by someone else. The produce of
the field belongs to the farmer who planted it; some may
be given to whoever needs it and asks for a “loan.” There
is also ownership of trees in the forest. From the moment
that someone makes it clear that he intends to make a
boat or house posts from a tree or that he is interested in
harvesting its fruits or honey from a hive in its trunk, he
owns it. Hunters and fishermen tend to frequent specific
trails and places time after time, but this does not imply
ownership; it is simply recognized as “the trail of a specific
individual.” Among rubber-tapping Apiaka, each is the
owner of his “street,” that is, a trail he has opened to reach
50 to 100 trees. Use of the “street” can be let to other
individuals.

Kinship

Kin Groups and Descent. The Apiaka distinguish
themselves from other groups like the Kayabi, as well as
from Whites. Some show evidence of identity crisis, proba-
bly a result either of long and intense contact with Whites
or because the Apiaka no longer constitute a homogeneous
group in terms of ethnic ancestry. There are those who, on
an ideal level, identify themselves with the nomadic Apiaka
group, “our relatives from the forest.”

Kinship Terminology. The Apiaka have adopted Portu-
guese (Brazilian) kinship terminology including the com-
padrazgo (cogodparenthood) system and its corresponding
relationship terms.

Marriage and Family

Marriage. According to Koch-Griinberg, marriage was
monogamous, even though he mentions Castelnau’s re-
ports, according to which each Apiakd man had two wives
and chiefs had three. Nowadays marriages are monoga-
mous and predominantly interethnic. The Apiaka do not
practice ritual initiation as a prerequisite for marriage.
Women are considered ready for marriage after their first
menstruation, that is, between 11 and 15 years of age, and
men after they reach the age of 16. The preferential type
of marriage is between cross cousins. Residence is uxori-
local when the marriage is interethnic and patrilocal when
it is intratribal. Remarriage is encouraged if one of the two
partners dies, even if there is a considerable age difference
between the two new spouses. Marriages break up when
there is proof of some threat or unfaithfulness. Single
mothers are rare and considered an anomaly.

Domestic Unit. In the past, extended families lived in
large communal houses. Nowadays each nuclear family
lives in a separate house. Houses are generally built near
the couple’s relatives, depending on where the marriage
takes place. Therefore, a village map reflects kin and social
relationships.

Inheritence. Each man and woman owns the items that
he or she uses and those that are the fruit of his or her
labor or trade. These goods are not inherited but instead
destroyed when their owner dies. Items acquired by trade,
such as pots and firearms, are individually owned and are
inherited by the surviving spouse or the son or daughter
who lives in closest proximity. If the house of a dead per-
son is not abandoned, it is demolished and part of the ma-
terial is reused for a new building. No one lives in a house
where someone has died.

Socialization.  Socialization of children takes place in the
home and in monolingual (Portuguese) schools supported
by the mission. Babies remain with their mothers, who are
helped by adolescents. Fathers may hold their sons in their
laps, but boys’ necessities are met by their mothers. Babies
are wrapped in pieces of cloth, in the Western manner;
small children are either skimpily dressed in shorts or left
naked as they begin to crawl or take their first steps. From
an early age they are taught to be respectful in their deal-
ings with parents, godparents, and adults. At the same
time a spirit of self-esteem and freedom is encouraged.
Adults give great importance to formal schooling, which,
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however, presents some problems of constancy. In school-
ing, emphasis is given to arithmetic and reading and writ-
ing in Portuguese. These are considered to be of prime
importance in dealings with non-Indian outsiders.

Sociopolitical Organization
Social Organization. The Apiaka are egalitarian, but the

oldest men exercise leadership over the rest. The most in-
fluential man is not necessarily the most skillful craftsman,
but he is the most knowledgeable. He is the one who har-
monizes and synthesizes the desires and objectives of the
community and takes the lead in tasks that benefit every-
one. Thus, a chief does not command. The Apiaka say,
“Among us, no one gives orders!” Even though women do
not directly participate in political discussions, they make
their wishes known through their husbands. Because of in-
creased contact with the outside world, dealing with “for-
eign relations” on a national level, and in particular with
officials of the Fundagio Nacional do Indio (National In-
dian Foundation, FUNALI), has been taken over by younger
men, as they are the most skillful in this regard. All adults
deal freely with the mission and with their Kayabi
neighbors.

Political Organization. Political organization is deter-
mined by kinship, and people are bound together by their
forebears. In this way, men who have the most married
daughters and sons who build their houses nearby are the
ones who have the most power. They are capable of mar-
shaling forces against another Apiaka group or against the
Kayabi. Since the 1970s the Apiaka have considered them-
selves part of the Unido das Nagdes Indigenas (Union of
Indigenous Nations), which expresses itself in assemblies
of representatives and indigenous demonstrations in de-
fense of their territories.

Social Control. Apiaka rules of conduct govern the
various categories of social bonds. Fathers and fathers-in-
law are respected by their sons and children-in-law, re-
gardless of age. Among affinal relatives of the same
generation, the rules are less strict and allow joking rela-
tionships. Kayabi who have recently been married into the
group adopt a submissive attitude in relation to their in-
laws, although in general the Kayabi consider themselves,
as “owners of the area,” superior to the Apiaka. Deviation
from rules of behavior or the display of unconventional
attitudes is corrected by discussion, but without recrimi-
nation or censure; in this way, mutual esteem is preserved.
Disagreements between chiefs may lead to confrontations
and threats and are often solved by founding a new settle-
ment, with the later arrivals being the ones to leave. The
missionary presence attenuates or restrains the eruption
of conflict. Matrimonial infidelities are commented on in
passing and with a certain malice, but always as some-
thing that happened in the past. In such circumstances,
Apiaka express sentiments of self-esteem and liberation
rather than guilt or shame.

Conflict. In their wars of the past, the Apiaka were
armed with spears so richly adorned with arara feathers
that they looked more like ornaments than weapons,
according to Koch-Griinberg. They also fought their
traditional enemies—the Mundurucu, Tapanyuna, and

Nambicuara—with bows and arrows. The Apiaka report-
edly engaged in a form of ritual cannibalism in which they
sacrificed their adult prisoners of war and ate them.
Younger prisoners were adopted into the group until they
reached adulthood, at which time they were also sacrificed.
The right to eat human flesh was limited to men who had
squares tatooed around their mouths. The Apiaka warred
with their neighbors, but their relationship with Brazilians -
was peaceful despite their martial reputation. Even so, at
the beginning of the twentieth century a conflict arose
with Brazilians that resulted in a massacre of the Apiaka.
In the late twentieth century, whenever the Aipaka feel
that their rights have been impinged upon, there are fleet-
ing conflicts with the Kayabi and with members of the sur-
rounding society.

Religion and Expressive Culture

Religious Beliefs. According to Nimuendajti, the Apiaka
traditionally believed in a god who created heaven and
earth and who gave vent to his fury with lightning and
thunder. Two brothers who lived in mythical times are now
located in the Milky Way in the form of animals that can
be seen as a dark spot near the Southern Cross. Nowadays
the Apiakd want and demand to be baptized in the Catho-
lic church, and the mission maintains a relief station on
the reserve. It is hard to evaluate to what degree the
Apiaka have kept their traditional belief system, or how
much of it is in the form of popular religion or Catholic

beliefs.

Religious Practitioners. Shamans used to divine the fu-
ture and cure the sick. They were very respected but re-
ceived little compensation for their cures. They used heat
and plants and blew on or sucked the affected part of the
body, depending on the illness.

Ceremonies. Formerly the Apiaka danced to the accom-
paniment of wind instruments played by men. They formed
two concentric circles: the men inside, and the women out-
side. Nowadays they no longer practice this dance cere-
mony. They observe national holidays such as Christmas,
New Year, and the Day of the Indian.

Arts, The Apiakd tatooed their bodies and painted
them. Dyes were made from urucit (Bixa orellana) and/or
genipapo (Genipa americana). Arms and legs were adorned
with anthropomorphic or zoomorphic designs. Tatoos,
once signs of tribal identity, are no longer in use. Body
painting and featherwork, except for feather decorations on
arrows, have also been discontinued. Pieces worn in neck-
laces and bracelets are stylized zoomorphic representations

of monkeys, fish, or ducks.

Medicine. The Apiaka recognize “modern” illnesses and
illnesses of their own. To cure illnesses introduced by Bra-
zilians they resort to the mission pharmacy. Other health
problems are treated with dietary adjustments, herbal
teas, bark, and roots. Adults are the repositories of this
medicinal knowledge, but there are no specialists. In some
situations they resort to a Kayabi sorcerer who is believed
to be capable of extracting visible or invisible objects from
the affected part of the body.

Death and Afterlife. According to Nimuendaju (1948,

317), widows or widowers formerly remained lying in ham-
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mocks over the graves of their spouses. Their faces were
painted black and their hair was cropped. For an entire
year they ate sparingly, consuming only some maize, until
the bones of the deceased were exhumed. Nowadays, the
dead are buried near the house. People avoid pronouncing
the dead person’s name and only refer to him or her as
“the deceased.” There is no other visible evidence of
mourning, except that the house is abandoned.
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(Translated by Ruth Gubler)

Araucanians

ETHNONYMS: Huilliche, Lafquenche, Mapuche, Pehuen-
che, Picunche, Promaucae

Orientation

Identification. The name “Araucanian” is of Spanish or-
igin. Historically, Mapuche or “people from the land” was
the term used to designate the Araucanians occupying the
south-central area of the Chilean territory but now is the
term used by all Araucanians. The terms “Huilliche” (peo-
ple of the south), “Pehuenche” (pifion-eating people of the
mountains), “Lafquenche” (people of the coast), and
“Picunche” (people of the north”) were used by the Arau-
canians to differentiate their regional areas. The term “Pro-
maucae” (rebellious people) was given to the Araucanians
by the Incas.

Location.  Aboriginally, the Araucanians occupied the re-
gion between the Rio Choapa (32° S) and Chiloé Island
(42°50’ S). The majority of Araucanians live in the Chil-
ean provinces of Arauco, Bio-Bio, Malleco, Cautin, Val-
divia, Osorno, and Llanquihue between 37° and 40° S. (In
1975 the twenty-five Chilean provinces were reorganized
into thirteen regions. Arauco, Malleco, and Cautin are
now in the ninth region; Bio-Bio is in the eighth region;
Valdivia, Osorno, and Llanquihue are in the tenth region.)
Within this area summers are warm and the winters char-
acterized by heavy rainfalls. The annual average rainfall is
over 200 centimeters and the average temperature is 10° C.
In Argentina, the Araucanians are found in the provinces
of Buenos Aires, Rio Negro, Mendoza, Chubut, La Pampa,
Santa Cruz, and Neuquén (between 41° and 36° S and
73° and 78° W. Neuquén has the largest concentration of
Araucanians.

Demography. The aboriginal population of the Arau-
canians has been estimated to have been between 500,000
and 1,500,000 at the time of the Conquest. Today it is es-
timated that there are about 400,000 Araucanians in Chile
and 40,000 in Argentina.

Linguistic Affiliation. The Araucanian language, Mapu-
dungun, belongs to the Mapuche Stock and is comprised
of several dialects. In Chile these are: Mapuche proper,
Picunche, Pehuenche, Huilliche, and Chilote. Mapuche
proper was spoken from the Bio-Bio to the Tolten rivers at
the time of the Conquest; at present it is spoken in the
provinces of Bio-Bio, Maule (in the seventh region),
Arauco, Cautin and Nuble (in the eighth region).
Picunche was spoken from Coquimbo to the Rio Bio-Bio.
Pehuenche is spoken from Valdivia to Neuquén. Huilliche
is spoken in Chile in the province of Valdivia and in Ar-
gentina in the Lake Nahuel Huapi region. In Argentina,
Moluche or Nguluche and Ranquelchue are also spoken.
Moluche is spoken from Limay to Lake Nahuel Huapi.
Ranquelchue was spoken on the plains of La Pampa and
can now be heard in Chalileo, General Acha, and on the
Rio Colorado.
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History and Cultural Relations

Archaeological evidence suggests the existence of an Arau-
canian culture by 500 BC. in the territory of present-day
Chile. The aboriginal Araucanians were hunters and
gatherers and practiced horticulture and incipient agricul-
ture. At the beginning of the sixteenth century, the Arau-
canians were divided into three geographically contiguous
ethnic groups: the Picunche in the north, the Mapuche in
the central-south, and the Huilliche in the southern sec-
tion. At this time the Incas invaded the Araucanian terri-
tory, dominating the Picunche. The Picunche were influ-
enced more by the Central Andes cultures in their material
culture and technology than were the Mapuche and the
Huilliche, but the organization of their economic, social
and religious life was like that of the other Araucanian
groups. The Inca invasion was stopped at the Rio Maule
by the Mapuche and the Huilliche.

In the mid-sixteenth century the Spanish arrived and
established a military outpost in central Chile. Only the
Picunche were conquered by the Spanish. They were forced
to work in the gold mines and to perform agricultural
tasks. The Picunche eventually mixed with the Spanish
rural population, and by the seventeenth century the
Picunche had completely disappeared as an ethnic group.
The Mapuche and the Huilliche managed to keep their in-
dependence from the Spanish and the Chileans for almost
four centuries by waging guerrilla warfare. The horse was
adopted by the Araucanians soon after the middle of the
sixteenth century and it was used effectively in warfare and
hunting.

In the eighteenth century the Mapuche and the Huil-
liche started to migrate to Argentina in search of horses to
continue their battle against the Spanish. In their search
for horses, they began their geographical and cultural ex-
pansion in the Argentinian territory, which lasted 150
years. Three Indian groups were Araucanized: the Pehuen-
che, the Puelche, and the Pampa. By the end of the eight-
eenth century, all these groups spoke the Mapuche lan-
guage and had acquired Araucanian beliefs and traditions.
The Mapuche and the Huilliche controlled all the area be-
tween the vicinity of Buenos Aires, Cordoba, San Luis,
and the Rio Negro from the cordillera to the sea. Three
permanent chiefstainships were established in the Argen-
tinian territory. In Chile, the Mapuche and the Huilliche
continued their war with the Spanish for over two cent-
uries. Two major treaties were signed between the Araucan-
ians and the Spanish in which the Spanish Crown
recognized the independence of the Araucanian territory.
The conflict between the Araucanians and Whites was re-
kindled, however, after Chile became independent from
Spain in 1818.

The Chilean government promoted European coloni-
zation of the Araucanian territory by establishing the reser-
vation policy of 1866, which favored White colonists. The
Mapuche and especially the Huilliche lost a great deal of
land to German settlers. With the loss of land, the Huil-
liche began to lose their traditional way of life. Two major
rebellions were staged by the Mapuche, both of which were
defeated by the Chileans. Following the last major rebel-
lion (1880 to 1882), the Mapuche lost their political au-
tonomy and military power. In Argentina, the military

campaigns under generals Julio Roca and Conrado Villegas
in 1879-1883 completely defeated the Indian confederates
and drove most of the Indian survivors beyond the Rio
Negro and into Neuquén.

In Chile, the present reservation system was estab-
lished in 1884, and the Araucanians were relocated to res-
ervations; in Argentina they were arrested and confined to
remote areas. At the present time, they form two relatively
differentiated modern ethnic groups: the Argentinian
Araucanians and the Chilean Mapuche.

Settlements

Prior to the arrival of the Spanish, the Araucanians lived
in small clusters of semipermanent to permanent settle-
ments arranged in a dispersed pattern. Three to eight pa-
trilocal families or households inhabited each settlement,
each living in its own dwelling. The settlements were lo-
cated mostly in valleys or plains along rivers and streams.
The Araucanians never lived in towns. Their dwellings con-
sisted of huts (rukas) situated in prominent places so ap-
proaching visitors could be seen and the animals could be
observed. The typical ruka had a timber or cane frame-
work; an oval, polygonal, or rectangular ground plan; and a
thatch roof extending nearly to ground level. Dimensions
ranged from 3 to 6.5 meters in length and from 3 to 4 me-
ters in breadth. There were one or two smoke holes at one
or both ends of the roof. Although this type of ruka can
still be found, modifications involving the use of shingles,
cement, brick, or wood instead of thatch are becoming
common. The number of rukas determines wealth: poor
Mapuche live in one ruka, whereas wealthy ones have sepa-
rate rukas for sleeping, eating, and storage.

Economy

Subsistence and Commercial Activities. Between AD.
500-1000 and 1500 Araucanian subsistence was based on
a combination of food gathering, hunting, fishing, horti-
culture, and incipient agriculture. Their diet was and con-
tinues to be predominantly vegetarian. Horticulture is
believed to have developed among the aboriginal Araucan-
ians between 500 and 1500. In the valleys, horticulture
and incipient agriculture were combined with hunting and
gathering, whereas in the highlands only hunting and gath-
ering were practiced. In the coastal areas, fishing and gath-
ering shellfish were supplemented with hunting. The plants
cultivated by the Araucanians of the valleys were maize,
kidney beans, squashes, quinoa, oca, peanuts, chili pep-
pers, and white potatoes. The latter are believed to have
been domesticated by the Araucanians. Irrigation agricul-
ture was practiced by the Picunche in the northern part of
the Araucanian territory. The Araucanians were herders as
well as farmers, raising llamas for meat and wool. By the
end of the eighteenth century, llamas were replaced by
horses, mules, sheep, pigs, and other domesticated animals
introduced by the Spanish.

Contemporaty Araucanians agriculturists cultivate Eu-
ropean crops using steel plows and farming techniques
learned from the Chileans, such as the three-field system
of land rotation and crop rotation. Woven blankets, pot-
tery, and wood- and stone work are sold to tourists in the
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markets of cities near the reservations. Women sell part of
the produce from their gardens in the local markets.

Industrial Arts. Ceramics were probably introduced in
the northern cultures of the Araucanian territory in the
last 500 years prior to the arrival of the Spanish. By the
time of their arrival, the Araucanians were skilled in fash-
ioning baskets, blankets colored with native dyes, cordage
and netted objects, pottery, and wood and stone objects.
With the introduction of sheep by the Spanish, weaving
became more important. Silversmithing was introduced in
the late eighteenth century and became highly developed.
Today, the Araucanians make textiles, baskets, and stone-
and woodwork both for domestic use and for cash sale in
the local markets.

Trade. Exchange between the Araucanians consisted of
reciprocated favors. Chilean Araucanians traded with the
Argentinian Araucanians for salt and animals in exchange
for weavings and alcohol. Trade between the Araucanians
and the Spanish and, later, the Chileans, was fairly com-
mon in the eighteenth and nineteenth centuries; however,
there were no established markets. Generally, Araucanians
traded animals and weavings for alcohol and European
goods.

Division of Labor. When swidden agriculture was prac-
ticed, men cut down and burned the forest, whereas
women did the planting, weeding, and harvesting of the
gardens. During times of war farming was performed pri-
marily by women. Since the relocation to reservations,
farming has become the main occupation of men. Women,
in addition to their domestic work, engage in the small-
scale cultivation of vegetable gardens. Children start to
help their parents in farm activities when they are young.
At an early age, they begin by taking care of the animals.
As they grow older, boys help their fathers with farm activi-
ties, whereas girls help their mothers with domestic tasks.
Minga, a communal form of reciprocated labor in which
kin members and neighbors participate, was and continues
to be resorted to for the construction of houses and agri-
cultural tasks.

Land Tenure. Among aboriginal Araucanians land
lacked importance because their economy did not empha-
size extensive agriculture. In the second half of the eight-
eenth century, land was owned communally by a group of
families. Each family owned the land they cultivated and
grazed. Property was administered by chiefs, who appor-
tioned plots to families. Reservation settlement in 1884
changed this situation, weakening common holding and
strengthening individual holding and inheritance. Three
thousand small reservations were mapped by surveyors
from 1884 to 1920. The Chilean authorities gave the head
of a kinship group a land deed (titulo de merced) granting
use to him and to the (named) group members. The reser-
vation policy of 1884 gave chiefs an opportunity to receive
more land if there was division. Under this policy, upon
petition of one-eighth of the households, the reservation
would be disbanded and the land given in severalty title to
household heads, with additional land given to chiefs as
inducement.

In the early part of the twentieth century, this policy,
combined with the increase in population and diminishing

agricultural productivity, produced the greatest pressure to
divide land. In the 1920s, however, the division of land
came almost to a standstill. The Mapuche resisted dis-
bandment. The government continued its efforts to at-
tempt to appeal to individual Mapuche and bypass the
authority of the chiefs. In 1927 the law pertaining to the
disbanding of reservations was changed to require only the
appeal of a single household. After this measure failed, the
government decreed that even this single vote was not nec-
essary and that it could disband reservations at its own
discretion. In 1931 the law was again changed; it stipulated
that the votes of one-third of the households of a reserva-
tion were needed. In March 1979 Decree-Law 2568 went
into effect, providing for the division of Mapuche commu-
nal land into individual plots if only one occupant de-
mands it, whether Mapuche or non-Mapuche. The major-
ity of the Mapuche now live on reservations (the number
of reservations has decreased to under 2,000). They can
bequeath their land, lend it, or rent it, but they cannot sell
it or dispose of it in any permanent way. The sale of land
is possible only after the reservation is divided.

Kinship

Kin Groups and Descent. The system of descent is pa-
trilineal, tracing back to a mythical ancestor who is be-
lieved to be a creator of the lineage. Until the nineteenth
century the kuga kinship and naming system existed: each
lineage, or kuga, had its own name, which was given to its
male children shortly after birth. Members of each group
had a particular loyalty to one another and sided with one
another during arguments.

Kinship Terminology. Traditional kin terms follow the
Omaha system insofar as a man will call his mother’s
brother’s daughter “mother,” and she will call him “son.”

Marriage and Family

Marriage. The ideal marriage was and continues to be
the “mother’s brother’s daughter” marriage. Sororal poly-
gyny, sororate, and levirate marriage customs were com-
mon. The basic marriage process involved negotiations
over a bride-price, a dramatized capture of the bride-to-be,
the payment by the prospective groom, and then the mar-
riage ceremony. Divorce was common, most often occa-
sioned by sterility, infidelity, desertion, or ill-treatment. In
all cases, the bride-price was returned to the husband. At
present, these traditional practices have been almost com-
pletely replaced by monogamy.

Domestic Unit. Until the nineteenth century the do-
mestic unit was a patrilocal extended family composed of a
central male, his wives, and their children and grandchil-
dren. Currently, a domestic unit is generally consists of a
couple and their children and may include one of the cou-
ple’s parents.

Inheritance. Position and inheritance were patrilineal,
passing from father to son. Before settlement on the reser-
vations, inheritances consisted mainly of herds and mov-
able goods. Now the importance of land ownership has
made property the most consequential inheritance, and
both men and women inherit land.
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Socialization. In aboriginal times boys had to sleep out-
side, bathe daily, and abstain from certain foods in order
to toughen themselves. They were trained in the use of
arms, swimming, horsemanship, and oratory and accompa-
nied their fathers to drink with the rest of the men. Today
oratory and farming skills are taught to young boys. Girls
are taught to take care of the home and their younger sib-
lings. Datura stramonium and Latua pubiflora are used by
the Mapuche and Huilliche as personality tests for their
children; a mild tea is brewed from these plants and the
parents observe the child’s reactions and draw conclusions
regarding the character traits she or he will develop.

Sociopolitical Organization

Social Organization. Prior to pacification, the Araucan-
ians derived personal prestige and personal rank from mar-
tial prowess, wealth, generosity, and eloquence of speech.
The modern Araucanians are divided into three loosely
separated classes: the wealthy, the commoners, and the
poor farm workers.

Political Organization. Kinship heads, called lonko, con-
trolled agricultural labor and other cooperative (minga)
ventures. A lonko’s power extended only over his own
household, and his prestige partly depended upon his gen-
erous hospitality. There was no overall chief in peacetime.
When necessary, military commanders were elected by
these lonko. After settlement in reservations, the political
power of the chiefs was temporarily strengthened. The
chief’s role in land allocation gave him control over marital
and postmarital residence. The consequent division of land
and the inability of the original chiefs to transfer their res-
ervation land title to their heirs decreased their newly ac-
quired political power. Modern chiefs share their authority
with councils of elders and heads of lineages. The chief’s
authority is restricted to inter- and intrareservational
matters.

Social Control. During prereservation times, crimes of
adultery, murder, and sorcery within the community were
punishable by death. With the exception of sorcery, how-
ever, compensation was commonly made through pay-
ments. At present, troublemakers and people suspected of
sorcery are usually evicted from the reservation as punish-
ment. Since pacification, the Araucanians have been under
the Chilean judicial system.

Conflict. Prior to settlement on the reservations, feuds
and raids between Araucanians were common. Each house-
hold defended its farm lands against trespass and avenged
death or sorcery by means of blood feud.

Religion and Expressive Culture

Religious Beliefs. The maintenance of a sustained and
responsible link between the living and the dead is the
central concept of Araucanian religious morality. The liv-
ing are responsible for the propitiation of their ancestors,
and rituals are performed to maintain a positive relation-
ship with them. Dreams, the vehicle of contact with the
supernatural, are an important aspect of the Mapuche spir-
itual life. Araucanians interpret their dreams daily to un-
derstand their present situation and learn about their
future.

In aboriginal times, the Araucanians are believed to
have had an animistic religion. At present, the Araucanian
religion is polytheistic, with the highest god located at the
highest level of heaven. The family set of the highest god is
formed by two couples, one young and one old. The most
important of these gods is the male of the old couple. Lo-
cated in descending order within this hierarchical heaven,
there are the gods of fertility, of the morning star, of the
stars, of the past warriors, of the rituals, of music, and of
the cardinal points and climatic and metereological forces.
On the lowest levels there reside the spirits of the Arau-
canian ancestors and the spirits of the volcanoes. The per-
rimontu are beings with ambivalent association with the
forces of good. They aid shamans in their profession and
cause sicknesses. The evil forces are called wekufe and are
of three major types: natural phenomena, ghosts, and
those of zoomorphic form. In spite of the prolonged con-
tact with missionaries and Whites, Araucanian religion has
been little affected and Christianization has been minimal.

Religious Practitioners. A kalku is both a sorcerer and
a witch. Kalkus, who are usually women, are trained in
their arts by other kalkus. Their powers are obtained
through dreams and visions. The forces of evil are acti-
vated when envious people ask kalkus to use the evil spirits
to attack persons who are the objects of their envy. Sha-
mans (machi), aided by their auxiliary spirits, ward off
these evil forces. Although men used to practice shaman-
ism during prereservation times, at present the majority of
shamans are women. Selection as a shaman and the acqui-
sition of shamanistic power is believed to occur in dreams
and visions. Candidates are those who have suffered a pro-
longed and dangerous illness, display a greater ability to
dream than others, and experience visions. The novice re-
ceives her training from a senior shaman. The training
lasts anywhere from two to four years, during which time
the trainee demonstrates obedience and works hard to
learn herbal lore, ventriloquism, diagnosis of illness, and
divination. After the training has been completed, the neo-
phyte must demonstrate her expertise to other shamans
and to the community in a ceremony called machiwiillun.
The shamanic paraphernelia consist of a drum (kultrun)
and carved pole (rewe). Shamans are assisted by the thun-
gunmachife, or shaman interpreter, who translates the lan-
guage of the shaman while she is in a trance.

Ceremonies. The most important ritual among the
Araucanians is the ngillatun. In the prereservation era, the
emphasis of the ngillatun was militaristic, but with pacifi-
cation it became mainly agricultural, except in times of cri-
sis. The ngillatun celebrated near harvest time consists
principally of agricultural rites conducted for the purpose
either of thanking the gods for the harvest received or ask-
ing for a plentiful one. The ngillatun usually involves the
participation of more than one community, and some in-
volve as many as four communities, preferably neighbors.
The frequency of this ceremony varies, but if several com-
munities should cooperate as members of a ngillatun, they
will take turns in hosting each other. In times of stress this
ritual is conducted as soon as a catastrophic event has oc-
curted and may or may not involve the participation of
other communities.
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Arts. The traditional art most practiced among contem-
porary Araucanians is oratory; it is characteristic primarily
of chiefs, but ordinary people also engage in it. Mapuche
oral narrative can be classified into five categories: epeus
(mythological tales, animal tales, and legends), peumas
(dream reports), nut'amkans (narratives that recount the
heroic deeds of past Araucanian warriors), weupins (formal
speeches made by men at social and religious events), and
qulkatuns (improvised sung narratives usually expressive of
strong emotions). The main musical instruments are the
kettle drum, flute, and trumpet. Men and women dance—
but rarely together—imitating animals with masks and
movement. Men and women engage in spontaneous sing-
ing at social gatherings.

Medicine. In earlier times all sicknesses were believed to
be caused by supernatural agents. Among contemporary
Araucanians, however, there are two kinds of sickness: one
caused by supernatural agents, the wekufe and the perri-
montu, and the other by natural agents or environmental
factors. Shamans treat all sicknesses with herbs and rituals.

Death and Afterlife. After death, the soul is believed to
undergo a series of transformations on its journey to the
wenu mapu (the place of final rest). The soul has the po-
tential of becoming an agent of evil if captured by the evil
spirits on this journey. Special ceremonies are conducted
by the relatives of the dead to ensure the safety of the
soul. At its final destination the soul becomes an ancestral
spirit. Through dreams and visions the ancestor visits the
living and helps them. Funeral rites involve the gathering
of friends and relatives of the deceased, ceremonial wailing,
tearing of the hair, shamanistic autopsy, temporary preser-
vation of the cadaver, and the heavy drinking of alcohol.
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Araweteée

ETHNONYM: Bidé
Orientation

Identification. The Araweté are an Indian group in
northern Brazil. The name “Araweté” was imposed by the
leader of the “pacification” team of the Fundagdo Nacional
do Indio (National Indian Foundation, FUNAI) in 1977,
who probably mistook some word of their language for a
self-designation. The Araweté call themselves “Bidé”
(human beings, or people). “Asurini” (of Juruna origin and
meaning “red people”), a term applied in the last century
to the Indians of the right bank of the middle Rio Xingu,
may have designated the Araweté as well as the present-day
Asurini.

Location. The Araweté live in the middle course of the
Ipixuna (4°4540” S and 52°3015” W), a small black-
water tributary of the Xingu, in the state of Para in north-
ern Brazil. The region is covered with semihumid tropical
vegetation (“liana forest”). Heavy rains fall from December
to late March; the rest of the year is dry, with occasional
thunderstorms.

Demography. The Araweté might have numbered at
least 200 just before contact in 1976. In March 1977 the
first census counted 120 persons. In August 1989 there
were 180.

Linguistic Affiliation. The Araweté language belongs to
the Tupi-Guarani Linguistic Family.

History and Cultural Relations

The Araweté belong to the large Tupi-Guarani block of
tribes established in the hinterland between the Tocantins
and Xingu rivers. These groups (some of them now ex-
tinct) may be the remnants of the large Pacaja tribe, many
villagers of which resisted the intense missionary activity
during the seventeenth century and dispersed in the jun-
gle. Until 1950 the Araweté occupied the headwaters of
the Rio Bacaja, a large tributary of the middle Xingu. The
arrival of the bellicose Kayapd-Xikrin pushed them to the
small Xingu tributaries that flow westward from the
Bacaja-Xingu watershed. There they fought and displaced
the Asurini, establishing two main village agglomerations
along the Ipixuna and the Bom Jardim rivers. In the late
1960s both subgroups had sporadic encounters with White
hunters. The arrival of the Parakani in 1975 forced the
tribe to reunite and flee to the margins of the Xingu.
The opening of the Trans-Amazonian Highway in the
early 1970s transformed the economy and demography of
the middle Xingu region, leading the Brazilian government
to start a program of “attraction and pacification” of the
Indian groups living there. Based in the boom town of
Altamira (180 kilometers north of the Ipixuna), FUNAI
contacted the Araweté in 1976, on the banks of the Xingu.
Although weak and hungry (they had been fleeing the
Parakand for months) and already showing the first symp-
toms of diseases contracted from Whites, they were re-
moved by FUNALI officers to the upper Ipixuna, in a
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march through the jungle that caused thirty deaths. In
1978 they settled in a more downstream location, where
they have been living ever since. Their lands began to be
invaded by timber companies and gold diggers. The Alta-
mira Hydroelectric Complex, the construction of which
was planned to begin in 1991, may flood at least 15 per-
cent of the Araweté territory.

Although they have the general characteristics of the
Tupi-Guarani of eastern Amazonia, the Araweté show
some distinctive features. Their language is fairly different
from those of the neighboring groups; their main cultigen
is not manioc, but the faster-maturing maize (which may
be explained by a long history of flight from enemy
groups); their material culture is simple, but they have
some unexpectedly complex and unique items, such as a
four-piece female garment and the shaman’s rattle. The
importance of the dead in Araweté cosmology, finally,
evokes that of the Juruna and Shipaya (riverine Tupian
tribes of the Xingu) rather than those of the Tupi-Guarani
proper.

Settlements

In the period just before contact, villages had an average
population of fifty and formed two widely separated ag-
glomerations. Marriage between these was infrequent but
occurred often enough to keep the two divisions of the
tribe in contact with each other. The Araweté gathered for
ceremonies and were closely connected through marriage.
Villages of the same agglomeration were settled in the
headwaters of a river basin, lying within a radius of one
day’s march. Villages were abandoned after an average pe-
riod of four years because of enemy raids, the increasing
distance of the swiddens, or the death of some prominent
person. Araweté villages were multicentric clusters of con-
jugal houses; each cluster sheltered an uxorilocal extended
family or a group of married siblings. There was no com-
munal center; ceremonies were conducted in the clusters’
small plazas. The present village maintains this traditional
arrangement, but it is much larger, being occupied by the
whole Araweté population. The Ipixuna village also has
FUNALI Post buildings. The employees of the post are the
only Brazilians the Araweté see regularly. The aboriginal
Araweté house was windowless with a single small door.
The dwelling had a rectangular ground plan and no separa-
tion between roof and walls; its two vaulted side walls were
covered with palm leaves, and its front and rear walls were
of woven mats. Today, houses are built in the wattle-and-
daub regional style.

Economy

Subsistence and Commercial Activities. The Araweté
are slash-and-burn horticulturists who depend heavily on
hunting and collecting. The primary cultigen is maize,
which is planted in the fertile anthropogenic black earth
common in the Ipixuna region. The most important game
animals are land turtles, peccaries, and armadillos. Fishing
is important at the end of the dry season. Honey, Euterpe
fruits, and Brazil nuts are the main gathered resources.
The Araweté economy has a bimodal pattern: at the begin-
ning of the wet season, just after maize is planted, villagers
disperse in the forest for a three- to four-month period of

trekking. In March the trekking groups reassemble for the
green corn festival; the dry season is spent in the villages
and dedicated to maize-related products and activities. The
influence of the Indian post seems to be making the Ara-
weté more sedentary; FUNAL is also stimulating the raising
of rice (for subsistence) and cocoa (for cash). The intro-
duction of shotguns and flashlights greatly changed hunt-
ing techniques. All foreign objects the Araweté now need
(metal tools, ammunition, pots, etc.) are freely but spar-
ingly distributed by FUNAI. The Araweté place a small
amount of craft products on the tourist market, but prices
paid by FUNAI, the sole legal intermediary, are not

encouraging.

Industrial Arts. Crafts include featherwork, basketry,
cotton weaving, and pottery. Canoes were not used until
after contact. Stone axes, thought to be of divine origin,
were found in the black-earth sites and used by the Ara-
weté, who also got some iron tools in the old missionary
village sites of the Bacaja area. The weapons are bows of
tecoma hardwood and short wide-bladed arrows. Women’s
clothes are tubular pieces of woven cotton dyed with
annatto.

Division of Labor. Men hunt and clear the planting
sites; farming, although done by both sexes, is associated
with women, who are considered the “masters” of maize
fields. Both sexes fish and gather, cook, make basketry, and
take care of the children. Women weave cotton and make
pottery. The two activities that link Araweté society to
other human or mythical beings are exclusively male: sha-
manism and war.

Land Tenure. Every individual may live, hunt, and culti-
vate wherever he or she pleases. A field, while bearing
crops, is the joint property of those who worked in it. The
Araweté territory, which like all lands occupied by indige-
nous groups in Brazil is in the national domain, is not de-
marcated yet; only in December 1987 the FUNAI “inter-
dicted” (a fairly innocuous legal measure) in the name of
the Araweté an area of 985,000 hectares.

Kinship

Kin Groups and Descent. Araweté society is based on

- the bilaterally recognized, egocentric kindred, with no in-

termediary structures between the extended family and the
tribe. The village has an unstable membership and no cor-
porate functions other than those spontaneously arising
from daily life together. There are no descent constructs.
The physical and spiritual substance of the child is
thought to come exclusively from the father; but absti-
nence for sick kin includes both patrilateral and matrilat-
eral relatives, and incest prohibitions apply to uterine
half-siblings. The idea and the ideal of multiple paternity,
finally, neutralize any patrilineal bias.

Kinship Terminology. Araweté terminology is a variant
of the Dravidian system as regards its reckoning of “cross-
ness,” but it exhibits a full set of separate affinal terms.
Terms tend to be restricted to close genealogical kin, and
there is a category of “nonkin” or potential affine, which
has as its closest specification the cross cousins.
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Marriage and Family

Marriage. Bilateral cross-cousin marriage is the ideal
union, but spouses may belong to any terminological class
except those of parent, sibling, and child. Aside from the
cross cousins, there is a distinction for marriage purposes
between close and distant kin, the former being considered
somewhat less proper partners. Avuncular marriages are
common, as well as unions with the father’s sister. Sister
exchange, serial marriages between sibling sets, levirate,
sororate, and avuncular succession also occur. Polygyny is
unusual. The repetition of affinal ties between kindreds is
sought. Uxorilocality is the stated norm, but postmarital
residence hinges on the political influence of the spouses’
kindreds. Divorce is very common among childless couples.
Marriage is the condition for the establishment of formal
friendship ties between couples, the apihi-pihd relationship,
which has as its defining feature sexual access to the
friend's spouse.

Domestic Unit. Every married couple lives in a separate
house and forms a consummation unit within an extended-
family residential cluster. The two-generation extended
family is the productive unit for horticultural purposes.

Inheritance. There is no important property or office
transmission. At death, the belongings of the deceased
that are not destroyed are kept by his or her consanguines
and spouse.

Socialization. Children are raised permissively. Fear of
the forest spirits is sometimes used to control children.
Overt expressions of hostility are discouraged. Sexual be-
havior is free among children.

Sociopolitical Organization

Social Organization. Male and female heads of large
residential clusters enjoy the greatest prestige. Women have
an active voice in village life. Great shamans and men with
the status of killers are much respected. Age stratification
is not emphasized.

Political Organization. Every residential cluster was and
is autonomous, although each village acknowledged the
couple who founded it (by moving with their dependents
and opening the first field) as the “leader” and “owner of
the village.” The male leader must initiate collective move-
ments such as the rainy-season dispersion, but otherwise
has little authority.

Social Control. Gossip, scorn, and fear of divine sanc-
tions are the main forms of social control. There is no
witchcraft. The ever-present possibility of fission makes the
village a contractuallike unit.

Conflict. Disputes about women seem to have been
common in the past and, to a certain extent, still are.
Every residential section may be considered a faction in its
own right, although they coalesce into larger, fluid units
along lines of potential village fission. Homicide is ex-
tremely rare, and when it occurs it leads to blood revenge
and fission. The relationship with foreign groups is by defi-
nition one of war, and the killing of an enemy is an event
for a great celebration, having onomastic and religious
effects.

Religion and Expressive Culture

Religious Beliefs. The relationship between humanity
and the Mai, the immortal beings who left the earth at the
dawn of time and now live in the sky, is the axis of Ara-
weté religion. Humans define themselves as “the fore-
saken,” those who were left behind by the gods. Humans
and Mai are related as affines, for the souls of the dead are
married to the latter. The Mai may and, in the long run,
shall annihilate the earth by causing the sky to crumble
down. Every death has as its final cause the will of the
Mai, who are conceived as being at the same time ideal
Araweté and dangerous cannibals. The Mai are not con-
ceived as creators, but the cosmological separation pro-
duced the human predicament, namely, old age and death.
Among hundreds of species of Mai, the majority of them
having animal names, the Mai hete (“real gods”) are the
ones who transform the souls of the dead into Mai-like be-
ings, by means of a cannibal-matrimonial operation. There
are also the Ani forest spirits, savage beings who invade
settlements and must be killed by the shamans, and the
powetful Lord of the River, a subaquatic spirit who relishes
kidnapping women’s and children’s souls, which must then
be retrieved by shamans. Trees, stones, and some animals
also have their “masters,” who are less prominent than in
Araweté cosmology and in other Amazonian cultures.

Religious Practitioners. Shamans are the intermediaries
between humans and the entire supernatural population of
the cosmos, having as their most important activity the
bringing down of the Mai and the souls of the dead to
visit the earth and partake of ceremonial meals.

Ceremonies. The ceremonial cycle consists of a series of
feasts at which collectively produced food and drink are of-
fered to the Mai before being consumed by humans; the
most important offerings are land turtles, honey, howler
monkeys, fish, and maize beer. The maize beer feast, held
at the middle of the dry season, is the biggest one, com-
bining religious and military values. The lender of the
song-and-dance beer festival is ideally a killer who learns
the songs from the dead enemy’s spirit.

Arts. Singing is the nucleus of ceremonial life. The
“music of the gods,” sung by shamans, and the “music of
the enemies,” sung by killers, are the two musical genres of
the Araweté. In both of them, it is the “foreigners” who
talk, through an elaborate style of quoted speech.

Medicine. Disease is conceived to be the result of spirit-
ual malevolence (soul stealing), invisible arrows present in
incorrectly processed food, and the Mai’s will. Curing
techniques consist of shamanistic operations of soul retrie-
val and arrow extracting. The Mai can be enlisted to help
against the terrestrial and subaquatic spirits or must be
placated when they are the agents. Western medicaments
are widely in use alongside shamanic treatments.

Death and Afterlife. The dead are buried in hunting
trails somewhat distant from the village. Death divides the
person into a terrestrial ghost associated with the body and
the Ani spirits, and a celestial soul associated with con-
science and the Mai. The first haunts the living while the
corpse decomposes, then goes back to the natal village of
the deceased, where it disappears. A death provokes the
immediate dispersion of the village in the forest, for fear of _
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the ghost. Upon arrival in the sky, the celestial soul is
killed and devoured by the Mai then resurrected by means
of a magical bath and made into a godlike being who will
be married to a Mai and live forever young. The souls of
the recently dead come often to the earth in the shaman’s
chant to talk to their living relatives and report the bliss of
the afterlife. After two generations they cease to come, for
there will be no more living contemporaries who can re-
member them: they are not ancestors. The condition of
being a killer is the only one that makes the cannibal tran-
substantiation necessary; killers, fused with the souls of
their dead enemies, enjoy a special status in the afterlife,
being feared by the Mai.
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Asians in South America

ETHNONYMS: Asiaticos, Chinese, Issei, Japanese, Koreans,
Nipo-Brasileiros, Nipo-Latinos, Nissei, Orientaes, Orien-
tales, Sansei, Sansei-neto, South Koreans, Taiwanese

Although Asians and those of Asian descent do not con-
stitute a large portion of South America's population, cer-
tain countries—notably Brazil, Paraguay, and Peru—do
have important communities concentrated in the large cit-
ies of Sdo Paulo, Asuncion, and Lima/Callao. The major
groups are Chinese, Japanese, and Koreans, but very small
numbers of East Asian Indians and Southeast Asians have
also made their homes on the continent. Although there
are relatively reliable statistics on the numbers of Asian
immigrants who entered South America prior to 1950, this
is not the case for more recent arrivals because of numer-
ous undocumented entries' of Koreans and Chinese. Fur-
thermore, estimates of the number of South Americans of
Asian descent vary widely because intermarriage has led to
a lack of agreement among census takers as to what
“Asian-descended” means.

CHINESE. On the surface, Brazil might be expected to
have a large population of Chinese descent, given the

country’s desire for servile plantation labor through the
late nineteenth century. Indeed, as early as the mid-1830s
there were attempts to use Chinese laborers to cultivate
tea in Rio de Janeiro, and a number of foreign observers
actively encouraged the Brazilian government to import
Chinese on a large scale, as were the United States, Can-
ada, Cuba, and Peru. Such plans never came to fruition for
a number of reasons. Rancorous and public disagreement
among Brazil’s elites as to the advantages of Chinese work-
ers in the slave economy indi¢ated a widespread racism
that was not lost on the Chinese government. This, along
with growing pressure from the English on the Chinese
and Brazilian governments not to sign bilateral “coolie”
contracts, led the Chinese government to refuse to author-
ize its citizens to accept work in Brazil.

Despite the lack of nineteenth-century Chinese immi-
gration, the Chinese presence in Brazil has been growing
since 1950, with the vast majority coming from Taiwan.
According to the Consulate of the People’s Republic of
China (PRC) in Sio Paulo, the Chinese (from both Tai-
wan and the PRC) population in Brazil in 1993 was
120,000, with upwards of 100,000 in Sdo Paulo. The mod-
est membership numbers for the Chinese Social Center of
Sao Paulo (an ardent pro-Taiwan organization) and a 1993
circulation of only 5,000 for Brazil’s only Chinese newspa-
pet, Jornal Chines ‘Americana,” suggest that the numbers
presented by the PRC representatives are inflated, perhaps
greatly.

The majority of Chinese immigrants work in the low-
end clothing industry as producers, retailers, or both.
Many entered Brazil via Paraguay and frequently move
back and forth between the two countries. Many of the
nonclothing products sold by Chinese retailers in Brazil
(such as inexpensive watches) are produced by extended-
family members in Paraguay. There are no official statistics
on the Chinese population of Paraguay.

The Peruvian case stands in marked contrast to that
of Brazil. Sensing that the lack of available land and low
wages made Peru unattractive to European workers, the Pe-
ruvian government decided to import Chinese contract
labor, beginning in 1848. This, Peru’s plantation owners
hoped, would help them duplicate the success of the sugar-
export trade in the West Indies and Cuba. Between 1848
and 1874 some 91,000 Chinese, almost all of them males,
entered Peru with contracts despite an official Peruvian
ban on Chinese entry between 1856 and 1860 in reaction
to international and local criticism of the use of semiser-
vile labor; another 42,000 arrived in the half-decade after
1870.

Most Chinese immigrants to Peru, as was the case
throughout the rest of the Americas, came from Guang-
dong and Fujian provinces of southern China. Upwards of
80 percent worked on the sugar plantations of the north
coast, although several thousand labored, and often per-
ished, in the guano mines. Others worked in urban areas
as domestic workers, artisans, or unskilled laborers, and
about 6,000 Chinese were employed in the high-risk build-
ing of a railroad line through the Andes Mountains.

It took about one generation for most Chinese-
Peruvians to begin ascending the economic ladder, and
since the mid-twentieth century most have worked in the
manufacturing and wholesale/retail areas of the economy.
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The only exceptions were the Chinese who worked in the
Peruvian Amazon and generally settled in the larger towns
such as Iquitos and Huanuco. Some had fled oppressive
plantation labor and were joined by free immigrants and
those who had legally finished their contracts. Even in the
late nineteenth century, these Chinese immigrants had be-
come important cogs in the wheel of Amazonian develop-
ment, manufacturing frequently unavailable consumer
items, such as clothing, and growing food for sale. Many
Chinese sold their products by peddling and eventually be-
came shop owners, retailing many of the products they
themselves produced.

JAPANESE. Although there is a Japanese presence in a
number of South American countries, Brazil stands out be-
cause it received approximately 260,000 Japanese immi-
grants between 1908 and 1978. The estimated population
of Japanese descent (which includes children of mixed
marriages) in Brazil in 1987 stood at some 1.3 million
people, with about half that number representing children
with two Japanese-Brazilian or Japanese parents. Brazil’s
community of Japanese descent is thus larger than all the
other Japanese-descended communities outside Japan.

In 1908 a series of circumstances redirected large-scale
Japanese immigration to Brazil. These included the U.S.-
Japanese “Gentlemen’s Agreement” that restricted Japa-
nese immigration to the United States, similar measures in
Canada and Australia, the interdiction by the Italian gov-
ernment of subsidized labor to Brazil and the subsequent
desire among Brazil’s fazendeiros (large landowners) to find
new labor sources, and the continued insistence by the
Japanese government that internal population problems
could be solved only through emigration.

Partially subsidized Japanese workers began entering
the Brazilian state of Sdo Paulo via the port of Santos in
1908. Unrealistic Issei (immigrant) hopes of striking it
rich came into conflict with the fazendeiro treatment of
the Japanese as virtual slave labor and led to a suspension
of this subsidized immigration in 1914. Even so, free immi-
gration continued on a large scale into the 1930s, until a
small but powerful nativist movement was able to force
Brazilian legislators to adopt constitutional quotas on im-
migration in 1934. Growing anti-Japanese racism in Brazil,
Japan's participation in World War II as an Axis power,
and Brazil’s eventual entrance into the war as a member of
the Allied forces and consequent anti-Japanese measures
(prohibition of Japanese-language schools and newspapers,
for example) put a great deal of pressure on the Brazilian-
Japanese community. One manifestation of this inflamed
situation was a police crackdown in 1945 in Sao Paulo (in
which fifteen Japanese and one Brazilian were killed) on
the pro-emperor Shindo Remmi movement (the League of
the War of the Subjects).

By 1945 Japanese life was well established in Brazil.
Many Japanese plantation workers were able to grow cash
crops on the side, eventually accumulating the capital to
purchase their own small but ever-expanding farms. In
1912 some 91 percent of the Japanese in Brazil worked on
someone else’s land, yet just thirty years later this figure
had dropped to 26.5 percent. Most of the land purchased
by Japanese immigrants was in the underpopulated areas of
the states of Sdo Paulo and Parana. This geographic isola-

tion and Brazilian immigration laws that demanded entry
in families (which were frequently constructed through
adoption or marriage at the point of embarkation) served
to maintain the ethnic structure of the Japanese commu-
nity through the Nissei generation (the first generation
born in Brazil). Furthermore, ethnic solidarity helped to
create a system of rotating credit associations (tanomoshi-
ko) and cooperatives that aided farmers of Japanese de-
scent in becoming the most productive in Brazil. In 1940,
when those of Japanese descent (including immigrants)
constituted only 1.8 percent of the population of Sio
Paulo State, they accounted for almost 12 percent of its
agricultural production. By the early 1980s the Japanese
cooperative of Cotia was recognized as one of the most
powerful in Brazil. Much of the frozen orange-juice con-
centrate produced in Brazil (the world’s largest exporter of
the product) originates in farms owned by people of Japa-
nese descent.

From the 1940s through the 1990s there has been a
regular movement of Nissei and Sansei (the third
generation—that is, grandchildren of immigrants) to the
city. In 1988 a census of the community of Japanese de-
scent showed only about 10 percent remaining in rural
areas, with the rest of the community concentrated in
urban areas, mainly in the state of Sio Paulo. The same
census showed that Brazil's Japanese community was em-
ployed in a number of upper-middle-class occupations, in-
cluding administration (26 percent), commerce (21 per-
cent), and science and technology (12 percent). One
consequence of urbanization has been an increased level of
intermarriage, which in 1988 reached almost 46 percent,
although it is important to note that the areas with the
largest concentrations of those of Japanese descent (the
states of Sao Paulo and Parana) had the lowest level of in-
termarriage. Indeed, the proportion of offspring of mixed
Japanese and non-Japanese descent has jumped from about
6 percent in the Nissei generation to over 61 percent in
the Sansei-neto (a Japanese-Brazilian term used to signify
the great-grandchildren of immigrants) generation. Even
s0, ethnic ties among members of the community who ac-
tively identify themselves as Japanese-descended remain
strong. Several newspapers are printed in both Japanese
and Portuguese, and about 36 percent of the community
speak Japanese and Portuguese equally well. Another 25
percent of the community speak at least some Japanese,
and only 33 percent speak Portuguese exclusively.

Since 1985 there has been a growing exodus to Japan
of Japanese-Brazilians fleeing Brazil’s weak economy for
the much stronger Japanese one and remitting millions of
dollars’ worth of yen back to Brazil. The approximately
170,000 young Brazilian dekasseguis (a term originally used
to designate northern Japanese who migrate internally to
cities such as Tokyo or Osaka for work in winter but now
referting to those of Japanese descent who go to Japan to
work) generally are employed in factories or in dangerous
and difficult work for which native Japanese labor is
unavailable.

Japanese immigrants moved to Argentina, Paraguay,
and Bolivia in small numbers in the 1920s and 1930s, vir-
tually all remigrating from Peru and Brazil. Between 1899
and 1978 Argentina received about 16,000 Japanese, Para-
guay about 9,500 (almost all after 1952), and Bolivia
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about 9,000 (almost all after 1952). Peru, which has the
second-largest Japanese community in the hemisphere, re-
ceived about 36,000 Japanese immigrants between 1899
and 1976, and the Japanese-descended population in 1980
was estimated at about 50,000. Many Japanese were re-
cruited as contract laborers for Peruvian cotton plantations
beginning in 1889, but a ban on new Japanese entry (but
not on family members) was enacted by the Peruvian gov-
ernment in 1923. The continued reports of poor treatment
on the plantations and the consequent rapid exit of many
Japanese immigrants to the cities, especially Lima/Callao,
in 1935 led both the Japanese and Peruvian governments
strongly to discourage such migration. In 1980 about 85
percent of all Peruvians of Japanese descent lived in cities,
with the majority (about 80 percent) in Lima/Callao and
the rest distributed among the urban centers of Trujillo,
Ica, Pisco, Arequipa, and Cuzco. It is worth noting that
the image of Japan and the Japanese is strong in Peru.
This became most apparent with the 1990 election of
Alberto Fujimori, son of Japanese immigrants, to the presi-
dency of Peru. Fujimori's campaign played heavily on his
ethnic/national background, and he often dressed as a
samurai to suggest he would be successful in combatting
the Maoist Sendero Luminoso guerrilla movement. Fur-
thermore, Fujimori frequently implied during campaign
speeches that, if he were elected, there would be large-scale
Japanese investment in Peru, a prediction that has not
turned out to be accurate.

KOREANS. Korean immigration to South America
began on a small scale in the mid-1950s but was only for-
malized in 1962, when, to encourage emigration to control
population, reduce unemployment, and garner foreign ex-
change via immigrant remittances, the South Korean gov-
ernment passed its Overseas Emigration Law. In December
1962 the South Korean Ministry of Public Health and So-
cial Affairs, to which the emigration section was attached,
sent 92 people (members of seventeen families) to Brazil.
Although the South Korean government’s desire to direct
emigrants to the Southern Hemisphere was based on the
size of the Brazilian economy, many Koreans were hindered
by the Brazilian government’s demand that all visas, in-
cluding those for tourists, be preapproved. By the mid-
1970s, then, most Koreans immigrating to South America
went to Paraguay, where on-the-spot border visas for for-
eigners are available. According to official South Korean
statistics, Paraguay received about 120,000 Koreans be-
tween 1975 and 1990. Since Paraguayan visas do not al-
ways distinguish between immigrants, long-term residents,
temporary workers, and tourists, however, it is difficult to
determine exactly how many Koreans are actually living in
Paraguay. Furthermore, the size of Brazil's economy and
the technological sophistication of many of its sectors con-
tinue to be attractive to Koreans. This has created a large
flow of undocumented Korean migrants from Paraguay to
Brazil. In 1992 the South Korean embassy in Brazil extrap-
olated a population of about 40,000, based on families reg-
istered at its various consulates in Brazil. This sample
underrepresents the numbers significantly, since undocu-
mented immigrants rarely register with South Korea’s rep-
resentatives in Brazil, and many documented immigrants
also choose not to register. Unofficial estimates put the

Korean population of Brazil at between two and three
times that of the embassy. The overwhelming majority (90
percent) of Korean immigrants live in Sio Paulo, where
they have created some 2,500 small businesses, most of
which produce cloth and clothing and many of which are
based in their residences. Some Koreans also work in the
field of electronic engineering and in the export-import
trade. In Sdo Paulo the majority of Koreans live either in
Liberdade, the traditional Japanese neighborhood; in Bom
Retiro, a tradional immigrant neighborhood most recently
populated by East European Jews; or the formerly Italian
neighborhood of Bras. In Paraguay the majority of Koreans
live in Asuncién or in Puerto Stroessner (which is a border
town abutting both Brazil and Argentina) and are heavily
involved in the sale of imported goods. As with the Chi-
nese, many products sold by Korean retailers in Brazil are
produced by extended-family members in Paraguay.

A number of factors make the recent Korean immigra-
tion to South America distinct from that of the Chinese
and Japanese. Foremost is the large amount of money
(around $30,000) that many Koreans immigrating to
South America bring with them to invest. Second, virtually
all Koreans in Paraguay and Brazil live in urban areas and
are employed in nonagricultural sectors of the economy.
Furthermore, the Koreans have an extremely solid commu-
nal structure. Korean loan societies lend more money at
lower rates than commercial banks, thus providing a strong
economic basis for initial success as well as communal peer
pressure for moving up the economic ladder. At the same
time, Korean immigrants appear to hold a globalist view of
their own immigration, and it is common to find that im-
migrants in Paraguay and Brazil have close family members
(brothers, sisters, cousins) in other countries, notably the
United States and Canada. Indeed, many Koreans are edu-
cated in one country and subsequently move to work in a
family business in another country. This has created a lin-
guistic advantage for many Koreans, and it is not unusual
to find immigrants who speak English, Spanish, and Portu-
guese in addition to their native language. It also provides
a sophisticated means of exit in case of economic or social
turmoil.
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JEFFREY LESSER

Asurini

ETHONYMS: Akuawa-Asurini, Assurini, Akwaya, Hurini,
Surini, Urini

All the Asurini do Tocantins at present live on a reserva-
tion on the lower Tocantins river near the town of Tucurui
in Para State, Brazil. When they came into contact with
Brazil-nut collectors in the early twentieth century, the
Asurini do Tocantins lived in the region between the To-
cantins and the Rio Pacaja, a tributary of the Xingu. An-
other Asurini group, the Asurini do Xingu, live on the Rio
Pi¢ava, also a Xingu tributary, but they differ from the
Asurini do Tocantins in dialect, in custom, and in history
of contact.

The Asurini do Tocantins speak a language of the
Tupi-Guarani Family. Today most of them also speak Por-
tuguese, and young people speak Portuguese almost
exclusively.

With the building of a railway, starting in 1927, be-
tween Tucurui and Jacunda to facilitate the export of Bra-
zil nuts, hostilities between the Asurini and settlers
increased, leading to killings on both sides and intensifica-
tion of efforts by the federal Indian Protection Service
(SPI) to contact and pacify the Asurini. In 1953, 190
Asurini were settled on an Indian post at Trocara, but in
the same year 50 died in an epidemic of flu and dysentery,
and most of the survivors left the post. The remainder
abandoned the post in 1956 but returned in 1962 along
with another local Asurini group numbering 30 people.
Many of these also died, and the survivors fled. During the
1970s many Asurini lived among Whites and began to col-
lect Brazil nuts for sale. In 1974 most of the Asurini from
both groups returned to the post.

In 1984 both Asurini do Tocantins groups, the one
settled in 1953 and known as the Trocara group, and the
Pacaja group that arrived later, lived in the same village on
the Trocara reservation, which has an area of 217 square
kilometers. They totaled 132 individuals, of which 55 per-
cent were under 14 years of age, indicating a remarkable
population recovery. This is owing in part to high fertility
and in part to vaccination and the availability of modern
medical facilities at Tucurui, where Indians can be treated
in emergencies.

Beginning in 1961, with the opening of the Belém-
Brasilia highway, southeastern Para became a region of in-
tense economic development. A major hydroelectric project
was built on the Tocantins at Tucurui to provide power for
mining and industry, and settlers and entrepreneurs of all
kinds entered the region. The Asurini reservation is sur-
rounded by large estates, and a main highway cuts across
the center of the reservation. There is little game left and
the Asurini must constantly defend their boundaries
against inroads by invaders seeking to occupy their land or
exploit its resources.

Traditionally, the Asurini lived in small independent
local groups, each occupying a large communal house. The
shaman was often also the headman. All the male mem-
bers of a local group belonged to the same patriline. Con-
tact between these groups was limited to forming matrimo-
nial alliances and participating in joint ceremonies. Prefer-
ential marriage was between a man and his father’s sister’s
daughter, or his sister’s daughter, and kin terminology was
of the Sudanese type, which distinguishes between matri-
lateral and patrilateral cross cousins. With severe depopu-
lation, this system has broken down; young people often
use Portuguese kin terms, and polygyny has practically dis-
appeared. Boys and girls marry at around 15 years of age,
and normally live for a period with the wife’s family before
setting up an independent household.

Before contact, bitter manioc was the Asurini staple,
but they also grew sweet potatoes, yams, sweet manioc,
maize, bananas, sugarcane, tobacco, and cotton. The only
hunting weapon was the bow and arrow; bows were very
long—some as long as 2 meters. The Asurini, although
they preferred mammals such as deer, peccaries, tapir,
monkeys, and armadillos, also hunted birds. For fishing, in
addition to bows and arrows, they used traps, fish poison,
and steel hooks obtained during raids on settlers’ home-
steads. They collected Brazil nuts and a wide variety of
palm nuts and wild fruits for food.

At present, because of the lack of game, fishing is
more important than hunting. The Asurini fish in lakes
and streams but seldom in the Tocantins itself. Families go
on fishing trips lasting several days in parts of the reserva-
tion distant from the village, where they also hope to find
game.

In July and August men clear the fields, which are
burned over in September. They grow manioc in a large
communal field, and each household plants a field as well.
Men and women participate in planting and harvesting.
From manioc grown in the communal field, they make
manioc flour for sale in Tucurui and use the proceeds to
buy foodstuffs such as coffee, sugar, oil, salt, and other
goods like kerosene, cloth, flashlight batteries, and porta-
ble radios. They also gather Brazil nuts and other wild
fruits for sale. The women make a number of craft prod-
ucts to sell in Tucurui, including animal-tooth necklaces,
featherwork, baskets, and pottery. The Indian agent at the
post is the intermediary for these sales.

According to Asurini mythology, children are con-
ceived when a woman has sexual relations in a dream with
the culture hero Mahira. When she has such a dream the
woman knows she is pregnant, and she should have fre-
quent sexual relations with her husband so his semen will
make the fetus grow. All men with whom a woman may
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have sexual relations during this period are considered bio-
logical fathers of the child. Only women are present during
childbirth, and a woman gives birth reclining in her ham-
mock. Both parents observe couvade until the umbilical
cord drops off. This involves refraining from eating ta-
booed foods, avoiding heavy work, and remaining in the
house. A few days after birth the baby receives a name, al-
ways that of a dead person.

Formerly, a boy was given a second name at puberty,
when his lower lip was pierced for a lip ornament and he
received a penis sheath. These traits may have been dif-
fused from the Kayapd, with whom the Asurini were in fre-
quent contact, as they are not typical of Tupian groups.
Puberty rites are no longer practiced, and only the old sha-
man wears a lip ornament. Although the Asurini now wear
Western clothing, they paint themselves and wear feather
ornaments for ceremonies, sometimes also covering their
bodies with feathers and down glued on with resin.

Mahira, the culture hero, made order out of the an-
cient chaos in which the world began. The creator of hu-
mans, he taught them to plant manioc, make flutes, and
play music. At some time in the mythical past, Mahira
grew disgusted with men and returned to heaven. It was
then that illnesses appeared. When a person dies, his heav-
enly soul joins Mahira but his earthly soul remains in the
forest, frightening living people and sometimes causing
death. The dead were traditionally buried in the house
where they lived, and the village was abandoned. At pres-
ent, the Asurini bury the dead in the bush, far from the
village.

The Asurini celebrate two kinds of ceremonials. One
takes place after planting and involves dancing, playing
flutes, wearing feather headdresses, and eating manioc por-
ridge. The other is a festival associated with the initiation
of a new shaman.

The Asurini make music with panpipes, short bamboo
flutes, and the great flutes. The latter may be 1 to 3 me-
ters long, and on them they play different melodies, each
of which has a name such as “fire music,” “tapir,” or
“parrot.”

The shaman’s principal role is that of a healer who ex-
tracts from the patient’s body objects placed there by a su-
pernatural being that lives in the bush. These objects make
a person ill by raising body temperature, and the shaman
removes them by blowing tobacco smoke over the patient
and sucking the objects out. Only the shaman can cure
this kind of illness, but minor health problems are treated
with medicinal herbs, the apropriate use of which is gener-
ally known. Becoming a shaman involves learning to swal-
low tobacco smoke, fasting, and learning to dream. In
dreaming, the apprentice, guided by the shaman, makes
contact with the jaguar spirit and obtains from it the su-
pernatural power needed to be a shaman.
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Awa Kwaiker

ETHNONYMS: Awa, Awa Cuaiquer, Coaiquer, Cuaiquer,
Kuaiquer, Kwaiker

Orientation

Identification. The name “Kwaiker” was imposed by
Spanish conquistadors and missionaries, who named the
group for the river where they were discovered. They call
themselves “Awa,” which means “people.” They may further
identify themselves as “Inkal,” which means “mountain” or
“jungle” (i.e., “mountain people”), thus differentiating
themselves from the Blacks of the coast, “ljakta Awa,” and
Whites, “Wisha Awa.” Since the name “Awa” has only re-
cently been introduced, both names are used to avoid con-
fusion. Some people, however, following Spanish spelling,
use “Cuaiquer” instead of “Kwaiker.”

Location. The Awa Kwaiker occupy an area in the ex-
treme southwest of Colombia and the northwest of Ecua-
dor between 0.45° and 1.20° N and 77.45° and 78.30° W.
They live in a tropical-rain-forest climate at an elevation of
between 500 and 1,500 meters in an area of steep, eroded
hills.

Demography. In 1989 the Awa Kwaiker population was
estimated at 7,000, of whom 5,000 live in Colombia and
2,000 in Ecuador.

Linguistic Affiliation. The Awa Kwaiker language be-
longs to the Barbacoa Subgroup of the Chibcha Family.
This language is related to all native languages of the Pa-
cific coast from Ecuador to Guatemala.

History and Cultural Relations

The origin of the group is not clear. Previously, it was
thought that they were part of the Pasto group, which lived
in the high Andes. Recent archaeological and linguistic ev-
idence, however, link the Awa Kwaiker with Mesoamerican
civilization.

It is known that between 100 and 400 s.c. the Tumaco
civilization existed on the Pacific coast. The archaeological
remains of this civilization show clear cultural links with
the Mayas and Aztecs. Undoubtedly, migrants settled in
this area, but they mysteriously disappeared. When the
Spaniards arrived, they found only Indians with a very low
level of technological development. It is difficult to main-
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tain that the Tumaco completely disappeared, thus it is hy-
pothesized that some of their descendants populated the
coast at the time of the Spanish Conquest.

This supposition is supported by the following docu-
mentary evidence. One of the most famous warrior groups,
the Sindaguas, was almost exterminated in 1635, when
they were condemned to death. The records of the trial list
the surnames of the condemned Indians: six of the eight
names listed are the same as six of the eight traditional
surnames of the present-day Awa Kwaiker. In addition, the
Spanish captain Francisco de Prado y Zuiiga, who was
sent from Popayan to carry out the sentence, reported that
his interpreters were able to understand the language and
that the “Sindaguas” spoke Mayan. Later historical evi-
dence shows that the Awa Kwaiker also have surnames of
groups that lived in distant areas of the coast, which leads
to the assumption that this is not a distinct Indian group,
but rather a mix of various groups that lived in the coastal
area. Later, roads were built and the region was invaded by
settlers attracted by the gold found in the rivers. Since
then, the Awa Kwaiker have been stratified internally by
degree of cultural assimilation.

Those who stayed near the road, working as unskilled
laborers, assumed the customs and even the surnames of
the peasants. Their present-day descendants, about 30 per-
cent of the Awa Kwaiker population, have forgotten the
ancestral language and customs and now live on small
plots of land. A second stratum settled in nearby areas be-
cause the need for access to the market obliged them to
maintain intermittent relations. Nevertheless, proximity to
mestizo settlers created cultural and territorial conflicts. At
the present time, this group, about 35 percent of the popu-
lation, is rapidly being assimilated, and traditional practices
are reserved for private familial situations. Young people
commonly migrate seasonally in search of work and are
therefore more vulnerable to change and unaccepting of
Indian identity. The remaining 35 percent of the popula-
tion consists of those who traditionally try to avoid contact
with outsiders and, as a result, have settled in distant and
hard-to-reach areas between the Nulpe and San Juan rivers
close to the Ecuadoran border.

Settlements

The total area of settlement is about 3,500 square kilome-
ters, but it is crossed by the road to Barbacoas and
Tumaco, along which live about 20,000 mestizos and
Blacks. The Awa Kwaiker live along the Gualcala, Vegan,
Giiisa, Nulpe, and San Juan rivers, forming small nuclei of
dispersed dwellings. This residence pattern is the only sys-
tem that guarantees equilibrium in the poor and fragile ec-
osystem. In Colombia and Ecuador there are about seventy
settlements, averaging no more than 100 inhabitants ex-
cept in places with infrastructure such as bridges, small
health centers, or schools, where the population may be
more densely concentrated.

Economy

Subsistence and Commercial Activities. Originally, the
Awi Kwaiker were hunter-gatherers who supplemented
their diet through the cultivation of a variety of maize that
grows under almost wild conditions. After cutting down

the jungle vegetation, the Awa Kwaiker throw the maize
down and wait for it to sprout. No more is done until the
harvest. In spite of this, the harvest is usually good be-
cause sunlight, as well as decomposing organic material, is
channeled toward the crop. The farmer refrains from plant-
ing in the same area for at least five years, when the area
has been covered by secondary growth. At the present
time, the growing of maize is complemented by the cultiva-
tion of plantains and sugarcane and the raising of farm an-
imals such as pigs and chickens. As with crops, the Awa
Kwaiker invest little time and energy in the care of their
animals: they mature almost in the wild. The key to survi-
val is to live with what nature offers. They sell a few ani-
mals and their products and surplus maize: that is, they
maintain a certain number of animals that function as
fixed capital, and live on the income generated by these
animals.

Industrial Arts. Crafts are directed toward satisfying
needs of daily life. Because of the need to carry loads on
their backs, the Awa Kwaiker make baskets of various sizes
as well as jigras (bags made of vegetable fiber). Ceramic
work has almost disappeared, and kitchen utensils are now
bought in the market. Nevertheless, the construction of
containers and canoes from the huge trees found in the
area is still an important activity. Musical instruments are
very important: among these are marimbas, drums, ma-
racas, and flutes.

Trade. Commerce is limited: per-capita annual income
is rarely more than the equivalent of $100. In general, the
Awa Kwaiker sell maize, chickens, and pigs and buy salt,
kerosene for lamps, machetes, rubber boots, and a suit of
clothes for each family member.

o

vision of Labor. The sexual division of labor is very
clear: the couple is the basic unit, supplying all the neces-
sities of life. The woman combines domestic chores with
child rearing and animal husbandry. Sometimes she is re-
quired to work in the fields and carry loads. The man ded-
icates his time to farming, hunting, and fishing (i.e., to
food procurement), which has led to his having absolute
authority in the family. The woman, on the other hand, is
subordinate and is treated like a child. She is very quiet
and is excluded from certain rituals.

Land Tenure. Originally, the Awa Kwaiker possessed
large areas of land where they could hunt, fish, and rotate
crops. With the colonization of the area, in spite of growth
of the Awa Kwaiker population, not only were their hold-
ings diminished, they were also forced to obtain legal titles
to the land. This problem was more marked in areas close
to the main road and towns: in more remote areas, espe-
cially close to Ecuador, the Awa Kwaiker retained larger do-
mains and kept traditional property rights. At the present
time, because of unclear property titles and pressure from
other farmers, the National Institute of Land Reform has
given the Awa Kwaiker three pieces of land under a reser-
vation system (i.e., community property, not to be sold).
The possibility of turning over additional land where the
remaining Awa Kwaiker live is being studied.
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Kinship

Kin Groups and Descent. In general, the Awa Kwaiker
are organized by kinship relationships based on marriage
alliances that unite two families, which subsequently share
land and work. This system is reflected in residence, inher-
itance, and property rules that tend to conserve the eco-
logical balance. Kinship relationships are initiated when a
group of brothers marries a group of sisters; in this way the
family is enlarged, and ties of solidarity are created. At the
present time kinship lacks the same importance because
the majority have been forced to migrate, and, before leav-
ing, they sell their land, according to Colombian law.
Nevertheless, this kinship relationship can still be found,
because in each settlement one or two surnames predomi-
nate as a result of marriage ties.

Kinship Terminology. Family-group members call each
other “cousin,” which is recognized until the third
generation.

Marriage and Family

Marriage. The Awa Kwaiker generally marry between the
ages of 15 and 16. This is used as a mechanism to limit
family size, and the practice is reinforced by moral and so-
cial sanctions. In addition, their standard of beauty in
women is closely related to the physical characteristics of
youth, so that after this age a woman might not be able to
marry. The fact is that, in a simple economy at a low level
of subsistence, more workers are not needed, and so the
older children, who are large consumers of family re-
sources, have to leave the family group. A prospective
groom speaks to the father of the prospective bride, who
usually accepts him, depending on the amount of land that
his father has. Marriage is a way to increase property hold-
ings and, as a result, fathers carefully control the move-
ments of their daughters. Also for property reasons,
residence is patrilocal. Initially, the couple lives together
for a period of about one year in a relationship called
amanio (test period), during which the woman must dem-
onstrate her dedication and ability as a housewife. If they
decide to marry at the end of this period, the relationship
is quite stable, although there are some cases of infidelity
among both sexes. If they do not marry, the woman re-
turns to her parents in disgrace: if she has children her
chances of being able to amafiar again are even more
reduced.

Domestic Unit. The family is the primary social unit: it
is a patriarchal organization composed of parents, sons and
their wives, and grandchildren.

Inheritance. Although inheritance was traditionally
from grandparents to grandchildren and under the control
of kinship groups, it is at the present time from parents to
children. It is now a more commercial transaction and in-
volves legal documents. Nonetheless, parents have the
power to divide property according to their personal prefer-
ences and affection for their children, which guarantees
them good treatment in their old age.

Socialization. Awéa Kwaiker children are not overpro-
tected, nor do they receive special treatment. On the con-
trary, they are exposed to various risks. At about 6 or 7

years of age children accompany their parents to work and
have their own duties: in the community, every one has to
earn his or her own living. The formal education available
is not adequate for the needs of the group; there are very
few schools and these are poorly equipped. In addition, the
teachers are strangers to the community who do not share

the cultural background of the children.

Sociopolitical Organization

Social Organization. The social organization of the Awa
Kwaiker is based on rules of behavior regarding production
and personal relations that are intended to produce a bal-
ance among territory, population density, and provision of
resources. The behavioral norms are affirmed in social
gatherings where, in some way, every one finds out who is
violating the norms: who is committing adultery, who is
stealing, who has lost her virginity, and so on. As a result,
these gatherings are public occasions for examining one’s
conscience.

Political Organization. The Awa Kwaiker lack a formal
political structure because the family, under the authority
of the father, is the immediate and definitive agent of so-
cial control. Recently, the Colombian government, through
the Office of Indian Affairs, has been organizing the Awa
Kwaiker into a cabildo system, a type of Indian council
similar to other traditional organizations. Here, it is not
necessarily the older people who have more authority, but
rather those who are more qualified to carry out the rele-
vant duties.

Social Control. Social censure is the traditional method
of social control. The law of reciprocity operates, so that
peace between two people is reestablished by reimburse-
ment for something stolen and, in general, when compen-
sation is made for an infraction. In these types of cases
there is no formal judge who mediates between the con-
tenders: they resolve their differences themselves.

Conflict. One of the major bases of contention is the
defense of territorial rights, which often leads to aggression
and conflict. The Awa Kwaiker are aggressive among them-
selves, but, when confronted by Whites, they adopt an atti-
tude of passive rejection: they avoid speaking or sharing
activities with persons outside their own group. For their
part, the farmers of the surrounding area see the Awa
Kwaiker as backward, incompetent, ignorant, and odd. The
local authorities share this view, and, consequently, there is
no guarantee that the rights of the Awa Kwaiker will be
defended.

Religion and Expressive Culture

Religious Beliefs. Because it is not easy to establish
close relationships with the Awa Kwaiker, given their re-
served behavior with strangers, it is difficult to describe
their religious beliefs. Nonetheless, it is known that they
do have a rich corpus of myths and symbols, through
which they attempt to explain their world. Their environ-
ment, the jungle, is populated with spirits who control
their lives. The Awa Kwaiker conceive of a supernatural
world populated by imaginary beings physically similar to
the Indians but with divine powers. These beings are in
charge of watching over people’s lives and regulating and



organizing the world according to the values considered
important by the Awa Kwaiker. The Awa Kwaiker also have
adopted other beliefs of the surrounding settlers and Indi-
ans of other groups which, in the end, also operate as
forms of social control. Although many Awa Kwaiker at-
tend Catholic religious services, they do so fundamentally
owing to their desire to imitate customs that give them
prestige in the eyes of Whites, rather than because of a
real internalization of these religious beliefs.

Religious Practitioners. Among the Awa Kwaiker rituals
are tied to traditional medicine; as a result, shamans are
the curanderos (traditional doctors), who base their prac-
tice on knowledge passed from generation to generation.

Ceremonies. Honoring ancestors, wakes, and the cele-
bration of funerals are the most important ceremonial
events. In spite of the influence of the church, traditional
beliefs still dominate on these occasions. Here the Awa
Kwaiker manifest the oldest elements of their culture, as
these ceremonies are private events: in addition, the cus-
tomary intoxication permits uninhibited and spontaneous

behavior.

Arts. The most important musical instruments are the
marimba and different kinds of drums, some of them in-
herited from Black African slaves. Many of their songs also
show Black African influence, although each is based on a
single set of notes, which may be repeated indefinitely.
Present-day dancing is done in couples; the Awa Kwaiker
prefer traditional Ecuadoran rhythms.

Medicine. The Awa Kwaiker see illness as a punishment
for the violation of behavioral norms. As a result, there is
a psychosomatic component to illness, as feelings of guilt
affect the nervous system and, in turn, other parts of the
otganism, for example in cases of lack of appetite. Thus,
the function of the curandero is to reestablish good rela-
tions with the spirits that are punishing the person, while
administering natural medicine in order to strengthen the
organism. If the problem persists, the Awa Kwaiker will go
to a medical doctor.

Death and Afterlife. Death is seen as passing to an-
other life. As a consequence, when the dead are buried,
food, tools, and clothes are placed in the tomb so that the
person will be able to fulfill his or her duties in the next
life. Because of this belief, very sick people, especially old
people, receive no special care to prolong their lives, since
this would be contrary to supernatural design. In fact, the
funeral rituals that are celebrated at the end of a year are
enacted with the objective of bringing the spirit of the
dead person to the celebration. Funerals are also a means
of “freeing” widows and widowers so that they are able to
remarry.
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Aymara

ETHNONYMS: none

Orientation

Identification. The name “Aymara” is of unknown ori-
gin. Historically, the Aymara referred to themselves as
“Jaqi,” meaning “human beings,” or as “Colla.” This term
“was extended loosely by early Spanish chroniclers to in-
clude all the Aymara-speaking tribes of the ‘Collao’ or
Collasuyo division of the Inca empire” (La Barre 1948).

Location. The Aymara are presently concentrated on the
altiplano, the Andean high plateau, a geographical zone of
approximately 170,000 square kilometers at a medium ele-
vation of 4,000 meters above sea level. Although located in
the center of the South American continent, the altiplano
has far from a tropical climate, owing to the extreme
elevation——surrounding mountains range up to 7,000 me-
ters. The temperature varies more between night and day
than between seasons. Normally the summer season (No-
vember to March) has daily rainfalls, the winter (May
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through September) a complete drought. The population is
mainly spread around Lake Titicaca in Peru and Bolivia,
extending into southern Bolivia, southern Peru, and north-
ern Chile. There is evidence that in the pre-Inca period
Aymara speakers were geographically spread over a substan-
tially larger area.

Demography. In 1950 the Aymara population was esti-
mated to be between 600,000 and 900,000, with the ma-
jority living in Bolivia. More recent estimates claim that
the Aymara number between two and three million, of
which around half a million live in Peru (approximately 2.3
percent of the Peruvian population). The Bolivian Aymara
are about 30 percent of the population. For these reasons,
the Aymara tend to be linked more closely to the history
of Bolivia than to that of Peru.

Linguistic Affiiation. The Aymara language, one of the
three most widely spoken (with Quechua and Guarani) In-
dian language in South America, belongs to the Andean-
Equatorial Language Family, more specifically to the Jaqi
Language Group. There are three Jaqi languages: Jagaru
and Kawki, spoken only in Peru, and Aymara, spoken pri-
marily in Bolivia and Peru.

History and Cultural Relations

The Aymara are considered descendants of some of the
earliest inhabitants of the continent and possible founders
of the so-called Tiahuanaco (Tiwanaku) high culture, esti-
mated to have existed from between 500 and 200 sc. to
around AD. 1000. For unknown reasons this culture sud-
denly collapsed in the thirteenth century (i.e., before the
Inca Empire reached its peak toward the end of the fif-
teenth century). By then most people of the Andes, from
Equador into Chile, were linked in a tightly controlled eco-
nomic and political system in which the Quechua language
of the Incas dominated. But the Aymara, as an exception
from Inca practice, were allowed to retain their own lan-
guage. This contributed to the still-persisting cultural and
social separation of the Aymara.

After the Spanish Conquest in 1533 the Aymara
shared the fate of most South American peoples-centuries
of suppression. In what later became Bolivia, the Spaniards
started the extraction of metals, mainly silver, at the price
of ruthless exploitation of the Indian population, which
was forced to work in the mines. The eighteenth century
was a period of great unrest among various Indian groups
in what was then called Upper Peru (part of Bolivia
today). Lacking coordination, these uprisings had little ef-
fect upon the lives of the Aymara in the area. Nor did the
fifteen-year long war of independence, which in 1825 re-
sulted in the proclamation of the Republic of Bolivia.

The status of the Bolivian Aymara remained virtually
unchanged until the revolution in 1952, which led to eco-
nomic and social reforms such as universal suffrage and
land reform. A continuing stormy political scene has, how-
ever, resulted in an underdeveloped economy, poor commu-
nication, and social problems; these conditions primarily
affect the Indian population, whose situation is not likely
to change rapidly. Culturally related peoples are the
Quechua, the Uru, and the Chipaya. Their languages are
unrelated (in spite of the common belief to the contrary),

but there has been extensive mutual linguistic and cultural
borrowing.

Settlements

As the Aymara switched to pastoralism and agriculture,
they settled in small clusters throughout the altiplano area.
Several millennia later, during the colonial period, two
types of highland communities came into existence in Bo-
livia: the hacienda-dominated community (inhabited by
colonos) and the marginal, freeholding community (inhab-
ited by comunarios), which contributed to the development
of diverging settlement patterns. Homesteads in the comu-
nario community are often widely dispersed, whereas in the
colono community living quarters are mostly built in close-
knit clusters. The buildings of each unit (for an extended
family or some related families) are surrounded with a wall.
Aymara frequently own dwellings in more than one loca-
tion because of their traditional engagement (landholdings,
trade, or barter) in different places. In the 1950s, when the
Aymara began substantial migration to urban centers, they
kept their settlement pattern, including having a wall
around the dwelling of a nuclear or extended family.

Economy

Subsistence and Commercial Activities. Early Aymara
began practicing animal husbandry and subsistence agri-
culture possibly around 2500 Bc. Climate, elevation, and
poor soil limit the range of plants and food crops that can
be cultivated. The Aymara adapted to their harsh environ-
ment by engaging in the domestication of animals and
crops, some of which are still unique to the Andes (the
Andean cameloid, llama, and the native grain, quinoa) and
others of which (e.g., potatoes and maize) have spread
throughout the world. A method for food preservation was
developed early: dehydration (freeze-drying) of the staple
food, potatoes, and other Andean tubers. This allowed
long-term storage, necessary in a region of seasonal pro-
duction, as well as the accumulation of a surplus to free
labor for nonsubsistence activities. The dramatic differ-
ences in elevation create substantial climatic variations in
geographically close areas. As insurance against the failure
of a single crop and to get access to a greater variety of
products, the Aymara have developed a method of agricul-
tural diversification: they keep land in different ecozones.
This diversification technique is used also in commercial
activities (e.g., trade and wage labor). Trade is by tradition
dominated by women, who bring agricultural produce to
central markets, where today most products are sold, not
traded. Early patterns of seasonal migration (mainly by
men) for wage labor have contributed to the engagement
in the cash economy by most present-day Aymara. How-
ever, there are rural villagers still living mainly through sub-
sistence agriculture.

Industrial Arts. Pottery making and weaving are per-
formed by both men and women. Works of highly skilled
architects and sculptors from the Tiahuanaco culture can
still be seen at that site.

Trade. Despite lagging development of infrastructure
and poor communications, Aymara men and women tradi-
tionally keep long-distance trading partners, which enables
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them to acquire produce from other ecological zones. In
institutionalized reciprocal relationships, such as ayni (ex-
change of labor, goods, and services) and compadrazgo
(godparenthood, coparenthood, ritual kinship), labor may
be exchanged for food products or meals. Urban traders
exchange, for example, salt, sultana coffee, rice, or vegeta-
bles grown at low elevation for several kinds of potatoes
and dried beans with their rural partners.

ivision of Labor. Labor is divided equally between
married spouses (i.e., husbands and wives work the fields
together, although they may have different tasks). But no
task is so sex specific that the other cannot take it on.
Among urban “Westernized” Aymara, however, the tradi-
tional labor cooperation seems to be vanishing.

Land Tenure. In early days a form of collective land-
ownership was practiced by the members of an ayllu, a
basic social, political, and geographical unit (see “Kin-
ship”). Grazing land was used in common, whereas the ag-
ricultural land was rotated and distributed yearly among
ayllu members according to the needs of each extended
family. Only land on which the families had their houses
was privately owned. As land became permanently divided
and privately owned by separate families, the tradition of
working in common-labor groups has been weakened.

Kinship

Kin Groups and Descent. According to a common An-
dean bilateral kinship system, Aymara trace descent
through both male and female ancestors within a certain
number of generations, usually to the great-grandparents
(t'unu). It is unclear when this cognatic system developed,
but ethnographers (e.g., Lambert 1977) at present agree
that earlier reports of a patrilineal system are the results of
misinterpretations and that the pre-Hispanic kinship sys-
tem rather was parallel, or dual, in its nature (Collins
1981). Kin groups were traditionally organized into an
ayllu, described as a “subtribe,” “one or several extended
families,” “extended lineages,” “a unit within which certain
bonds of kinship are recognized” or, according to Zuidema
(1977), as “any social or political group with a boundary
separating it from the outside.” The ayllus and the current
corresponding comunidades display strong tendencies of en-
dogamy. A high rate of endogamy between urban migrants
and members from their community of origin is reported.

Kinship Terminology. According to Lounsbury (1964),
the kinship system was a rarity of the Omaha type. This is
based on Ludovico Bertonio’s early-seventeenth-century
Vocabulary. Today there is assimilation to a Spanish bilat-
eral system, but with vestiges of the older system.

Marriage and Family

Marriage. Most marriages derive from the choice of the
young couple but are regarded as an economic union with
binding reciprocal obligations among three households:
those of the parents of the groom, the parents of the bride,
and the newlyweds. A marriage is entered through a series
of stages and wedding ceremonies, earlier mistakenly appre-
hended as “trial marriages.” Marriages are monogamous
and divorce is fairly easy.

Domestic Unit. The basic unit is the nuclear family
with extended family networks for cooperation. Nuclear
families with separate households often live on the same
premises as their extended kin. Virilocal or neolocal resi-
dence is typically practiced.

Inheritance. Inheritance is traditionally bilateral (i.c.,
males and females inherit property separately from their fa-
ther and mother). The equal inheritance rules, legalized in
Bolivia in 1953, have sometimes led to extreme splitting
up of land, resulting in the bending of the rules in
practice.

Socialization. Children are regarded as complete human
beings and are brought up with guidance rather than with
rebuke or force. They are treated with respect, and, al-
though seldom excluded from any situation, they are
taught to be quiet when grown-ups talk.

Sociopolitical Organization
Social Organization. The idea of equality, embraced by

all Aymara, is a component of most relationships in rural
society. The social system is flexible, and on the lowest lev-
els of the social structure, the family and the ayllu, individ-
uals are interchangeable (i.e., men and women can change
roles). Males and females are considered equal in status,
decision making, and rights, as well as in inheritance, labor
division, and cooperation.

Political Organization. In pre-Conquest time, when the
Aymara dominated the Andean highlands, a number of
Aymara-speaking “nations,” divided into “kingdoms” or
“chiefdoms,” developed. An Andean type of endogamous
moiety otganization with stratification of ethnic groups
(Aymara and Uru) has been reported (Murra 1968). The
independence of these nations was lost as the Quechua-
speaking Incas extended their influence, but on the local
level little of Aymara life changed. Decision making in the
traditional ayllu was of the consensus type. Leadership au-
thority was executed by the jilagata, chosen yearly among
adult men according to a rotating system. In the new com-
munity organization, connected to the national govern-
ments, the headman is theoretically chosen by the subpre-
fector in the provincial capital, but in practice he is often
elected by his community members. He is merely the “fore-
most among equals,” and actual decisions are made by the
reunion (assembly), where consensus is still a goal. In Au-
gust 1993 an Aymara, Victor Hugo Cardenas, took office
as vice president of Bolivia.

Social Control. The flexible and ideally egalitarian
Aymara system has resulted in relatively few rules and ta-
boos and consequently a low degree of social control. In
case of personal conflict, the common forms of social con-
trol are used—gossip and ostracism (e.g., in the form of
exclusion from dancing, drinking, and eating with the well-
demarcated fiesta group).

Conflict. Individual and family disputes, often over land
or inheritance, were settled by the jilagata, who also arbi-
trated in inter-ayllu conflicts. In today’s organization, con-
flicts are solved at assembly meetings, or if intractable,
referred to central authorities. Physical arguments or regu-
lar fights usually occur only under the influence of alcohol.
On the ayllu or village level the Aymara have a strong
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sense of collective identity and “community orientation” at
times resulting in prejudice, mistrust, and suspicion toward
“outsiders.” Competition, mistrust, and conflict between
other bonded units, such as family groups and village or
community sections, is also not uncommon.

Religion and Expressive Culture

Religious Beliefs. The majority of the Aymara today are
nominally Roman Catholic. In practice their religion is a
syncretistic blend of Catholicism and indigenous religion,
based on a parallelism, in which supernatural phenomena
were classified similarly to natural ones. Such phenomena,
as well as religious leaders, were ranked in vaguely hierar-
chical and relatively unstructured and flexible orders. Some
indigenous rites are still practiced, mostly in addition to
established Catholic ceremonies. Spirits, in the indigenous
Aymara cognition, inhabit not heaven but surrounding
high mountains, rivers, lakes, and so on, or rather, those
sacred places are personified spirits.

Religious Practitioners. Intermediaries between the nat-
ural and supernatural spheres are several kinds of magi-
cians such as yatiri (diviner) and laiga and paqu (practi-
tioners of black or white magic). The aim of their activities
is to bring about a balance between human and natural
phenomena. Magic is used (e.g., in courtship, at child-
birth, to cure illness, at planting and harvest rituals, and in
weather-controlling rites).

Ceremonies. Reciprocity, the basic and most salient fea-
ture of all Aymara social relations, is culturally institution-
alized in several systems (e.g., those of ayni, compadrazgo,
and fiesta). Ayni, compadrazgo, and the two types of fies-
tas (religious and life-cycle) are all surrounded by specific
rules and ceremonies. Although there has been much de-
bate over the origin, development, and meaning of these
systems, it is evident that in the form they exist today, they
serve to extend and maintain an individual’s personal net-
work and fulfill his or her occasional need to express group
cohesion and feelings of cultural identity.

Arts. Performing arts in the form of band music and
dancing are important parts of every ceremony and fiesta.
Most common are brass instruments, completed with
drums, Andean flutes (kena and sampona), and a mini-
mandolin (charango) made of armadillo hide.

Medicine. Illness is considered to be caused by both
natural and supernatural phenomena and may be cured
accordingly—with the help of medicine and/or a curer.
Most medicines derive from plants; roots, leaves, or flow-
ers, are administered as infusions or herbal teas. Animal
parts and minerals are also used. Indigenous methods are
applied along with Western medicines prescribed by clini-
cal doctors or obtained at the drugstore.

Death and Afterlife. Formalized passage rites are staged
for a deceased, in which food and drink are important ele-
ments. This series of rituals (extending over a period of
three to ten years) includes mourning wake, funeral, cabo
de aiio {(end of the mourning year), and yearly celebrations
at Todos Santos (1-2 November). The souls of the de-
parted are then believed to return to earth, where they
must be treated properly (i.e., fed) so they will refrain from
vengeance. For the interment, the common practice is to

send a number of items along with the deceased, mostly
clothing and food, for use during the difficult journey into
the highlands, where the spirits dwell.
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Ayoreo

ETHNONYMS: Ayoreode, Moro, Tsirakaua, Zamuco

Orientation

Identification. The Ayoreo call themselves “Ayoredde,”
which is the plural form of ayoréi (person); the feminine
form is ayoré. “Ayoréi” is also used to designate generically
all beings of human appearance, including other native
groups and criollos. Non-Ayoreo indigenous groups are
generally called “Menenegéne” (i.e., “the poor ones” or
“those who have nothing”). A different denomination and
status is given neo-Americans (criollos and Europeans);
they are referred to as “Konhidne,” which may be trans-
lated as “foolish/stupid,” “people who do things that make
no sense or that are outside norms,” such as marrying
someone from the same family or addressing a woman they
do not know.

Location. The extensive portion of the northern Chaco
occupied by various bands of Ayoreo lies approximately be-
tween 16° and 22° S and 58° and 63° W, in Bolivia and
Paraguay. Ayoreo territory exhibits a typical hinterland
character since it is almost totally devoid of natural routes
for internal circulation, such as rivers, groups of lakes, and
springs. Of greater importance for the life and movement
of the group are the swamplands of Izozog and Otuquis.
These hydric deposits determine the establishment of per-
manent camps in their surroundings. Given the wide dis-
tances they travel, however, bands of Ayoreo tend to
become independent of these camps, up to a point, and
subsist in the desert by extracting water from the tubers of
the Cipdi. Orographical relief does not play a direct role in
the lifeways of the Ayoreo as it is limited to three moun-
tain chains in the extreme northern end of their habitat
and some isolated hills in the central area. Salt mines, on
the other hand, are important to the Ayoreo. The mines
(efoi) are located almost in the center of their habitat.
They were a traditional locus of conflict between northern
and southern bands of Ayoreo.

As is the case throughout the Chaco, the seasonal
cycle is characterized by two periods—the dry season (May
to November) and the rainy season (the rest of the year).
In the latter, rainfall is abundant, with sudden downpours.
In the dry season there is a noticeable wind pattern: winds
alternate from the north and south, cold and warm,
respectively.

Linguistic Affiliation. At present the Ayoreo and the
Chamacoco or Ishir are the only ethnic groups in the
northern Chaco that speak languages of the Zamuco
Family.

Demography. The 2,500 Ayoreo live in a region with an
area of about 333,000 square kilometers—the population
density is 0.0075 inhabitants per square kilometer. This
population sparsity is one of the reasons why, despite the
habitat’s relative lack of resources, the Ayoreo subsist
within it in relative abundance. Except in rare cases, they
do not suffer from either hunger or great want.

History

Information gleaned from sources that describe contacts
with peoples of the northern Chaco can be divided into
four time periods. The first includes information regarding
contact up to 1691, a time marked by the beginning of Jes-
uit religious instruction. The second period, lasting from
1691 until the expulsion of the Jesuits in 1767, corre-
sponds to the period in which this instruction was carried
out. The third period comprises the time from 1767 to ap-
proximately 1940, the beginning of the fourth period,
marked by renewed Catholic and Protestant evangelization,
which is ongoing.

Cultural Relations

The Ayoreo were geographically and socially isolated owing
to natural obstacles, scarcity of roads, and their longtime
hostile relationship with criollos. These prevented the Indi-
ans from being receptive to Western cultural ideas and ma-

terial goods until recently.

Settlements

The local Ayoreo group (gagé) establishes a semipermanent
camp (gidai) near a stream during the planting season.

e camp is made up of approximately six dome-shaped
houses arranged more or less in a circle. Each house shel-
ters up to ten occupants.

Economy

Subsistence and Commercial Activities. The Ayoreo
are a hardworking people. They divide the annual cycle
into various time periods, according to astronomical and
other considerations. These periods do not succeed each
other in linear fashion but are determined according to a
variety of criteria. From the mythico-religious standpoint,
the annual cycle is divided into two periods: eapi-puyai,
“forest” or “forbidden world” (from May to August), and
eapi-uomi, “free world” (from September to April). The
changeover from the first period to the second is marked
by the festival dedicated to the asohsna (nightjar) bird. For
agricultural activities, the Ayoreo distinguish between peri-
ods of sowing (putaningai) and harvest (sekeré). The putan-
ingdi begins around September and ends in December; the
sekeré begins when the sowing period ends and lasts until
April. From a metereological perspective, the months of
May through December constitute the dry season (essoi),
which is interrupted by the rains that come in July and
August. The two periods are called “punishing rain”
(uhuia-todié) and “punishment of the stars” (iyokisnane
uhuiatoh), respectively.

During the months that correspond to the eapi-puyai
period, the Ayoreo become nomads and live mainly from
gathering, hunting, and the agricultural reserves left over
from the previous harvest. After the nightjar festival-—at
the beginning of the putaningii period—a semipermanent
village is established, which will be occupied until April.
At this time agricultural tasks are begun, while gathering
and hunting continue. At the end of the putaningii pe-
riod, the first fruits of the field are harvested, and there is
a gradual increase in agricultural production during the
sekeré period until food crops constitute almost the only
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source of food. In April, when the eapi-puyai period be-
gins, the semipermanent village is abandoned, and the an-
nual economic cycle is begun once more.

Gathering plays a very important role in the economy
of the Ayoreo; the yield from wild food is equal to or even
greater than that derived from cultivars. Approximately
thirty wild plant species are eaten—the roots or tubers of
some, the fruits and seeds of others. From palms the
Ayoreo extract the palmetto (palm cabbage). Of mammals,
they eat only anteaters, armadillos, and white-lipped pec-
caries; they also eat four different kinds of turtle. Other
animals are hunted in order to acquire raw materials: tapir
for hides to make sandals, and jaguars, howler monkeys,
ocelots, and other mammals for hides to make headdresses
for men.

For agricultural work the Ayoreo use a digging stick
(ogé) and a wooden spade (kosnangé). The ogé is also used
in collecting wild-growing victuals. The Ayoreo plant
maize, beans, gourds, calabashes, potatoes, and tobacco.
All these crops are harvested once a year except for to-
bacco, which matures more often. Fishing is practiced only
occasionally and only when the Ayoreo live in semiper-
manent settlements and the water conditions are right.
Some ten different species of fish are caught, the most im-
portant being bagre, venton, cayir, and two species of eel.
Fish are caught with the bare hands or with a plunge bas-
ket (Eménno).

Industrial Arts. As regards weaponry, the Ayoreo have
three kinds of lances, three varieties of sword-clubs, an
elongated truncated conical club, and a bow with three
kinds of arrows. The Ayoreo have a remarkable array of im-
plements consisting of wooden spatulas, tubes for absorb-
ing water, aribaloid pitchers (ceramic pots with a narrow
opening on top, broad at the center, pointed at the bot-
tom), calabash receptacles, axes made from scraps of iron,
wire perforators, scalpels, graters made from rodents’ teeth,
bone and wooden needles, tassels of Bromelia for the ex-
traction of wild honey, quartzite sharpeners, mortars made
of hardwood, various kinds of carrying bags made from the
caraguata (B. argentina) fiber, fire drills, cordage, paméi
(resting bands unique to Ayoreo men, used for sitting with
drawn-up legs-—the band is strung around the lower back
and behind the knees), pipes, and scissors of sheetmetal
with which to cut hair. A man’s customary dress consists
of a simple pubic cover, made of a bunch of strings and
feathers fastened to a waist string. Women wear skirts
made of plaited string. Both sexes wear sandals made from
tapir leather or wood.

Trade. Given the degree of bellicosity of Ayoreo bands,
neighboring ethnic groups have not engaged in commercial
exchange with them. This bellicosity arose mainly from
their desire to obtain iron instruments through theft.

ivision of Labor. Activities usually carried out by men
are agriculture; hunting; fishing; those tasks that involve
the use of stone, wood, and iron; and the manufacture of
skin and feather ornaments. Other male activities include
the manufacture of pipes and the only item woven by the
Ayoreo, the paméi. Men do the felling, clearing, hoeing,
sowing, and banking up of soil, which in rare cases may
also be done by widows. Collecting honey is a task gener-
ally performed by men. Women, however, may collect it

from tree hives they can reach from the ground. Hunting
turtles and armadillos is also sometimes done by women.
Activities usually carried out by women are cording, plait-
ing, sewing, food preparation, and the making of pottery
(with the exception of tobacco pipes). Men occasionally
prepare their own food if they are alone in the forest.
Gathering plant foods, with the exception of palm sago,
which requires very strenuous work, is done primarily by
women. Men also occasionally collect fruit or wild roots.

Land Tenure. Ownership or tenure of a particular good
is determined in the first place by the work that someone
has done to obtain it. This also applies to work that has
been done communally, which means that the product
passes into collective ownership. So, for example, the prod-
uct of a collective hunt is distributed among those who
participated in it. There are various kinds of ownership,
depending on the nature of the property. In the case of
cultivated land, the man who works the field is the one
who has control over it. This male ownership comes to an
end at harvesttime, however, when the owner calls upon
the women of the extended family to race toward the field
to harvest its produce.

Kinship and Domestic Unit

With the expression ogasiti (pl., ogasudde), which is derived
from the word ogadi (“place where one sleeps or lies
down”), the Ayoreo indicate kinship ties, which are estab-
lished according to more effective and realistic norms than
agnatic or cognatic ones. Ogasui is normally translated as
“relative,” independently of the clan relationship, which is
called diosi. The definition of the ogasii relationship takes
into consideration kin ties and spatial proximity within the
gidai. In terms that are no more than a schematization of a
much more complex reality, ogasudde, from the point of
view of kinship, are all the members of an extended family
consisting of several nuclear families that live with the
wife's parents (in the case of an uxorilocal residence) or
with the husband’s parents (in the alternate case) and who
may be termed “central couples.” It is also made up of un-
married children who maintain with the members of the
nuclear families a relationship of siblings-in-law (kin’s
spouses) or that of maternal or paternal uncles. The par-
ents of a central couple are also considered to be ogasudde
if they live together in the same house or in the vicinity.
The other aspect that defines the ogasui relationship is, as
mentioned earlier, spatial proximity, with ogasudde living
together in a single dwelling or in contiguous dwellings
within the village. It is this spatial aspect of the ogasuéde
complex that the Ayoreo translate with the word “neigh-
bor,” whereas kin relationship is expressed by the word
“relative.” Technonymy prevails throughout the kinship sys-
tem. Kinship terminology is bifurcate generational in kind.

Marriage and Family

Marriage. Ayoreo marriage takes place after adolescence
and is contracted by the couple without any special cere-
monies. Generally it is monogamous, but there are cases of
polygynous unions. Residence is generally virilocal, and
there is practically no divorce.
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Inheritance. There is no real pattern of inheritance
among the Ayoreo since they lack immovable goods as
such and since movable possessions are abandoned as
grave goods. Only items made of iron become the inheri-
tance of the widow and remain in use as goods that belong
to the extended family.

Socialization. The life cycle implies several stages that
are characterized by various practices and are often
strengthened by the songs of the igasitai. Infanticide is
practiced for religious reasons. Women and children may
be given as many as four names. Once children have
reached adolescence they participate in the activities ap-
propriate to their sex and engage in free and frequent amo-
rous relationships until, at an adult age, they marry. Life
for the Ayoreo is a constant struggle against adversity and
illness; people often commit suicide when they reach old
age. Prostitutes are especially persecuted and kept away
from the community.

Sociopolitical Organization

Social Organization. Ayoreo society is structured into
seven exogamic patrilineal clans (kuliérane; sing., kuierai),
which stand in a hierarchical relationship to one another.
This ranking of the clans is related to the number of peo-
ple and beings that belong to them. Each clan has a spe-
cial sign (edopasade); these signs vary according to the
material from which they are made, the techniques em-
ployed for their representation, and some of the colors and
color combinations that characterize them. The basic func-
tion of the kudieri is to regulate exogamy and establish a
classification of reality. However, a special kind of relation-
ship exists between pairs of clans, which determines certain
reciprocal obligations. These manifest themselves at funer-
als, in ceremonial gift-exchange after a killing, in the festi-
val of the nightjar, and on other occasions. Each clan calls
the other with which it maintains relations yakotéi (com-
plementary opposite), which can be schematized as follows:
Cikenoi/posonhai; etakori/dosapei; pikanerai/kutamuahai; nu-
rumini. The situation of the nurumini in the schema var-
ies, according to the Ayoreo: some say they have no
yakotéi; others think they have this type of relationship
with the dosapéi. This position of the nurumini is consis-
tent with their condition as the clan of the lowest hierar-
chical rank.

Political Organization. Highest social status is accorded
to the asuté or chief, the shaman or daihsnai (the “wise
man” or man who knows myths and curing chants), and
the dreamer or wuritai. With the exception of the status of
the chief, women can reach all other statuses and obtain
the power each status implies. The “crazy man” (urosdi) is
a special case. The social and political power within the
community is invested in the asuté, the man who leads the
young men into war or to a killing. His prestige is essen-
tially based on the number of victims he has killed. The
asuté is, first of all, a courageous individual who, because
of the contamination from the blood of his slain enemies,
possesses a special power that frightens or terrifies his ad-
versaries. Although there is more than one asuté in a given
gidai, there is a difference of importance among them, and
only one may stand out who holds the statuses both of
chief and shaman. A gagé frequently takes the name of its

defender or most important asuté, but there are other
cases in which the band’s name is derived from a toponym.
The shaman has perfectly defined social prerogatives and
powers. He undergoes a process of initiation that requires
him to ingest a strong dose of tobacco juice, implying his
empowerment with a particular force (uhopié).

Social Control. Because they have the highest status in
Ayoreo society, the asutés exercise control over the com-
munity. However, women play a very active social role in
religious matters.

Conflict. The primary and almost exclusive objective of
Ayoreo military organization is to make war against other
Ayoreo and against Konhidne. Warriors seek to obtain
prestige and power by killing human beings. There does
not appear to be any other purpose, since goods are ob-
tained only occasionally and looting is not the principal
aim of war expeditions. Similarly, it is very unusual for
prisoners to be taken, except young men or women from
another Ayoreo group. In wars against Konhidne, all cap-
tives were killed, irrespective of age or sex.

Religion and Expressive Culture

Religious Beliefs. Ayoreo mythology is characterized by
a superabundance of narratives. Every natural or cultural
phenomenon has its origin and meaning explained in a
special myth and sometimes in various parallel myths. The
general schema of the etiological tales consists in the
transformation of a (nanibahai; pl., nanibahade), an ances-
tor of human or humanoid form, into an actual living
being, either voluntarily or through the intervention of
Dupade, the Sun. It may also be that the ancestor owned a
particular artifact that he later gave to others. Origin
myths have a fixed structure consisting of episodal
occurences followed by one or several therapeutic (saude)
or precautionary (paragapidi) songs. The complex of myths
and songs is given the name kulade kike uhaidie, which can
be translated as “tracing the return of all things.” Myths
and therapeutic songs have a damaging effect if they are
used outside the context of an illness or misfortune, in
which they can be beneficial. Despite their large number,
the majority of Ayoreo myths fall into six groups that may
be defined as “cycles.” Ayoreo ethos, centering on violence
and death, explains the world as consisting of a terrestrial
plane (numi), a celestial space (gaté) of various superim-
posed tiers, and a subterranean domain (naupi¢) where the
souls of the dead live.

In the Ayoreo world, power is omnipresent and has an
essentially negative character. It produces a persistent fear
of the malevolent power of the nanibahéde in reaction to
taboo infractions. In effect, the tragic episode that gener-
ally determines the metamorphosis of the nanibahade in-
vests the entities that originate from them with maleficent
power—the more dangerous, the more powerful the nani-
bahai from which it originates. That is why, in the
Ayoreo’s world, the fear of Asohsna, the most powerful
and malevolent of the fekebahédie (ancient women), pre-
dominates and why the pertaining mythic cycle is replete
with death and tragedy. The figure of Asohsni—as ances-
tor, as an actual living bird (nightjar), and as regards the
entities with which they were associated in mythical
times—constitutes the core of Ayoreo fear, within a world
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that, in its entirety, is already charged with negativity. This
fear also derives from the fact that Asohsna is the only di-
vinity to whom an organized cult is attributed, constituting
the only formalized religious ceremony. The effects of
Asohsna’s malevolence, triggered by taboo infractions, in-
clude fainting, madness, and other illnesses and misfor-
tunes that lead to death. Asohsna’s power to do harm
transcends the individual and is transferred to a cosmic
plane, so that it can also negatively influence the procure-
ment of food.

What has been said about Asohsni applies to a
greater or lesser degree to the other nanibahide and fre-
quently to the entities to which they gave origin. Illness
and all kinds of misfortune follow upon the infraction of
taboos regarding these Ur-forms and their corresponding
myths. In this world of fear and death, at least partial re-
prieve is obtainable through the various mechanisms the
nanibahade instituted themselves to counteract their origi-
nal “curses.” Such recourse leaves a wide margin of
insecurity as regards its efficacy, however, and only dimin-
ishes the fear of the world without compensating for it
entirely.

Religious Practitioners. The shaman and the wise man,
who know myths and therapeutic songs, are primarily re-
sponsible for religious practices.

Ceremonies. The Aroyeo engage in pinfiakwa, a ritual
practice to propitiate rain, and perform paragapidi, a rite to
keep killers from falling prey to the harmful influence of
the victim's soul and blood. Apart from these two prac-
tices, the sole ceremony held by the Ayoreo is the festival
of Asohsna, which is essentially a ceremony related to the
annual cycle.

Arts. The only artifacts that are always decorated are
twine bags and plaited objects. The designs are inspired by
clan insignia and executed in the appropriate combinations
of naturally colored red and blue string. The remainder of
Ayoreo output is poor in decorative motifs, which are only
occasionally applied to wooden artifacts or utensils of cala-
bash or ceramic.

Medicine. Therapeutic procedures are carried out by the
ordinary individual and by the daihsnii. In the first in-
stance, curing is essentially done through the use of chants
provided by the various nanibahade, that is, the already
mentioned countermeasure songs that cure illnesses spe-
cific to a particular nanibahii that caused them. For exam-
ple, possession, which stems from taboo infringments
relating to the consumption of certain parts of the peccary,
can be cured with songs that this animal’s nanibahai left
behind. Individuals who cure by therapeutic chanting do
not go through a process of initiation, nor do they wear

special garments. The only precondition is knowing many
chants, a prerogative generally attached to the so-called
wise men. Since the power of a particular curing chant
comes directly from the nanibahii who composed it, the
singer functions simply as its intermediary vehicle.

Death and Afterlife. The Ayoreo believe that a person
is made up of three elements: ayipiyé (reason), which is de-
stroyed at death; aydi (“skin”), which disintegrates; and
oregate (“external soul”). At the moment of death, the
oregaté sets out on a voyage to the naupié (land of the
dead, in the underworld). Access to it is by way of a heav-
ily trodden road. Here souls lead an existence similar to
that of the living. The soul is received by the deceased
members of his extended family and integrated into it. The
dead on occasion show a desire to rejoin their living rela-
tives. This causes cave-ins of the soil or food to fall from
the hand of the living to the ground.
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Bakairi

ETHNONYMS: Bacaeri, Bacaery, Bacairi, Bacayri, Bakaeri,
Bakaery, Bakaire

Orientation

Identification. The Bakairi are a group of Brazilian Indi-
ans who speak a Carib language. They consider themselves
Indians on the basis of language, occupation of a reserva-
tion given to them in 1918, and cultural traditions that set
them off from Brazilians. They distinguish between non-
Indians, or Karaiwa, and Bakairi. Included in the Karaiwa
category are Brazilians and non-Brazilians, or Alemdo. In
the Bakairi category, they refer to Santaneiros, who prefer
to speak Portuguese, marry non-Indians, and deviate from
prescribed Bakairi traditions, and Xinguanos, who follow
traditional customs.

Location. The Bakairi live in the municipality of Parana-
tinga in the central Brazilian state of Mato Grosso on an
Indian reservation administered by the Fundagdo Nacional
do Indio (National Indian Foundation, FUNAI). Al-
though it is located only 120 kilometers from the village of
Paranatinga, the reservation is isolated, with roads so poor
that it takes from eight hours to two days to travel the dis-
tance, depending on the rains. Cuiab3, the capital of Mato
Grosso, lies 530 kilometers from the reservation. It takes
from eighteen hours to two days to reach this city. The In-
dians live in a single village, situated at the intersection of
the Paranatinga, Azul, and Vermelho rivers, which provide
water for drinking, bathing, and washing clothes. Gallery
forests, where gardens are cultivated, line their banks. The
rivers cover about 1 percent of the reservation’s 50,000
hectares, whereas gallery forests make up about 14 percent.
Cerrado, a type of dry prairie, constitutes the remaining 85
percent of the reservation. The climate is hot and
semihumid. There are rainy and dry seasons. The rains
come between the months of November and March. The
dry season takes place between the months of May and
September.

Demography. The Bakairi reservation is inhabited by
288 people. Two hundred and fifty-nine live in the village,
and the rest are dispersed in distant homesteads. About 47
percent of the population is male and about 53 percent is
female. The structure of the population is rectangular,
which may indicate that artificial population control mech-
anisms have been in place. The population is growing at
the rate of 3.47 percent annually. The northern Mato
Grosso area in which the reservation is located is sparsely
populated by Brazilian, German, and Italian ranchers and
farmers. Large agro-businesses have penetrated the region.
Population density is estimated at 0.5 persons per square
kilometer.

Linguistic Affiliation. A Cariban language, Bakairi be-
longs to one of the four major linguistic families of low-
land South America. Many men and several women also
speak Portuguese.

History and Cultural Relations

The region now known as Mato Grosso was initially part
of the Spanish Empire. Jesuits moving north and west from
Paraguay in the early part of the eighteenth century cre-
ated the first_settlements. They were followed by explorers
and miners. The first recorded European contact with the
Bakairi was in 1723, when they were described as being en-
slaved to work in the local gold mines. Population figures
for the Indians during this period are difficult to estimate,
although they were probably more numerous than they are
now. The Bakairi divided into two separate groups in the
early nineteenth century. The western Bakairi were ab-
sorbed into the cattle-raising economy that replaced the
gold and slave trade of the eighteenth century. Later they
exploited rubber in their territory and sold it in nearby
towns. In the late 1980s the western Bakairi numbered
120 and lived on a tiny reservation of 9,000 hectares,
which they shared with a rubber-collecting firm. The east-
ern Bakairi fled from contact with the Spanish, and later
the Portuguese, into the headwaters of the Rio Xingu.
They inhabited that region with at least nine other tribes,
who frequently visited and traded with each other.

Eventually the headwaters became known as a distinct
culture area. It was first visited in the late nineteenth cen-
tury by German explorers, who recorded visiting seven
Bakairi villages. It is estimated that about 325 Bakairi lived
in the area at that time. The eastern or Xinguano Bakairi
left the Xingu culture area between 1900 and 1920 when a
series of devastating epidemics ravaged the indigenous pop-
ulation. They settled on the Rio Paranatinga. In 1918 a
50,000-hectare reservation was decreed for them. The
Bakairi passed from relative isolation to frequent contact
after 1920.

The Indian Protection Service, which later became the
National Brazilian Indian Protection Service, rigorously
pursued an assimilation policy, forcing the Indians to wear
clothes and to work on Protection Service lands. In the
1970s the assimilation policy was slightly relaxed, but in
1980 the Bakairi received mechanized equipment and
chemical fertilizers for farming the cerrado part of the res-
ervation. The foundation’s goal was to encourage mastery
of industrial-agricultural skills that would increase partici-
pation in the national economy. Results of this experiment
are mixed.

Settlements

The Bakairi village is inhabited by about 260 Indians who
live in fifty-five houses arranged in rows close to the banks
of the Rio Paranatinga. Houses are square and made of
clay, palm thatch, and wood, with a minimum of two inter-
nal divisions, two windows that can be shuttered, and two
doors. The gardens are an average of 4 kilometers from the
village. A small number of families live in households near
their more distantly placed gardens. These people visit
their relatives in the village on a regular basis. A men’s
house used for daily gatherings is in the center of the vil-
lage. The men’s house is elliptically shaped and made com-
pletely of palm thatch bent over slats. It resembles
structures commonly seen in the Xingu culture area.
Women are not allowed inside.
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Economy

Subsistence and Commercial Activities. The Bakairi
are horticultural riverine Indians. Slash-and-burn horticul-
ture is practiced in subsistence gardens located in the gal-
lery forests along the rivers. The Indians cultivate manioc,
rice, yellow maize, bananas, sugarcane, yams, melons, red
beans, green beans, papayas, and squashes. They are learn-
ing how to use mechanized agricultural equipment to pro-
duce rice in the cerrado parts of the reservation. Fishing,
hunting, and cattle herding provide high-quality protein.
Garden products provide over 96 percent of the energy
produced annually by the Bakairi. Over 62 percent of the
protein available to the Indians is from vegetables, whereas
less than 38 percent is from animals. Young males leave
the reservation for several weeks during the dry season to
work on nearby ranches and earn small amounts of cash.
The money is used to buy goods such as processed foods,
cloth, and ammunition. About 400 head of cattle graze on
the Bakairi reservation. The herd is owned by FUNAI and
cared for by two Bakairi men with whom the foundation
has made special arrangements. Sometimes the Indians are
allowed to slaughter a steer; the beef is then evenly distrib-
uted around the village. Some Bakairi also raise chickens.

Industrial Arts. A variety of products are made to use,
give as gifts, or sell to visiting ranchers. Men carve wooden
or bark ritual masks, manufacture shell necklaces, make
baskets used in agricultural tasks, and carve bows and ar-
rows used in hunting and fishing. Women weave cotton
and palm hammocks, bind together mats used in process-
ing bitter manioc, sew dresses and shirts with sewing ma-
chines, and make palm costumes used by the ritual-mask
dancers.

Trade. Bakairi occasionally travel to Paranatinga or
Cuiaba to shop, to receive medical treatment, or to visit
FUNAL People infrequently enter the reservation to trade
because authorization from the Brazilian government is re-
quired to do so. One of the Bakairi men has a relative liv-
ing in Cuiaba, however, who visits, bringing extra goods
that the two men sell informally in the village. Sugar,
candy, flour, cloth, thread, kerosene, fishhooks, and ammu-
nition are available.

Division of Labor. A clear distinction between work
done by men and women exists, although there is some
overlap, especially in gardening. Men are responsible for
hunting, fishing, clearing land for gardens, harvesting gar-
den foods, working outside the reservation on nearby
ranches to earn cash, manufacturing certain goods such as
baskets and bows, and dancing with ritual masks. Women
do most of the child rearing, especially of infants. They
also plant and harvest the gardens, process food, cook,
wash clothes, fish, manufacture such goods as hammocks,
and keep the house clean.

Land Tenure. Bakairi lands are communally owned.
The average size of a garden is about 4,000 square meters.
Total land under annual production in the gallery forest
areas is calculated to be 44.5 hectares. The industrial-
agricultural project of the 1980s doubled the amount of
land under cultivation. This land is also communally
owned.

Kinship

Kin Groups and Descent. Nuclear families live together
in separate households. At certain times extended families
live together. A larger kin group consists of relatives who
live in separate households but who are linked together
consanguineally. They provide support in such production
activities as clearing land and in family emergencies such
as death. Descent groups such as lineages and clans are
absent. Genealogies are shallow. People inherit bilaterally.

Kinship Terminology. Bifurcate-merging terms are used
for individuals in the first ascending generation. Iroquois
rules are used for individuals of one’s own generation. Rel-
ative ages of males, but not of females, are marked by the
use of distinct terms in one’s generation. Village elders are
lumped into two categories, one male and one female.
Children in the first and second descending generations
are also grouped under male and female terms.

Marriage and Family

Marriage. Polygynous marriages were previously allowed,
but all marriages are now monogamous. Village endogamy
exists, although marriages with other Indians or with
someone from outside the reservation do occur occasion-
ally. Extended-family exogamy is also practiced in that
cross cousins, but not parallel cousins, are possible mar-
riage partners. Parents are normally responsible for the se-
lection of their child’s spouse. Temporary matrilocal
residence follows marriage, during which time the son-in-
law assists the wife's father. This arrangement often ends
after the birth of the first child. At that time the couple
build their own home but can be joined later by siblings
and/or parents of one of the spouses. Divorce is acceptable
but rare. Wives leave their husbands if the men impregnate
another woman or if physical abuse occurs. Men leave their
wives if the women refuse to cook or wash their clothes.

Domestic Unit. The household is the domestic unit.
One married couple makes up the core of the household
in most cases, although a few households are organized
around two married couples or a widow/widower. Children,
aging parents of one of the spouses, and unmarried adults
make up the peripheral individuals. The majority of house-
holds are composed of between three and six individuals
with a mode and median of four individuals. Each is ex-
pected to contribute to the production process by farming,
hunting, fishing, food processing, or doing other chores.
Related households maintain strong ties. Young married
couples living in other households frequently visit their
parents. Adult male siblings farm and hunt together, and
adult female relatives bathe and wash clothes in the river
together.

Inheritance. Ownership of land or specific hunting or
fishing grounds does not exist. Personal property is divided
among the surviving family members. Ritual masks are
handed down from mother to daughter.

Socialization. Mothers care for infants. Older children
are raised by both parents, and siblings and grandparents
participate in daily child care. Older women past the age
of childbearing frequently adopt children of relations.
Physical punishment is used in child rearing, with children
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taught the values of hard work, team spirit, and respect for
their elders.

Sociopolitical Organization

The Bakairi are an egalitarian society. A village headman,
called capitdo, is elected informally by the people. He has
limited powers, mostly of a persuasive nature. One of his
responsibilities is to interface with FUNALI officials.

Social Organization. Bakairi society lacks classes and
economic specialization; it is organized on the basis of age
and gender.

Political Organization. Bakairi society is politically or-
ganized around three or four clusters of fluid composition.
These political factions are dominated by men and older
women from specific kinship groupings. Alliances between
kin groups occur regularly. Shamans are important infor-
mal community leaders. They persuade people to support
them in political disputes. The Bakairi reservation is over-
seen officially by FUNAL Central headquarters are located
in Brasilia, the capital of Brazil, in the Ministry of the In-
terior. Regional offices are found in Cuiaba. Bakairi men
travel to the regional offices several times a year to meet
with foundation officials. The foundation attempts to pro-
vide medical treatment and educational facilities for the
Indians, with varying degrees of success. A representative
of this organization sometimes stays on the reservation, es-
pecially if a new project is being organized or if conflict be-
tween Indians and Brazilians occurs. This agent works
mainly with the capitio to facilitate objectives set by his
organization.

Social Control. Social control is maintained by a value
system that emphasizes cooperation, harmony, and peace.
A series of gradational responses is employed to discipline
those who deviate from the norm: the elders of the indi-
vidual’s family talk to the deviate; then overt gossip is
used; a shaman tries to exorcise the spirits that are suppos-
edly causing the deviant behaviors; finally, the person is
threatened by a group of male villagers. Rule breakers fre-
quently flee the reservation.

Conflict. Warfare between the Bakairi and other Indian
groups is absent. Before the pacification of the Xavante In-
dians in the mid-1950s, raiding between Xavante and
Bakairi took place. Kayabi and Bakairi relations were also
strained during that period. Warfare between Brazilians
and the Bakairi is also absent, although disagreements, for
example over who may use indigenous lands, sometimes
erupt into open conflict between Indians and nearby
ranchers. FUNAI normally steps in to settle such disputes
before violence erupts.

Religion and Expressive Culture

Religious Beliefs. The Bakairi subscribe to animistic be-
liefs, although some claim to be Christian and make ef-
forts to have their children baptized. The Bakairi believe in
spirits that populate the natural world. They also believe in
twin culture heroes who are identified with the sun and
the moon. A degree of syncretism between animistic and
Christian beliefs is evident in that the Christian God is
merged with the sun culture hero by some Bakairi.

Religious Practitioners. Shamans are religious semispe-
cialists who have special relations with spirits, allowing
them to cure the sick or to cause illness in enemies. Sha-
mans are older males who train for over a year before as-
suming their duties. Their apprenticeship consists of
fasting, self-imposed physical trials, and the use of tobacco
to induce trances. There are three shamans in the Bakairi

village.

Ceremonies. Ritual-mask dancing takes place between
the months of March and November. Men wear huge
painted masks and palm costumes while they dance around
the village chanting. A corn festival marks the beginning
of the corn harvest in January. The anteater dance is per-
formed at that time. Every four or five years boys between
the ages of 14 and 19 participate in a rite during which
their ears are pierced; this is considered a male ritual, and
women are not allowed to attend. Five Brazilian holy days
are celebrated by the Bakairi—those of Saint Antonio,
Saint Jodo, Saint Pedro, Saint Benedito, and Saint
Sebastido. The first four festivals occur in quick succession
in June and July. That of Saint Sebastido takes place in
January. Music, dancing, and feasting mark these holy
days.

Arts. The men carve and paint large ritual masks. The
women sew palm costumes worn with the masks. Chants
used when wearing the masks are handed down from gen-
eration to generation, but artistic improvisation and deliv-
ery are valued. Some of the younger men who have worked
on ranches play the guitar and sing Portuguese songs.

Medicine. Two types of illness are recognized: those at-
tributable to contact with non-Indians and those resulting
from sorcery. Non-Indian diseases are treated with Western
medicine, whereas other types are treated by shamans.

Death and Afterlife. When a death occurs, villagers
visit the home of the deceased and cry and wail. The
corpse is then wrapped in his or her hammock and buried
a short distance from the village. The grave is not marked,
and it is not visited afterward. Belief in afterlife does not
exist. Kin of the dead person are not encouraged to
mourn.
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Baniwa-Curripaco-Wakuenai

ETHNONYMS: none

Orientation

Identification. The name “Baniwa” is a lingua geral (the
old trade language of Jesuit missionaries spoken through-
out the northwestern Amazon) term used since early colo-
nial times to refer to the Arawak speakers of the Rio I¢ana
and its tributaries in northwestern Amazon, Brazil
“Curripaco” refers to one of five dialect groups (which in-
clude the Baniwa of Brazil) inhabiting the upper Igana and
Guainia rivers of Brazil, Venezuela, and Colombia.
“Wakuenai” (“people of our language”) is an ethnonym
used for all five dialect groups inhabiting the upper
Guainia of Venezuela. To simplify this discussion, the term
“Wakuenai” will be used throughout. Although each of
these names is used regionally, the Wakuenai often refer to
themselves by phratric names (“Hohodene,” “Partridge
children”; “Oalipere Dakenai,” “Descendants of the Plei-
ades”; “Dzauinai,” “Jaguar people”).

Location. Since aboriginal times, the Wakuenai have in-
habited the northwestern Amazon region, between approxi-
mately 0° and 3° N and 66°50’ and 69°50° W, on the
present-day borders of Brazil (Estado de Amazonas), Vene-
zuela (Territorio Federal Amazonas), and Colombia (Co-
missarias del Guainia/Vaupés). In these three countries,
their communities are distributed along the Icana and its
tributaries, the upper Negro-Guainia and its tributaries,
and the lower Xié and Uaupés, Inirida, Casiquiare, and
middle Orinoco rivers.

Demography. In 1985 the Wakuenai population in Bra-
zil and Venezuela was calculated at 5,373 people living in
133 communities; in Colombia, their population is esti-
mated to be about 400. There are also uncounted numbers
living in or near urban centers (Manaus, Puerto Aya-
cucho). No figures are available for early postcontact
times.

Linguistic Affiliation. The Wakuenai belong to the
Northern Maipure Language Family and speak five mutu-
ally intelligible dialects named in accordance with the lin-
guistic forms of affirmation or negation, or in accordance
with the names of descent units to which their speakers
belong. Aboriginally, dialects were probably associated with
distinct territories; today, although dialects may predomi-
nate in a given region, speakers of all five dialects are com-
monly found together. Lingua Geral has completely re-
placed the Arawak language in a number of communities.

History and Cultural Relations

Linguistic, archaeological, and mythological evidence sug-
gests that from at least 3500 Br. Northern Maipure speak-
ers occupied the upper Rio Negro/upper Orinoco Valley,
where they encountered forest-dwelling and nomadic Maku
peoples. By the time of first European contact in the mid-
sixteenth century, this region was inhabited by a diversity
of Northern Maipure-speaking groups. From mid-
eighteenth-century sources, it can be determined that to

the north and northwest of the Waukuenai were the
Piapoco, Guaypunaves, Warekena, Baniwa, and Puinave; to
the northeast and east were Baré, Warekena, and Yavitero;
to the southeast were Baré, Maipure, and Manao; to the
south and southwest were Tariana, other Arawakan, and
Tukanoan-speaking peoples; and to the west were Tukan-
oans and probably Cariban-speaking peoples. Wakuenai
oral histories of their relations with other Arawak and
Tukanoan peoples indicate shifting patterns of war making
and alliance.

Fairly continuous contact with Europeans dates from
the mid-eighteenth century, when the Portuguese and
Spanish slave trade penetrated the upper Rio Negro/
Orinoco, resulting in the intensification of intertribal war-
fare and severe tribal depopulation. Despite their losses,
the Wakuenai appear to have remained relatively populous
and may have absorbed renegades of the slave wars from
other tribes. Following the abolition of Indian slavery in
1755, numerous Wakuenai were settled in colonial villages
of the Rio Negro, where they came to form part of the
caboclo (mestizo) population. Diseases and unstable condi-
tions led many to return to their homelands at the end of
the eighteenth century, where they attempted to reorganize
their society. In the early nineteenth century Brazilian and
Venezuelan traders began working among the Wakuenai
and, often in alliance with the frontier military, exploited
Indian labor. Their abuses became extreme by the 1850s,
and growing Indian resistance culminated in a series of
millenarian movements in 1857-1858, led by the Wa-
kuenai prophet Kamiko, whose influence lasted for nearly
forty years and extended to various tribes of the region.

By the 1870s the rubber boom reached the upper Rio
Negro, intensifying exploitation of Wakuenai labor by
White employers. Abuses by the frontier military at the be-
ginning of the twentieth century, coupled with epidemic
diseases, caused the Wakuenai to live under a virtual reign
of terror. In the 1940s Protestant evangelism, introduced
by the North American New Tribes Mission, stimulated a
new wave of millenarian movements among the Wakuenai
of Venezuela, Colombia, and Brazil. With the later installa-
tion of Catholic missions on the Icana, religious alle-
giances became seriously divided. Encroachments by gold
panners and mining companies, as well as military projects
to control the frontiers, have divided the Wakuenai even
more, although these pressures have stimulated new forms
of political organization focused on defending their land,
resources, and culture.

Settlements

Most villages are built near the banks of major rivers and
streams; a few are found at the headwaters of small streams
and on the banks of lakes and ponds. Seasonally occupied
shelters are often built near garden lands or fishing lakes.
On several occasions in the past, temporary refuge settle-
ments were built in the forest to escape outside pressures
or epidemics, but the dominant orientation of settlement
patterns and ecology continues to be riverine. Settlements
are widely dispersed, several hours distant from one an-
other by canoe or trail. There are more than 150 villages in
all (the majority in Brazil), with populations ranging from
10 to over 150 but averaging 30 to 40 people. Larger vil-
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lages have schools, chapels, and community houses (or
“Conference Houses” among evangelists) and frequently
serve as religious, social, and educational centers for
smaller villages. Settlements traditionally consisted of one
or more multifamily longhouses (or roundhouses on the
Guainia), divided into separate family compartments and a
central space used for work or ritual purposes. Longhouses
were oblong/rectangular constructions (e.g., 20 meters long
by 17 meters wide by 7 meters high), with front and back
doors, no windows, and pitched roofs of thatch, poles, and
reeds.

The effects of contact and especially missionary pres-
sures in the second half of the twentieth century have re-
sulted in the replacement of all longhouses with settle-
ments consisting of clusters of single-family houses.
Houses are generally two-room constructions made of wat-
tle and daub (variations: pole and thatch, bark walls) with
thatched roofs. They are organized in linear fashion or dis-
tributed around a rectangular plaza, facing the river, and
with a network of trails behind the village leading to gar-
dens and the forest. Mission centers, government posts,
and military airstrips have served as points of attraction,
producing larger settlements with a more distinctly caboclo
pattern of housing.

Economy

Subsistence and Commercial Activities. The two basic
subsistence activities of the Wakuenai are fishing and agri-
culture, which are of complementary and equal economic
and cultural importance. These are supplemented by sea-
sonal hunting and gathering of wild forest products. The
ptimary cultigen is manioc, of which up to fifty varieties
are cultivated in swiddens. Collective fishing expeditions
are the predominant activity during the dry, summer
months. Fishing techniques involve the use of a variety of
traps and nets, hooks and lines, bows and arrows, ma-
chetes and spears, and barbasco poison. Both fishing and
agricultural cycles are synchronized with a variety of natu-
ral indicators and mythical calendars and linked to a series
of important ritual activities. Hunting weapons still include
blowguns and bows and arrows in certain areas, but the
shotgun is more common. Phratries were traditionally the
most important social units controlling resources within
given territories. Given variations in environmental re-
sources, fishing or agriculture may be more productive, giv-
ing rise to cooperative arrangements of resource sharing
within and among phratries.

Extractive and commercial activities have probably
contributed the most to changing subsistence patterns.
Since early contact times, the Wakuenai have participated
in a series of extractive activities to obtain piacaba fiber,
tubber, chicle, sorva (Couma utilis), Brazil nuts, and, most
recently, minerals (gold). As these resources are found in
different areas, seasonal labor migration has become a
common pattern. Commercial activities have included the
production of artwork (baskets, manioc graters, hammocks,
feather ornaments) and manioc for sale to merchants, mis-
sions, and the government. As the demand for these prod-
ucts has increased, they have become nearly permanent
occupations in many areas. Both extractive and commer-
cial production have thus created new productive sectors in

the Wakuenai economy that seriously interfere with tradi-
tional subsistence activities. Protestant evangelism has also
contributed to change by undermining traditional ex-
change rituals and by introducing a different set of reli-
gious festivals with its own system of intervillage produc-
tion. On the other hand, communities have taken advan-
tage of government assistance programs or cooperatives to
regain economic self-sufficiency by utilizing traditional ag-
ronomic practices to increase manioc production.

Industrial Arts. Aboriginal crafts included ceramics,
weaving, and the manufacture of manioc graters, blowguns,
and poison darts. Except for making manioc graters and
weaving, industrial arts have declined considerably since
the beginning of the twentieth century or persist mainly
where products are sold on the market.

Trade. Archaeological and historical evidence suggests
that the entire upper Rio Negro Basin was connected to
other areas by an immense network of riverine and over-
land trails used by both Arawak and non-Arawak peoples
for trade and that specialization existed in the production
of trade items. Wakuenai manioc graters and quartz (used
in their manufacture and found on the Icana) were impor-
tant trade items in both pre- and postcontact times. Trade
with Europeans was limited in the eighteenth century but,
by the early nineteenth century, had become an integral
part of the Wakuenai economy.

Division of Labor. In subsistence activities, the division
of labor between sexes is one of complementarity and in-
terdependence rather than a rigid distinction between male
and female roles. Men are responsible for cutting and
burning new gardens; both men and women plant and
weed new gardens; women harvest, replant, and process
manioc and other plants. Both men and women fish with
hook and line and participate in collective fishing expedi-
tions, but men fish more often and use a greater variety of
techniques, whereas women more often process the catch.
Men are responsible for hunting, gathering in the forest,
building and maintaining houses, manufacturing weapons,
making canoes, weaving baskets, and cutting manioc grat-
ers. Women are responsible for preparing and cooking ani-
mals and forest products, some gathering, preparing adobe
for houses, making ceramics, and setting stones in manioc
graters. Ritual (including manufacture of ritual objects)
and shamanism are predominantly male activities. With
the intense commercialization of basketry in the 1970s,
women participated more in weaving. Extractive activities
have been almost exclusively performed by men.

Land Tenure. Traditionally, phratries collectively con-
trolled defined stretches of riverine territory and their re-
sources. Members of other phratries could freely travel
within a given phratry’s territory but not systematically ex-
ploit its resources without obtaining permission from the
local phratry. Failure to do so could result in warfare.
Within a phratry’s territory, sibs identified specific areas
for use as agricultural lands and as sacred lands (sites of
ancestral emergence/houses of souls of the recently de-
ceased) where no one was permitted to hunt. Forced re-
moval and exile, migrations, and other sociohistorical
circumstances have weakened landholding principles, re-
sulting in a mixing of different phratries within a given ter-
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ritory. Phratric exogamy and marital exchange practices
have also, over time, produced enclaves of affinal groups
within a phratry’s territory. No major influx of nonindige-
nous colonists has forced Wakuenai off their lands. In Co-
lombia, in 1986, the national government created five
separate reserves for the Wakuenai (but which include
other indigenous peoples) on the frontier. In Venezuela,
ten of the thirty Wakuenai communities actually have col-
lective landownership titles issued by the National Agrar-
ian Institute. In Brazil, in 1989, the federal government
created five separate reserves (four “indigenous colonies”
and one “indigenous area”), surrounded by national for-
ests, to be permanently owned and used by the Wakuenai.

Kinship
Kin Groups and Descent. Wakuenai society is divided

into five or six exogamous phratries, each consisting of
four or five patrilineal sibs ranked according to the order
of emergence of mythical ancestral brother-spirits. In the
past, sibs were categorized according to a system of ritual
roles as chiefs, shamans, warriors, dancers, and servants;
today, these roles are virtually nonexistent. Phratries are
generally named after the highest-ranked sib of the group;
in one case, a group of five phratries has united into a
larger, unnamed unit of organization. On rare historical oc-
casions, phratries have acted as corporate decision-making
groups, but more important today is their strong sense of
identity based on common mythical emergence sites and
territories, an ideology of descent from first or historical
ancestors, and ceremonial property (sacred flutes, chants,
name-sets). The core of local communities is the male sib-
ling group and, as on the phratric and sib level, male sib-
ling ties form the basis of a system of hierarchical rank
according to relative age; the meaning of the rank, how-
ever, is subject to local variations in practice. Traditionally,
the agnatic sibling group of a community constituted the
most important level of decision making.

Kinship Terminology. Terminological uses in general
follow the Dravidian system.

Marriage and Family

Marriage. Wakuenai marriage rules prescribe phratric
exogamy and a preference is expressed for marriage with
patrilateral cross cousins (although either cross-cousin cat-
egory is acceptable). Direct sister exchange is often prac-
ticed between preferred affinal lineages and sibs, and, in
some cases, preference is expressed for marriages between
people from equivalently ranked sibs of different phratries.
Marriages are usually monogamous and arranged by the
parents of the bride and bridegroom. Patrivirilocality is the
dominant residence pattern; however, the rule of bride-
service gives rise to temporary, and sometimes permanent,
uxorilocality. Communities thus often include affinal rela-
tives and can evolve into multisib/multiphratric communi-
ties or, in cases of two long-standing exchange partners,
moieties. Evangelical missionary intolerance has greatly un-
dermined residence patterns and cross-cousin marriage,
thereby contributing to permanent uxorilocality. Husband-

wife bonds are usually stable through a lifetime, but, in
cases of infidelity or maltreatment, the affected party sim-
ply leaves his or her spouse.

Domestic Unit. Households generally consist of nuclear
families, although elderly parents may reside with one of
their married children. Even in the multifamily longhouses
of the past, nuclear families were distinct spatial, social,
and economic units. Nevertheless, villages today often
appear as patrilocal extended families of several genera-
tions, with important interconnections among individual

households.

Inheritance, The Wakuenai do not have a system of pri-
vate property in lands or resources regulated by transmis-
sion. Phratry members’ unlimited access to lands and
resources is best understood as collective ownership. Culti-
vated gardens and houses are, nevertheless, considered pri-
vate spaces; access is limited to nuclear families and, like
other products of labor, they are considered to be individu-
ally owned. Traditionally, houses were abandoned after the
death of their owners and garden lands could later be used
by other phratry members. An individual’s few possessions
are either buried with the deceased or divided among his
or her children.

Socialization.  Past the age of weaning (3 years of age),
children gradually begin to learn their roles—girls help
their mothers with gardening and domestic chores, and
boys often form play packs engaging in male pursuits such
as hunting and fishing. Parents or grandparents discipline
children by scolding or admonishing. The most intensive
instruction is accomplished in initiation rites (at 8 to 10
years of age for boys; at first menstruation for girls) in
which children are taught the laws of the ancestors on cor-
rect social living (generosity, avoidance of violence and re-
venge), receive instruction in sacred myths and rituals, and
learn a variety of skills useful in adult life. Through ritual
fasting and abstinence, initiates learn to control physical
needs, demonstrating they are fully cultural beings capable
of controlling their own destinies. Missionary intolerance
of these rituals has greatly undermined their performance
and, consequently, the traditional basis of authority over
children. Mission schools and cult activities have in many
cases completely supplanted the socializing function of ini-
tiation rites.

Sociopolitical Organization

Social Organization. Traditional social organization is
based on a series of structural processes. Important among
these are distinctions between kin and affines, or “other”
groups regulating marriage and political and ritual rela-
tions; the hierarchical system of rank based on relative age,
regulating social and economic relations and balanced by
reciprocity and exchange; the complementary opposition of
male/female roles necessary for social reproduction and
subsistence activities; and the system of beliefs and prac-
tices related to the ancestors, which is central to life-cycle
rites and the integration of society as well as having been
central to historical millenarian movements. The imposi-
tion of international boundaries through Wakuenai terri-
tory has undermined traditional alliances and led to more
interethnic marriages with other Indian societies in each of
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the three countries. Evangelical missionaries have created
divisions by prohibiting marriages to non-Evangelicals;
campaigning against ritual symbols, social practices, and
traditional leadership; and encouraging urban migration.
The fragmentation of Wakuenai lands into distinct reserves
in Brazil, most of them open to development, may also
have serious consequences for future social integration.

Political Organization. Oral histories indicate the exis-
tence of supreme war leaders in precontact times, but war-
fare and raiding were abandoned by most groups by the
late nineteenth century. The system of hierarchical ranking
among sibs probably never served as a model of institu-
tional political power, and decision making, in the past as
now, was based on general consensus and mutual assent of
village elders and leaders. Leadership is often exercised by
the eldest brother of the local group of agnatic siblings, yet
there are so many exceptions to this, depending on local
preferences and individual aspirations, as to leave unclear
whether there is a rule for succession. Leaders vary a great
deal in their exercise of authority, some encouraging com-
munity labor, others allowing individual families to work
independently. Yet leaders must receive community consent
to any decision they take and are expected to act as inter-
mediaries in internal matters and as interlocutors in rela-
tions with outsiders. Besides this, they organize labor,
preside over meetings and religious activities, distribute
community production, and enforce community standards.
Should a leader not fulfill these obligations, community
elders decide by consensus on his replacement. In evangeli-
cal communities, the structure of religious authority is su-
perimposed on the traditional hierarchy of elders and may
thus weaken leaders’ authority. In Catholic communities,
young mission-trained catechists often conflict with the
authority of leaders and elders. Wakuenai leaders in Brazil
have formed associations to defend land and resource
rights.

Social Control. Community meetings, elders’ counsel,
shamans’ cures, and ostracism have served as important
forms of social control. In cases of serious crimes, shamans
from other tribes are sought out for retribution. Witchcraft
continues to be an important force despite missionary
intervention.

Conflict. The most serious conflicts in modern times
have been brought about by the divisions produced by the
radical practices of and pressures from missionaries, who
have destroyed traditional cultural values and forms; pres-
sures from outside economic interests; and the contradic-
tions between the new materialist/individualist values,
which have occasioned differences in wealth, and tradi-
tional communitarian laws and values. In many cases,
these conflicts have led to family and community migra-
tion, ostracism of leaders, and an increase in accusations
of sorcery.

Religion and Expressive Culture

Religious Beliefs. Traditional religious beliefs centered
on ancestral spirits and the laws of the ancestors; the cre-
ative and generative relations among humans, animals, and
the spirit world; a profound faith in the abilities of sha-
mans and ritual specialists to mediate between humans

and the deities, in exceptional cases incorporating the pow-
ers of the highest deities; and a cosmic history remembered
in sacred myths, which recounts the heroic deeds of the
deities and the creation of the world through various cata-
clysmic destructions and renewals. The most important de-
ities of Wakuenai religion are a Transformer/Creator/
Trickster/Seer-Shaman who dwells in the highest level of
the cosmos, about whom there is an elaborate mythology
organized in several cycles; the Creator’s son, ‘an extraordi-
nary human/animal/spirit being whose body consists of all
material things, who imparts sacred knowledge to human-
ity and whose song opened the world to its present form;
the patron of shamans; the owner of the earth, who began
the cultivation of gardens; the Anaconda Lord of Earthly
Waters; and a legion of lesser water, earth, and air spirits
that both help and harm humanity. The cosmos consists of
approximately ten tiers of heaven, earth, and below-the-
earth, each inhabited by a different class of spirits. These
beliefs have served as the basis for millenarian movements
since the mid-nineteenth century. Christian missionaries
have greatly modified these beliefs—in many cases under-
mining them altogether, in others superimposing Christian
notions on preexisting beliefs (e.g., millenarianism), rein-
forcing the latter rather than completely destroying them.

Religious Practitioners. Traditionally, shamans were key
figures in Wakuenai culture. There is a hierarchy of sha-
mans differentiated by levels of knowledge and capacity,
from the most powerful “seers,” prophetic and sometimes
messianic figures, to lesser shamans able to perform lim-
ited kinds of cures. There is also a class of specialists,
“spell-owners,” similarly differentiated by degrees of knowl-
edge, whose function is to perform spells and chants, from
the most elaborate set of chants and spell blowing at rites
of passage to the simplest curing spell. A third specializa-
tion is that of the ritual-dance leader, who leads ceremo-
nial dances and songs in the annual cycle of festivals. The
elders are well versed in Wakuenai myths and lore, and, as
a class, elder men form the core of dance lines at initiation
rites. Among Catholics, the catechists serve as intermedi-
aries between the missions and communities; among Prot-
estants, pastors, deacons, and elders proselytize, preach the
gospel, lead the community in prayer, and organize the
cycle of religious meetings and services.

Ceremonies. The traditional ceremonial cycle consisted
of a series of festivals of exchange, named in accordance
with the principal dance instrument used, and held when-
ever there was a surplus of wild fruits, fish, or game, gener-
ally among affinal groups. The most important of these
were the initiation rituals, held in the early wet season,
when sacred flutes and trumpets were played. In another,
the Surubi festival, named after a type of fish, flutes made
to resemble these fish were played; these flutes were dis-
tinctive to the Wakuenai. Mission-introduced festivals have
largely replaced the traditional cycle, but, in certain areas,
their revitalization is a powerful force in affirming ethnic
identity and protesting domination by outsiders, as were
the millenarian dances of the past century.

Arts. Ceremonial singing, ritual chanting, the playing of
ritual instruments, myth telling, ornamentation and body
painting, and—in prehistoric times—petroglyphs were
among the important art forms.
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Medicine. Traditional medicine is based on herbal reme-
dies, curing rituals by shamans and spell-owners, and di-
etary restrictions. In general, illness is seen as a process of
partial disintegration of the soul and curing as its restora-
tion. Evangelical missionaries have insisted, not entirely
successfully, on the exclusive use of Western medicines,
whereas among Catholics, traditional medicine has devel-
oped in conjuction with the introduction of Western
medicine.

Death and Afterlife. Serious illness and death are be-
lieved to be the result of sorcery, malevolent spirits, or the
failure to observe ritual restrictions. At death, the two
parts of a person’s soul separate, the collective animal-
shaped soul becoming integrated to sib ancestral houses of
animal souls, whereas the individual, human-body-shaped
soul, after passage through a dark netherworld of shades, is
purified by fire and then journeys to the celestial paradise
of the Creator, where it is reunited with its collective an-
cestral soul. A similar process of polarization of souls is be-
lieved to occur with animal and bird species. Traditionally,
funeral rites and secondary burial were important practices.
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Barama River Carib

ETHNONYM: Carib

Orientation

Identification. The Barama River Carib bear the name
of a waterway in Guyana’s North West District. They refer
to themselves as “all the men and women.” They are aware
that other Carib peoples live in Guyana and elsewhere, but
have no contact with them.

Location. Since the late nineteenth century, Carib have
lived in the tropical forest along the upper Barama and its
tributary, the Baramita River. This is an area about 112 ki-
lometers long and 40 kilometers wide, between 7° and 8°
N and 59° and 61° W.

Demography. In the early 1930s the Barama River
Carib numbered some 200 people. Beginning in the 1960s,
the Guyanese government provided them malaria eradica-
tion and other health care. In 1970 the Barama River
Carib numbered some 550 people, more than half being
children. The population continues to grow because of a

high fertility rate.

Linguistic Affiliation. The Barama River Carib speak a
Carib language of the larger Cariban Phylum. In the 1970s
they recognized two forms of their language. “Deep Carib”
is less affected by modern borrowing and is more com-
monly used by older people and by women. “New Carib” is
used by men and is modified particularly by creole English,
which many Carib men also speak.

History and Cultural Relations

The Barama River Carib have faced a series of Western in-
fluences. Discovery of gold in the rivers of the North West
District ushered in an international gold rush from 1890
until well into the 1910s. “Pork-knockers,” as the men were
called who came from the coastal villages settled by freed
African slaves, were joined by Portuguese, Spanish, Dutch,
North American, and British gold seekers. In the 1930s
Wellesley Baird and his father, both Guyanese, commenced
their gold-mining enterprises in the Barama River area and
continued until 1969. During that time the Bairds hired
Carib men as miners.

Settlements

In the 1930s the Barama River Carib were divided into
two more or less autonomous groups of about equal size.
One group lived in the upper reaches of the Barama River
and its tributary, the Baramita, and a second group lived in
the middle range of the river around Toakaima Falls. Each
group had five to eight settlements. Within the same set-
tlement, households were widely dispersed. Each household
was set up in one or more open-sided, thatched houses in
the midst of a cassava field of about 0.4 hectares in size.
Households and, eventually, settlements would be relocated
as farms lost their productivity. Baird’'s mining activities
had the effect of centralizing the Carib population around
Baramita Air Strip. By 1970 all but a small kin group lived
permanently around the air strip or in two nearby settle-
ments. The small kin group, which continued to maintain

farms further in the forest, made lengthy visits to Baramita
Air Strip.

Economy

Subsistence and Commercial Activities. Before gold
mining, the Barama River Carib were adapting to the
equatorial rain forest with an essentially lithic technology.
They combined hunting, fishing, and collecting with a
seminomadic form of horticulture. Before extensive re-
gional trade and a cash economy were introduced concom-
itently with mining activities, dispersed settlements tended
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to be closed with regard to patterns of obtaining and shar-
ing subsistence resources. The Barama River Carib have
been increasingly involved in a regional economy. Employ-
ment was available in gold mining from about 1940 to
1969. At first, Carib men cleared fields, hunted, and
transported equipment and supplies for the gold seekers. In
time, these Carib men performed more skilled mining
tasks and became familiar with the need to keep work
schedules, particularly when water had to be pumped con-
tinuously from the mine shaft. The Carib faced hardship
when the mine closed in 1969. Aided by government agri-
cultural cooperative programs, they have returned to slash-
and-burn horticulture in the rain forest.

Industrial Arts. Carib men make bows and arrows and
baskets. Women make pottery. A utilitarian principle is
emphasized in all crafts.

Trade. Trading between people from different house-
holds takes the form of direct exchange. Labor, food, and
craft items are bartered or exchanged for money. During
the period of mining, most exchanges were made through
the mine’s trade store, which later was maintained as a
government store.

Division of Labor. A separation of tasks is generally
practiced in the adaptation to the tropical forest. Men
hunt and clear fields, construct houses, build canoes, make
baskets, and plant crops. Cooperation among households
principally involves the men’s activities of field clearing,
hunting, canoe making, and the like. Cooperation is expe-
dient rather than necessary. As a result, patterns of coop-
eration lack permanence and explicitness. Women harvest
the crops, gather edibles from the forest, prepare all food,
sew, and tend children. Men and women cooperate to
plant fields and poison streams for fish. With the introduc-
tion of the mining economy, the women in miners’ house-
holds left aside most of their gathering and cultivating. In
the company of a coresident mother or mother-in-law,
these wives concerned themselves with cooking, sewing,
and child rearing in their separate households.

Land Tenure. There is no land tenure among the
Barama River Carib and no accumulation of capital in any
significant form. From time to time, there are government

proposals to create a reservation for the Barama River
Carib.

Kinship

Kin Groups and Descent. The Barama River Carib
tend to favor close consanguineal marriages and concen-
trated kinship relatedness. After a few generations of
endogamous marriages, a pattern of fission tended to dis-
perse segments of the population to new locations. The
kinship system is designed for survival at a minimal size.
Although mining jobs kept the Barama River Carib in one
locale from the 1930s to the 1960s, their kinship system
has not changed. A small, endogamous population, the
Barama River Carib practice direct marriage exchange in a
two-section kinship system. Two categories of brothers and
sisters, between which there is a direct marriage-exchange
relationship, are repeated in each generation.

Kinship Terminology. Categories of father and his
brothers, mother and her sisters, father’s sisters or mother-

in-law, and mother’s brothers or father-in-law are desig-
nated. Children are classified with terms for sons—
including same-sex siblings’ sons—and daughters—
including same-sex siblings’ daughters. The term for
nephew covers opposite-sex siblings’ sons, and eventually
individuals from this group become sons-in-law. The term
for niece covers opposite-sex siblings’ daughters who like-
wise eventually may marry classificatory sons. A measure
of flexibility in the designation of marriage sections is pro-
vided by the malleable status of young females. With sis-
ter's daughter marriage, which is uncommon, a daughter
leaves her own generation and joins the marriage section
of her father’s sisters, who are married to her mother’s
brothers. Grandparents are not differentiated, nor are
grandchildren.

Marriage and Family

Marriage. Apprenticeship for marriage requires a num-
ber of years of bride-service. Each young man attaches
himself to the household of a potential wife, usually any
one of his bilateral cross cousins. Literally on the periphery
of the household, the young man is socially isolated by ta-
boos against talking to or looking at his prospective in-
laws. The girlfriend serves as an intermediary in the
youth’s contribution to the hunting and other subsistence
activities of the household. The period of isolation for the
young man lasts until the birth of his child. He announces
his new status as a father via the couvade. He remains in
his hammock for several days and follows restrictions on
activity and diet associated with pregnancy. Men would cut
short the period of couvade in order to meet work sched-
ules at the mines.

A daughter remains a highly regarded member of a
household throughout her life. While in her natal house-
hold, she gives birth to her first and perhaps subsequent
children as well. She does not leave her own mother until
she is an experienced mother herself. Even then, she re-
turns often to visit her parents. Later, she will include her
dependent mother or father in her own household. During
the years of mining, many adult daughters never left their
parents.

The practice of polygyny continued into the mining
days on a minor scale. Usually, a death or other contin-
gency led to a plural marriage as a way of including every-
one. Also, several men who aspire to the newly introduced
position of headman have several wives. The Barama River
Carib have no formal ceremony to mark marriage. It is ac-
complished by adhering to the social expectation of coop-
eration with a spouse on a day-to-day basis. Similarly,
divorce is a de facto cessation of day-to-day cooperation.

Domestic Unit. Prior to mining, a household was com-
posed of a man and his wife or wives and their unmarried
children. These children included their own and those they
had adopted. A relative from the older generation may also
have been absorbed as a dependent. Divorce or death
could dissolve a household, the remaining members joining
existing households or forming new households with avail-
able partners. The family was temporarily extended with
the expected marriage of a daughter. Her husband-to-be
resided uxorilocally until shortly after the birth of his
child, when he was free to establish a new household. In
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contrast, employment in mining promoted father-son and
father-son-in-law cooperative bonds. As males secured jobs,
they tended to disassociate from the pattern of sharing re-
sources with a group of bilateral kinsmen. Employment of
any duration acted to stabilize partnerships within house-
holds, and the family became extended. A son or son-in-
law and his wife and children remained a part of the

household.

Inheritance. There is no inheritance of any conse-
quence among the Barama River Carib.

Socialization. Children are highly valued and indulged.
Socialization takes place in the informal context of the
household. Although mothers provide the primary care, fa-
thers and older siblings regularly offer attention to chil-
dren. Government schools have been opened for Barama
River Carib children. Some adults also attend classes in
hope of learning how to read and write English.

Sociopolitical Organization

Social Organization. Traditionally, the Barama River
Carib social organization consisted of groups of adult
brothers who lived near each other, thus creating the im-
permanent settlements in the tropical forest.

Political Organization. A headman was recognized in
each settlement, with his influence deriving from his per-
sonal qualities. The government has introduced the sala-
ried position of headman, intended to be a liaison with
development programs. The Barama River Carib continue
to explore the meaning of this role; they are a people who
do not tell others what to do lest they move their
household.

Social Control and Conflict. Group action, usually os-
tracism, would be taken against individuals who threatened
the pattern of sharing resources and giving assistance
within the settlement. Of course, the laws of Guyana ex-
tend to the Barama River Carib.

Religion and Expressive Culture

Religious Beliefs. The Barama River Carib are ac-
quainted with major Christian beliefs, but retain their own
now minor spirits. They also have their own narratives
about their origin and how their low status in the plural
society of Guyana came about. The Barama River Carib
reinterpret Christian stories. For example, they portray
Noah as an average Carib woman who along with her hus-
band was saved from the flood because she offered food to
a stranger who turned out to be the Western paternal deity
in disguise.

Religious Practitioners. A few elderly men among the
Barama River Carib are known as shamans with expertise
in magic and divination. These men have not participated
in the new activities at the mines and the air strip. The
shamans are both feared and ignored by different segments
of the population at different times.

Ceremonies. The paramount Barama River Carib cere-
mony is the cassiri spree. In preparation, women make
cassiri, a mildly alcoholic drink, by chewing cassava bread
so that mouth enzymes change the cassava’s carbohydrates
to sugar. With this fermentation agent, the cassiri is ready

in a few days. Singing and dancing continue as long as the
cassiri lasts. A spree may be held at any time, and all na-
tional holidays are observed with a cassiri spree.

Arts. The development of arts is not marked among the
Barama River Carib. When pregnant and yearning to have
a healthy child, women occasionally fashion out of beeswax
dolls that fit in the palm of their hands. These dolls are
eventually discarded. The Barama River Carib also make
small clay animals, which are children’s toys as long as
they last.

Medicine. The government provides malaria eradication,
clinics, a medical ranger, and emergency air transportation
to the hospital in the capital, Georgetown. The Barama
River Carib intermittently use local medicaments prepared
from flora and fauna for ailments and injuries.

Death and Afterlife. The Barama River Carib believe
that after death a person’s good half returns to the source
of all life, whereas the remaining half lingers around and
may cause harm to the living. Traditionally, the Barama
River Carib would bury the dead in their household and
leave the settlement before dark. In the more permanent,
larger settlements around the airstrip, they retain their ap-
prehension about those who have died but have found the
remote graveyard is a modern solution.

Bibliography

Adams, Kathleen J. (1979). “Work Opportunities and
Household Organization among the Barama River Caribs
of Guyana.” Anthropos 74:219-222.

Adams, Kathleen ]J. (1983-1984). “The Premise of Equal-
ity among the Barama River Caribs of Guyana.” Antro-
pologica (Caracas: Fundacion La Salle de Ciencias Natur-
ales, Instituto Caribe de Antropologia y Sociologia)
59-62:299-307.

Baird, Wellesley A. (1982). Guyana Gold. Washington,
D.C.: Three Continents Press.

Gillin, John (1936). The Barama River Caribs of British
Guiana. Papers of the Peabody Museum, 14. Cambridge,
Mass.

KATHLEEN ]. ADAMS

Bari

ETHNONYMS: Bari, Barida, Dobocubi, Motilones Bravos,
Motilones del Sur

Orientation

Identification. The Bari are a group of South American
tropical-forest slash-and-burn cultivators inhabiting the
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southwesternmost lobe of the Maracaibo Basin

(Colombia-Venezuela).

Location. Traditionally, the Barl occupied the tropical
rain forest at the juncture of the central and eastern cor-
dilleras of the Andes, between 8° and 10° N and 72° and
73° W. This region, bisected by the Colombian-Venezuelan
border, comprised the nonswampy lowlands of the drain-
ages of the Rio Santa Ana and the Rio Catatumbo and
their affluents below 600 meters, and perhaps the western
tributaries of the Rio Escalante as well. In the early 1990s
the Bari reservations constitute less than 15 percent of the
land controlled by them around 1900; these reservations
amount to about 2,400 square kilometers—roughly 1,500
square kilometers in Venezuela and 900 square kilometers
in Colombia—in the upper reaches of the Santa Ana and
Catatumbo tributaries. Fewer than 1,900 square kilometers
of the reserve area remain uninvaded by homesteaders.

Demography. In 1989 there were about 1,600 Bari,
roughly 1,100 in Venezuela and 500 in Colombia. Almost
all the Colombian Bari live on the reservation, whereas
several hundred Venezuelan Bari live off the reservation.
The population at the time of contact (1960) was probably
1,100 to 1,200. Three measles epidemics reduced the Bari
to 800 or 900 by 1966. The population has grown steadily
since. Population density is estimated to have been under
0.15 persons per square kilometer in 1900 and to have
grown to 0.21 persons per square kilometer by 1960. As of
the 1980s it was over 0.84 persons per square kilometer.

Linguistic Affiliation. Bari-aa is classified as a Chib-
chan language, related to the languages of the Cuna and
the Guaymi of Panama and the Kogi, Tunebo, and the
now-extinct Muisca (Chibcha proper) of Columbia. There
is no published grammar of Bari-aa, and its classification is
based only on word lists.

History and Cultural Relations

The first historical mention of the Bari (as “Motilones”)
dates to 1622 and is a comment on their attacks on Span-
ish trade. Spanish military expeditions ravaged their terri-
tory sporadically for the next 150 years, burning long-
houses and killing and capturing (as slaves) their residents.
In 1772 the Bari were pacified through the offices of a boy
who had been captured a few years before. In the following
decades most of them were “reduced” to missions operated
by Capuchin monks. The missions recorded a total popula-
tion of 1,233 in 1799, and of 1,025 in 1810; the size of
the “unreduced” portion of the population is unknown. In
1818, following the war of independence led by Simén
Bolivar, the Capuchins were expelled, and the Bari re-
turned to their traditional way of life. Relations with local
criollos had turned bloody again by the 1880s, and raids
on the Bari increased in scale and number after the discov-
ery of oil in the region in the first decade of the twentieth
century. By the 1950s a band of Colombian Indian killers
was making a regular living hunting Bari, and oil-company
pilots were bombing longhouses with gasoline drums.
Peaceful contact was made in July 1960 by anthropologist
Roberto Lizarralde, then in the employ of the Venezuelan
Departamento de Asuntos Indigenas (Department of In-
digenous Affairs). The pacification program was then

turned over to the Capuchin order, now aided by nuns of
the Hermanas de la Madre Laura order. An independent
North American missionary, Bruce Olson, began work
with the Colombian Bari in 1961.

A reservation was established in 1961 in Venezuela
and another in Colombia in 1974. On both reservations
the traditional manioc-farming and spear-fishing economy
has been massively supplemented by cattle raising financed
by the missionaries, and to a lesser extent by the cash
cropping of cacao, rice, beans, and plantains. Most Bari
children now receive some formal schooling. Since the
1970s the Colombian Bari region has been a refuge for
guerrilla groups financing themselves with kidnappings and
marijuana cultivation; their relations with the Bari are in-
creasingly tense.

Settlements

The traditional Bari were divided into local groups of fifty
(plus or minus twenty) people, each of which had a terri-
tory of 100 to 1,000 square kilometers in which it main-
tained two to five communal longhouses, distanced one
from another by half a day's walk or more. Typically, at
least one of these houses was convenient to the best fish-
ing spots in the major river of the territory, with others
near lesser fishing spots on smaller rivers, and still others
back from watercourses, near good hunting grounds.
Houses were located in the center of circular to oval fields,
0.3 to 0.5 hectares in size, of manioc and other crops. The
local group tended to cycle around the longhouses in ac-
cord with the seasons—at the major river house in the dry
season, when fishing was best, and at the upland house(s)
at the height of the rainy season, when reliance on hunting
was heaviest. Longhouses of unshaped trunks, palm-wood
slats, and Geonoma palm-leaf thatch, were 20 to 25 meters
long by 10 to 15 meters wide by 8 to 12 meters high at the
ridge pole. It took a local group about a month to build
one, and a house lasted, with several rethatchings, for
about ten years.

Functionally, the interior of the longhouse was divided
into two areas: an outer ring where hammocks were slung
and most indoor activities took place and a central hearth
gallery where people cooked. Each hearth corresponded to
an adjacent cluster of hammocks in the outer ring. The
longhouse has disappeared in Venezuela, where the Bar
now live in single-family dwellings of the kind used by local
criollo peasants. There are three mission villages of such
houses with populations of over 200 in Venezuela, and an-
other in Columbia. Colombia also has a mission settle-
ment with a traditional longhouse as well as individual
houses and three isolated longhouses.

Economy

Subsistence and Commercial Activities. Traditionally,
the Bari diet was based on the cultivation of manioc and
Musa (bananas and plantains), fishing, and hunting. Sweet
manioc was the major crop, contributing over 80 percent
of the calories in the diet and occupying over 70 percent
of cultivated land area. Yields were more than 18 metric
tons of roots (wet weight) per hectare per year. Of the
twenty-odd additional crops, only Musa made up a sub-
stantial fraction of the diet. Bari men averaged 400 to 500
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person-hours/year engaged in farming, women a bit less.
The caloric input-output ratio of Bari horticulture was
about 1:30. The animal protein in the diet came from fish
(75 percent) and game (25 percent). Most fishing was
done with spears, between temporary stone weirs con-
structed at named spots in the rivers. Men built one weir,
women the other, and men did the spearing. Fishing return
rates varied with rainfall; the Bari did more fishing, up to
15 days per month, in the driest months when returns
were greatest, than in the wettest month, when they might
not fish at all. Yearly mean fishing returns were around
350 grams per person-hour. Hunting took the place of fish-
ing in the wettest months, although hunting return rates
did not fluctuate with rainfall. Bows and arrows were the
weapons of the hunt, which gave a yearly average return of
about 135 grams per person-hour (butchered weight). Bari
men spent about 1,500 person-hours/year in hunting and
fishing combined, the monthly proportions varying with
rainfall, although the monthly combined total of 125
person-hours was remarkably constant.

The contemporary Barl own several hundred head of
cattle, which take up a good deal of the time of many
younger men. Cash cropping of rice, beans, and cacao also
occupies many people, although virtually all families still
maintain a traditional manioc field. Land clearing for pas-
ture has reduced the abundance of game dramatically, and
commercial overfishing downstream as well as agricultural
runoff have driven the bocachicos (Prochiloidus reticulatus),
which once comprised two-thirds of the fish catch, to near
extinction. Fishing and hunting are still practiced, but are
becoming avocational. Some off-reservation Bari, particu-
larly in Venezuela, work as ranch hands.

Industrial Arts. Traditional Bari material culture in-
cluded fewer than forty items. Only arrows and women’s
skirts, both important in ritual exchange, were produced in
surplus. There were no specialists; all adults were able to
produce all items appropriate to their sex. It appears that
all artifacts required at least one step in their manufacture
to be performed by an individual of the opposite sex from
the eventual owner.

Trade. Although the ritual exchange of arrows and
skirts was clearly not an economic transaction, it was
sometimes accompanied by gifts of utilitarian items such
as knives and drinking gourds, these gifts being the closest
approach the traditional Bari made to commerce. The con-
temporary Bari buy clothes, tools, and so forth from small
shopkeepers.

ivision of Labor. Although the Bari have a typical
South American tropical-forest division of labor (males
clear fields, fish, and hunt; females harvest, cook, and
weave), it is notable for its flexibility and for the tight in-
terdependence of sex-specific activities.

Land Tenure. Traditionally, individuals obtained usu-
fruct to cultivated areas by the act of planting them. There
are no records of local groups disputing territorial bound-
aries. Off-reservation Barl in some cases now own parcels
of land individually, according to Venezuelan and Colom-
bian law. The question of individual possession of culti-
vated tracts, including pastures, within the reservations,
has not yet come to a head.

Kinship

Kin Groups. The Bari have no kin groups per se outside
the domestic unit. Instead they divide the social universe
into two categories: sagdojira (fictive kin) and okjibara (fic-
tive affines). Although the logic of the system recalls moi-
ety organization, in fact no such social groups exist, and
the relations are considered to be sets of dyadic ties tying
each Ego to all alters.

Descent. The content of Ego’s ties with others, whether
sagdojira or okjibara, follows those of his or her father.

Kinship Terminology. In keeping with the emphasis on
the two fictive-kinship categories, genealogical-kinship
terms are few: mother, father, son, and daughter have
unique terms, whereas brother, father’s brother, and broth-
er's son are covered by a single term, as are sister, father’s
sister, and brother’s daughter. Mother’s father and father’s
father are covered by a single term, as are mother’s mother
and father’s mother. There are also terms for elder and
younger sibling. There are no terms for cousin, nor for ma-
trilateral uncle or sibling.

Marriage and Family

Marriage. Traditionally, Bari men first married at
around 18 to 20 years of age, women at around age 14 to
16. When polygyny occurred it was usually sororal, but
most marriages were monogamous. A girl was free to take a
lover when she wished, but was not legitimately married
until “curned over” by her parents, often during a seasonal
migration from one house to another. Only partners in the
okjibara category were legitimate mates; all sagdojira were
covered by the incest taboo. In the most common form of
marriage, the groom left his natal local group and found a
bride in another longhouse, joining her family’s hearth
group after her parents agreed to the union. Young men
preferred to marry within their own longhouses, however,
in which case the bride often joined the groom’s family.
The small size of the local group made this preferred form
of matrimony difficult. Most marriages were between peo-
ple with no known genealogical link, although cross-cousin
marriages (father’s sister's daughter—-mother's brother’s son
being considerably more common than mother’s brother’s
daughter—father’s sister’s son) were not rare and even
mother’s brother—sister’s daughter marriages were known
and legitimate. Divorce seldom occurred, especially after
the birth of a child; widow- and widowerhood were more
common; and remarriage after such an event was virtually
universal. Remarriages sometimes produced couples of
widely disparate ages. Adoption of a new spouse’s depen-
dent children was automatic and so complete that, when
fieldworkers discuss genealogies, many Bari are surprised to
discover that they have stepparents.

Domestic Unit. The traditional hearth group, the pro-
duction and consumption unit, comprised the people who
cooked at the same hearth, ate together, and hung their
hammocks in a given section of the longhouse periphery. It
ranged in size from a married couple with a single child to
a dozen or more people—usually a married couple with
their unmarried siblings (including half and step siblings),
surviving parents, and children, as well as occasional unre-
lated individuals. Contemporary Bari domestic units tend
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to be smaller than the maximal hearth groups of the long-
house days, approximating the size of the criollo nuclear
family.

Inheritance. There was little to inherit; items usually
went to the same-sex children of the deceased. Nowadays,
insofar as land and cattle are concerned, Venezuelan and
Colombian law governs transactions.

Socialization. Bari men engaged in a good deal of child
care, although primary socialization of the infant rested
with the mother. Grandmothers were often helpful, even
nursing the infant; girls, from only 4 or 5 years of age,
helped with their younger siblings. Physical punishment
was never used, and even toddlers were not coerced to do
anything they resisted. Today children are coerced and
sometimes hit, particularly at mission settlements.

Sociopolitical Organization

Social Organization. The local group, owning several
longhouses, was made up of half a dozen to a dozen hearth
groups. The male heads of household of many of these
hearth groups were related as brothers (including half-and
stepbrothers) and brothers-in-law; however, the boundaries
of the local group were permeable enough that hearth
groups with distant or unknown genealogical connections
to the “core” hearth groups were also often present. Most
contemporary settlements trace themselves to the survivors
of one or two traditional local groups.

Political Organization. Although robustly egalitarian,
traditional Bari society did recognize the man who sug-
gested and directed the construction of a particular long-
house as the man to whom that house pertained, and it
accorded him a title. The other man or men who had
aided in the direction of the construction also had titles.
Most of the time, the contemporaneous houses of a local
group had been constructed under the direction of a single
leader and one or two assistants, who were considered the
most important individuals of the group. Sometimes local
groups had houses constructed by different leaders, how-
ever, and the reaction to a leader’s becoming overbearing
was to move to or construct a longhouse in which he was
not a leader. Contemporary Barl community leaders are
called by the same word, nyatobaye, as the traditional long-
house builders, and are in many cases former house build-
ers or their sons. Some of them are now employed by the
government as rural development officials and the like.
Some individuals have been removed as nyatobaye at the
insistence of mission personnel.

Social Control. Traditional Bari values stressed avoid-
ance of conflict. Aggrieved parties never confronted one
another, and if rancor built up between individuals in a
longhouse, one party left to join another local group. With
single-family dwellings and the large settlements of mis-
sions, rancorous confrontations are beginning to occur.

Conflict. There is no reliable record of any violent con-
flict within Bari society. During the time they were preyed
on by ranchers and oilmen, the Bari raided the settlements
of the criollos for revenge and for tools and other booty.
Over 100 criollos were shot by Bari arrows; most survived.
The Bari also maintained a traditional enmity with the

neighboring Carib-speaking Yuko (Yukpa), occasionally
kidnapping children or shooting adults.

Religion and Expressive Culture

Religious Beliefs. The universe is composed of various
levels, of which this is the middle. A culture hero
(Sabaseba, “Old Wind”) is responsible for much of the
form of this world and for the practices of the Bari. These
traditional beliefs are now mixing with criollo folk Catholi-
cism. In addition to various culture heroes, there are be-
ings who live under the ground, in the rivers, and in trees.

Religious Practitioners. The Bari had no religious spe-
cialists, although some elderly people were especially wise.

Ceremonies. The only important traditional ceremony
was held when some or all the members of one local group
visited another local group. Guests sang in turn with hosts
of the same sex, while swinging back and forth in ham-
mocks; the men’s hammocks were slung as high as possible
in the longhouse, the women’s just clearing the floor. After
singing, the pairs exchanged theoretically equal gifts—
arrows between men, skirts between women. The songs
sung by each pair were chosen according to their sex and
whether they were sagdojira or okjibara to each other. In
some cases the singing and gift exchange preceded a mar-
riage or change of local-group affiliation; in others it ap-
pears to have been of little consequence. The ceremony is
still practiced in Colombia but has been absent in Vene-
zuela since the 1970s.

Arts. The Bari had virtually no plastic arts. Some cere-
monial songs were in archaic Bari-aa, but many were hardly
more than lists of place-names or daily activities.

Medicine. Death could seize people by the hand or cop-
ulate with them in their sleep. Spitting of tobacco juice on
an ill or endangered person (such as a girl having her first
period) helped to prevent aggravation of the condition.

Death and Afterlife. After death, one goes beyond the

horizon to live a life much like the present one.
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Baure

ETHNONYMS: Chiquimitica, Maure, Mojeno, Moxa, Moxo

Approximately 5,000 to 7,000 people call themselves
Baure, but only 300 or so can presently speak the Baure
language. Most live in the Bolivian departments of Beni
and Santa Cruz in the areas of the Machupo, Baures, and
upper Mamoré rivers. Concentrations of Baure may be
found in the towns of Huacaraje, Trobi, San Ignacio,
Baures, Campo Santo, and La Cruz. An uncontacted
group lives between the Guaporé and Colorado rivers. The
Baure language belongs to the Arawakan Family.

First contacted by the Spanish in 1580, the Baure suc-
cessfully fought off the Spaniards’ attempts to conquer
them. In the 1660s the Jesuits made peaceful contact and
established several missions for the Baure then and in the
eighteenth century. The relationship was not always a
peaceful one, however; the Baure killed a Jesuit, Father
Barrace, in 1702. When the Jesuits were forced from South
America in 1767, their protection ceased and the Baure
were subjected to slave raids and an unsympathetic govern-
ment. Although they had traditionally taken war captives
(who were allowed to marry Baure but who were otherwise
treated harshly), the Baure then began to take slaves them-
selves, whom they traded to Whites for metal tools and
glass beads. In the nineteenth century rubber tappers en-
tered the area, and their contact with the Baure often re-
sulted in Baure deaths. Between the early eighteenth and
mid-nineteenth centuries, the Baure population fell from
40,000 to 6,000.

The Baure traditionally lived in large villages that were
protected by palisades, ditches, and pitfalls along nearby
trails. The palisades had loopholes for use by archers. Sol-
diers carried shields made of reeds held together by cotton
threads. Villages were independent of one another, and a
chief in one village had no authority beyond its bound-
aries. The chief (arama) passed his office on to his eldest
son, if that son had been born to the daughter of a chief.
The people gave the chief whatever he wanted and carried
out his orders quickly, even if they involved killing one of
their own number. However, the chief's authority was
curbed somewhat by an older man who was selected annu-
ally and who counseled him on his duties and warned him
against abusing his power.

The Baure were horticulturists who grew a variety of
plants, but they also foraged for wild fruits, especially palm
fruits. They hunted as well. When they caught a jaguar in
a pitfall, the chief had the privilege of killing it. Jaguars
had great religious significance for the Baure and were the
object of cult worship. Men wounded by jaguars became
shamans with special powers and worked to protect the vil-
lage from jaguar attacks. Those who killed jaguars enjoyed
special prestige.
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Bororo

ETHNONYMS: Arauira, Boe

The approximately 700 (1987) Bororo speak a Gé lan-
guage and live in central Mato Grosso, Brazil, in three
clusters of nine villages. Bororo culture is in a state of con-
siderable flux, with frequent population movements, aban-
donment of villages and establishment of new ones, and
integration into the regional economy. Although some
Bororo seek to maintain as much as possible of their tradi-
tional culture, regular contact with Brazilians has meant
assimilation for many Bororo who are no longer counted
among the 700 listed above.

At contact, the Bororo numbered perhaps as many as
15,000 and, among anthropologists, were once classified as
the Eastern and Western Bororo. The aboriginal territory
of the Eastern Bororo extended from about 14° to 19° S
and 51° to 59° W, a large part of what is now known as
north-central Mato Grosso. The extent of the territory of
the Western Bororo in what is now Paraguay is unknown,
and through acculturation they ceased to exist as a distinct
group by the 1930s. Beginning in the late 1700s, gold and
diamond prospectors entered Bororo territory; they were
later followed by Salesian missionaries, the Indian Protec-
tion Service, and Brazilian settlers in the late 1800s. These
outside influences led to some 150 years of warfare, dis-
ease, and dislocation that decimated the Bororo popula-
tion from a maximum of perhaps 15,000 at first contact to
only 500 in the 1960s. At the same time, much of the tra-
ditional social structure survived into the mid-twentieth
century, making the Bororo the frequent subject of anthro-
pological study.

The traditional economy was based on hunting, fish-
ing, gathering, and horticulture. Men hunted with bows
and arrows for peccaries, jaguars, tapir, rabbits, and various
species of monkeys and birds. Men also fished with bows
and arrows, weirs, nets, and poisons. Women did most of
the collecting and also grew maize, manioc, tobacco, rice,
cotton, and gourds. These activites are still practiced to a
limited extent, although settlement and development of
the traditional Bororo territory has limited resources and
restricted access to them. Commercial fishing, large-scale
agriculture, and industry are now all found in the region
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and the Bororo have become involved as farmers, wage la-
borers, producers of items for the tourist trade, and as the
consumers of commercial goods such as clothing, tools and
equipment, and food.

Traditional Bororo social organization was complex
and centered on the village community and subdivisions
therein. In the most general sense, the Bororo today divide
themselves in most villages into exogamous matri-moieties,
which live respectively on the north and south sides of the
village. Each moiety is further divided into matri-sibs
named for animals or plants. Each clan had special prerog-
atives, prerogatives that led to differences in wealth. These
social divisions are played out in the physical arrangement
of the community. Thatched houses are arranged in a cir-
cle around a central clearing, in which the men’s house is
built. Households belonging to a given moiety are located
along one-half of the circle; those of the other moiety oc-
cupy the other half. Within the moiety areas, households
of each sib are aggregated together. Each household is a
matrilineage. Kinship terminology was traditonally of the
Crow type.

Traditionally, there were two achievable statuses—
shaman and headman. Shamans were both curers and
practitioners of witchcraft; their activities involved contact
with the dead. Each lineage had its own headman, who led
by influence rather than coercion. Evidently, each lineage
head was responsible for some specific village activity, such
as deciding where to hunt or where to relocate the village.

Callahuaya

ETHNONYMS: Callawaya, Kallawaya, Qollahuaya, Qollawaya

Orientation

Identification. The name “Callahuaya” derives from an
Inca province of the same name. Bolivians refer to them as
“Qollahuayas,” meaning “place of the medicines,” because
the Callahuaya are renowned herbalists in Andean coun-
tries. They cure with plants, minerals, animal products,
and ritual. Peasants refer to them as “Qolla kapachayuh”
or “lords of the medicine bag.” The Callahuaya have
earned this title on account of their knowledge of over
1,000 plants used for curing.

Location. The Callahuaya live in Bautista Saavedra
Province, La Paz Department, Bolivia. Charazani is the
provincial capital. Bautista Saavedra is located north of the
Cordillera Real (Oriental) in the foothills of the Apolo-
bamba Mountains, also called Cordillera de Carabaya.
Water from Lake Titicaca and glaciers of the Apolobamba

Leadership was apparently achieved on the basis of
knowledge.

Under the long influence of the Salesian missionaries,
the traditional religion has essentially disappeared. More
recently, the missionaries have been actively involved in
helping preserve surviving elements of the tradtional
culture.
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Mountains feed Rio Charazani and Rio Calaya, which flow
east to join the Mapiri and tributaries of the Amazon. The
Charazani and Calaya rivers form a system of high and
medium valleys, where the Callahuayas live at elevations of
between 2,700 and 5,000 meters, above the rain forests of
the Yungas area and below the regions of permafrost. The
average temperature for Charazani is 12.2° C, and the an-
nual fluctuation is 4.6° C. Precipitation is around 30 cen-
timeters per year. The rainy season usually lasts from
November until April, although it often begins earlier. It
rarely rains between May and July.

Demography. Approximately 13,000 Callahuaya live in
Bautista Saavedra (2,535 square kilometers), an area the
size of the state of Delaware. Population density is 5.2 peo-
ple per square kilometer. Although many Callahuaya have
moved to cities, improved health and high birthrates have
kept the rural population from decreasing very much. The
Callahuaya have approximately 128 herbalists.

Linguistic Affiliation. The Callahuaya speak Quechua,
Spanish, and some Aymara. Herbalists use a secret lan-
guage for curing, machaj-juvai, the “language of col-
leagues.” Although this language is rapidly disappearing, it
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had an estimated 12,000 words. The Callawaya speak it
principally to exclude outsiders and for curing rituals.
Machaj-juvai is a hybrid language formed from a lexicon
mostly of Puquina words and a Quechua grammar. As Pu-
quina disappeared in the seventeenth century, the Calla-
waya continued to use Puquina words with a Quechua
grammar to talk about plants and medicinal paraphernalia.

History and Cultural Relations

The Callahuaya have been purveyors of medicines through-
out the Tiahuanaco cultures (aD. 400-1145), the Mollo
culture (1145-1438), the Inca Empire (1438-1532), the
Spanish Conquest (1532-1825), and the Bolivian Repub-
lic (1825-). As early as the Tiahuanaco period, the Calla-
huaya practiced trephination, reshaped craniums, and used
enemas, psychotropic snuff, and medicinal plants from
lowland regions. Throughout Mollo culture, the Callahuaya
built elaborate cisterns to bury prominent users of ritual
and herbal powers. During the Inca Empire, they had the
honor of being chair carriers for the Inca, traveled up and
down the Andes, and learned the pharmacopoeias of many
Andean groups. After the Spanish Conquest, the Calla-
huaya lost much of their land, were moved to villages, and
covertly continued worshiping their ancestors and earth
shrines while also learning about European medicinal
plants.

After independence in 1825, the Republican period
ushered in the rise of the mestizos in Charazani, who con-
sidered themselves a class apart from the peasants of the
surrounding ayllus (the ecological, cultural, and social
units of Callahuaya society). Some of these mestizos be-
came herbalists and competed with peasant herbalists. To
avoid their influence and competition, Callawaya from the
communities of Curva and Chajaya traveled long distances
throughout Argentina, Chile, Ecuador, and Peru. Herbal-
ists from each ayllu had distinct trade routes that they pro-
tected by mutual agreement among the elders. Because of
their widespread travel, they had become well known by
the beginning of the twentieth century but lost their im-
portance thirty years later with the increase of doctors and
pharmacists in Bolivia. After the peasant revolution of
1953, the Callahuaya were publicly recognized by the presi-
dent of Bolivia in 1956, and have since enjoyed a revival as
a result of renewed interest in natural medicine and An-
dean traditions.

Settlements

Rivers and valleys constitute the natural boundaries for an
ayllu. Tributaries flow into the Charazani and Calaya rivers
and form triangulated land masses with various ecological
features. The Callahuaya classify ayllu according to three
major altitudinal levels: low, central, and high. The primary
economic activity corresponding to each zone is growing
maize (cereals), cultivating potatoes, and raising llamas.
After the agrarian reform of 1954, the ayllu system dimin-
ished in importance, with attention given instead to sepa-
rate communities and Bolivian political units such as
cantons, provinces, and peasant syndicates. The Calla-
huaya now recognize nine ayllus: Amarete, Chajaya, Chari,
Chullina, Curva, Inca, Calaya, Kaata, and Upinhuaya. The
people live in small adobe houses (4 by 5 meters), one for

cooking, another for sleeping, and one for storage. The
houses form three sides of a courtyard, and a wall with a
gate encloses the patio where the Callahuaya weave, raise
chickens and guinea pigs, and socialize. Burros, pigs, and
sheep are kept in open corrals behind sleeping quarters.

Economy

Subsistence and Commercial Activities. The Calla-
huaya are horticulturists and herders. Within each ayllu,
the people in the lower communities farm maize, wheat,
barley, peas, and beans on the lower slopes (3,200 to 3,500
meters); those in mid to high communities cultivate oca
(Oxalis crassicaulis) and potatoes on rotated fields of the
central slopes (3,500 to 4,300 meters); and those of high-
land communities herd alpacas, llamas, and sheep on the
highlands (4,300 to 5,000 meters) of the ayllu. The people
from the three levels traditionally exchanged produce and
provided each other the necessary carbohydrates, minerals,
and proteins for a balanced subsistence diet. Herbalists
serve community members by bringing them medicines and
produce from other places. Many herbalists now live in
cities. Reliance on the exchange of goods between urban
herbalists and rural peasants is important as insurance in a
region of unpredictable weather and frequent crop failure.

Industrial Arts. Aboriginal crafts include carving soap-
stone amulets, weaving elaborate textiles with elegant mo-
tifs, and forging ornate jewelry. Certain villages specialize
in these activities.

Trade. The Callahuaya traditionally traded crafts among
themselves and other Andean groups. Various villages had
assigned trade routes for their herbalists. Those from
Curva traveled to Cochabamba, Oruro, Potosi, and Sucre
in Bolivia, Arequipa, Peru, and northern Argentina. Her-
balists from Chajaya and Kanlaya traveled through the
Central Highlands of Peru to Lima and up the coast to
Ecuador, at times reaching the Panama Canal. Ayllu
Calaya harvested coca in the Yungas and marketed it in
the densely populated areas of the Puna. This interna-
tional trade has diminished because of difficulties involved
in crossing borders, settlement in urban centers, and
changing markets.

Division of Labor. Only 25 percent of the adult male
population in Chajaya and Curva are herbalists. The oth-
ers provide them with a support system: gathering herbs,
repairing roads, providing food, and maintaining their ani-
mals, land, and households. Women take care of the farm
and the animals while men are traveling on herbal trips,
usually during the nonproductive part of the agricultural
year. Children herd sheep and work in the fields soon after
they begin to walk.

Land Tenure. Aboriginally, individuals had access to
plots of land in large rotative fields with plot size deter-
mined by the needs of their respective families. Individuals
owned house and garden plots. After the Bolivian agrarian
reform, members of the community were granted title to
land, which, being inherited, is subject to fractionalization.
This has resulted in minifundismo (excessive fragmentation
of plots) and absentee ownership. Some communities still
hold land in common. The criteria of the agrarian reform
for setting community boundaries have led to feuding be-



Callahuaya 89

tween people living in the high, middle, and low levels of
the ayllu.

Kinship

Kin Groups and Descent. Hamlets consist of minimal
patrilineages, several of which form a maximal lineage.
Baptism and marriage provide the Callahuaya with godpar-
ents, and these ritual ties unite families from different eco-
logical zones and groups. The social relationships of
natural kinship influence ritual kinship, and ritual kinship
supports the ties of natural kinship.

Kinship Terminology. Quechua-speaking Callahuaya
use classificatory kin terms. When they want to distinguish
lineal relatives from collateral relatives, they add duefio
(master of the home) to the kin term. “Oldest” and
“youngest” are important kin-type qualifiers. The Calla-
huaya have adapted the ritual kinship (compadrazgo) of
Spanish-Catholic origin to their classificatory kinship sys-
tem: baptism creates a set of relationships similar to those
received at birth.

Marriage and Family

Marriage. The Callahuaya follow the Quechua system of
bilateral descent in that both sons and daughters receive
inheritance from fathers and mothers. Exogamy is observed
in that men of a particular elevation of an ayllu choose
spouses from that of a different elevation. The wife moves
to the husband’s level but maintains property on the level
where she was born. It is likely that her daughter will
marry someone from that level to claim the inheritance.

Domestic Unit. Households consist of extended families
often including married sons, their wives, and children.
Large families are desired but many children die because of
acute respiratory infections, diarrhea, and malnutrition.
Although the family is the basic unit of production, mem-
bers of the ayllu exchange work tasks, a practice called
ayni.

Socialization. Until they are weaned, Callahuaya chil-
dren are carried on their mothers’ backs. When they begin
to walk and talk, their hair is cut in a ritual ceremony, and
they begin wearing adult-style clothing, herding, and doing
farm work. Education is informal, by imitation and prac-
tice. Aspiring herbalists accompany skilled herbalists to
learn the trade. Children are required to attend primary
and secondary schools, where they are taught Spanish and
receive a Western education. This has resulted in less use
of Aymara and Quechua, as well as in the migration of
children to cities.

Sociopolitical Organization

Social Organization. Age and elders are afforded impor-
tance in social relations. Women are considered of lower
rank than men; this is the result of male-oriented Aymara
and Spanish influences upon Quechua patterns, which
tend toward equality between genders. Ayllu is the basis of
social organization; it is an elastic concept that tradition-
ally included levels of land, kinship ties, community and

economic ties, metaphor, ritual, and fiesta. Private prop-
erty and capitalization erode this basis by drawing the Cal-
lahuaya into the national economy.

Political Organization. The Callahuaya traditionally se-
lected leaders according to a system in which roles were
more ritualistic, regulatory, and temporal, rather than hier-
archical and authoritarian. Principal positions were alcalde
(mayor), alcalde escolar (inspector of schools), preste
(sponsor of fiesta), corregidor (sheriff), and juez (judge).
After the agrarian reform, many communities instituted
sindicatos (peasant unions), the secretarial positions of
which replaced the traditional roles. Community sindicatos
are the base of a pyramidal organization that has the Min-
isterio de Asuntos Campesinos (Ministry of Farmers' Af-
fairs) as its apex. Sindicatos have overlapping, shifting
fields of force from government officials to political parties
and regional leaders and interests. Through sindicatos,
peasants have acquired political influence in Bautista
Saavedra from the mestizos and wvecinos (villagers) of
Charazani, who had held sway in this region for years.

Social Control. Social control is maintained by gossip,
causing misfortunes to a person by ritual means, litigation,
incarceration, and expulsion from the village. Godparents
intervene on behalf of their children when there is neglect
or abuse. Ritualists and diviners influence social control
when they perform rituals and divine from coca leaves.

Conflict. The major conflict has been with mestizos, up-
per-class villagers of Charazani, and peasants of the ayllus.
Traditionally these villagers held property throughout the
ayllus, where peasants were required to work according to a
hacienda system. After the agrarian reform peasants be-
came citizens of Bolivia and received title to their land.
Today some peasants have moved to cities, from which
they control their property in Bautista Saavedra. This has
caused problems of absentee ownership and lack of suffi-
cient land for peasants to own and work.

Religion and Expressive Culture

Religious Beliefs. The Callahuaya have telluric, ecologi-
cal, analogical, and stratified belief systems. Having largely
avoided syncretism, they have times, places, and ritualists
respectively for the household, community, ayllu, and na-
tional religious systems. Their religion is less concerned
with abstract concepts and more involved with earth, na-
ture, and time (seasons). Households have shrines where
husbands and wives daily offer coca. Communities have
earth shrines, ritually provided for by yachajakuna (divin-
ers), and chapels, where mass is celebrated for fiestas.
Ayllus also have earth shrines, ritually fed by yachajakuna
and leaders from the high, middle, and lowland communi-
ties. The Callahuaya practice Catholicism only nominally
but espouse its religious fiestas, saints, and ceremonies.
The center of their religion is the ayllu where they have
earth shrines on the levels. They symbolically feed these
earth shrines foods representative of the levels: a llama
fetus from the highlands, guinea-pig blood representative
of the middle lands, and coca from the lowlands. In ritual,
they symbolically interpret the ayllu according to a
mountain-body metaphor. Their chief deity is Pachamama
(Mother Earth), symbolically associated with the Virgin
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Mary or La Virgen de Copacabana. They also venerate the
prominent and surrounding mountains of Aqhamani and
Sunchuli. Ankari appears in many of their rituals and is
associated with wind and fortune. Sajjra is a combination
of devil and trickster, accountable for misfortunes. Every
community has a male and a female saint. The crucifix is a
symbol found throughout the region.

Religious Practitioners. Traditional Callahuaya religion
has recourse to diviners, herbalists, spiritists, amulet mak-
ers, and sorcerers. Christian religions are represented by
Franciscan friars, who have evangelized the region since
early Conquest times; Callahuaya catechists, who provide
Catholic paraliturgical services; and circuit ministers, who
preach Protestantism. Protestantism is popular for eco-
nomic and medical assistance, but creates conflict in com-
munities because of its rejection of saints, fiestas, and
drinking.

Ceremonies. Callahuaya herbalists conduct intricate
ceremonies for healing. Diviners usually perform ceremo-
nies at ritual tables (mesas) to feed the earth shrines for
good luck. Sorcerers perform rituals to dispel evil. Major
ayllu rituals are the Chosen Field, Corn Planting, Potato
Planting, All Colors (herding ritual), and fiestas of saints
around harvesttime. Ayllu fiestas have decreased in size
and scope because of Protestant proselytizing; agrarian re-
form, which has divided the communities of the ayllu;
and formal education, which has emphasized national
identity.

Arts. The Callahuaya excel in intricate weavings with
pictographs. They are also noted silver and gold artisans,
and many have moved to La Paz where they operate jewelry
stalls alongside the church of San Francisco.

Medicine. Curers of the nineteenth century reportedly
knew as many as 300 plants, minerals, insects, animal
products, and amulets. Modern herbalists use about 100.
Children pursue other professions because they do not
want to invest as many as eight years to learn to be
curers. The basis of Callahuaya medicine is a corporal
concept, through which the body is explained metaphori-
cally according to the ayllu. The body is a vertically lay-
ered axis with a system of ducts through which air, blood,
fat, and water flow to and from the sonco (heart). Blood
and fat, principles of life and energy, come together at the
heart and flow to the parts of the body in a hydraulic
cycle of centripetal and centrifugal motion. These origi-
nally Andean concepts have supposedly assimilated no-
tions of the Greek European humoral theory of hot-cold
and wet-dry. With formal education, younger herbalists
have adapted Western medicine to their herbal theory
and practices.

Death and Afterlife. Traditional Callahuaya believed
that after death they would travel the subterranean water-
ways of their ayllu up to the highland lakes. Here they
would be reborn in its reflections and begin another jour-
ney down the ayllu levels. Callahuaya who live far away
want to be buried in cemeteries of the Callahuaya ayllus.
Ancestors and chullpas (grave sites) are integral parts of
rituals and ayllus.
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JOSEPH W. BASTIEN

Campa

ETHNONYMS: Ande, Anti, Camba, Campiti, Chascoso,
Chuncho, Kampa, Komparia, Kuruparia, Tampa, Thampa

The Campa Indians live primarily in the eastern foothills
of the Peruvian Andes, although just over 200 of them live
in Brazil. Estimates of their population range from 14,000
to more than 40,000. The Campa speak a language be-
longing to the Arawak Family, but most also speak Spanish
and Quechua.

There are seven major Campa groups and numerous
subgroups. The major groups are the Campa Pajonalino
(Atsiri or Ashéninca), Campa del Alto Perené (Parenisati
or Ashéninca), Campa Caquinte (Poyenisati or Cacho-
mashiri), Campa Nomatsiguenga (Atiri or Matsiguenga),
Campa Ashaninca, Campa del Pichis (Ashaninca or At
siri), and Campa Ucayalino (Ashéninca). Each of these
groups has had a different history and now pursues a liveli-
hood in its own manner. In addition, there are dialectal
differences in speech between some groups.

The Campa relationship with Europeans has usually
been hostile. Late in the seventeenth century, when Fran-
ciscan missionaries gathered a number of Campa into their
missions, the Campa reacted by rebelling and escaping.
The Franciscans continued their efforts, however, and in
the early eighteenth century seemed to be securely estab-
lished in the region. By 1735 they had thirty-eight mis-
sions where more than 8,000 Indians resided, most of
whom were Campa. This period of missionary activity
ended violently in 1742 with the Campa rebellion under
the leadership of Juan Santos Atahuallpa, a mestizo from
Cuzco who claimed Inca descent and had a Jesuit educa-
tion. This uprising, which was clearly millenarian in char-
acter, was never suppressed, and Campa hostility toward
missionaries and colonists continued for over 100 years.

The Campa managed to remain largely in control of
their own affairs until the creation, in 1889, of the Peru-
vian Corporation. White industry and settlement then en-
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tered Campa territory in force, and this penetration con-
tinues. During the rubber boom of the eatly twentieth cen-
tury the Campa were subjected to forced labor and
exposed to epidemic diseases that resulted in massive de-
population. Many Campa groups have been influenced by
the Protestant missionaries of the Summer Institute of
Linguistics, who have produced written material in the
Campa language and trained bilingual schoolteachers.

ASHANINCA. The Ashaninca group live in the jungles
of the region of the Ene, Tambo, Satipo, and lower Apu-
rimac rivers, at an elevation of 300 to 1,800 meters. The
estimated population in 1975 was 15,000 to 18,000. The
Ashaninca are traditionally seminomadic, living in small
groups whose only recognized leaders are the heads of fam-
ilies. Many Ashaninca have now settled and formed larger
and more sedentary villages where they practice subsistence
agriculture. They recognize individual ownership of land
under cultivation, but uncleared forest land is collectively
owned. As cash crops, they raise maize, rice, beans, coffee,
and citrus fruits, and they work in lumbering and hunt for
animal skins. An integral part of the Ashaninca economy
is the system of trading partners; these may be other
Ashaninca or Pajonalino Campa. In one particular area,
many Ashdninca work on labor gangs. There are over
thirty bilingual schools, and young Ashéaninca have trained
as bilingual teachers, health workers, and mechanics. Some
Ashaninca are beginning to wear Western clothing rather
than the traditional cushma.

CAMPA DEL AITO PERENE. The more than 3,000
Campa del Alto Perené live along the upper Perené River
and its tributaries. Because the members of this Campa
group were subjugated in 1869 when the town of La
Merced was founded, they are more acculturated than the
Campa of other regions and more of them are bilingual.
They are subsistence farmers, but many grow coffee as a
cash crop or work for the colonists of the area.

CAMPA DEL PICHIS. This group of 3,000 is relatively
isolated and unacculturated, living on the remote Rio
Pichis and its tributaries. Its members raise maize and
manioc for their own consumption and rice to sell. Cash
cropping, however, has not been successful because of diffi-
culties of transportation. Many Campa del Pichis men
work seasonally in the coffee plantations of Chanchmayo
and the upper Perené. Others work as loggers or tap

rubber.

CAQUINTE. This group of Campa live on the banks
of the Urubamba and several nearby rivers. In 1975 their
population was estimated at 300 to 1,000. They are still
relatively isolated, and they have little to do with the cash
economy, preferring to live by subsistence agriculture,
hunting, and fishing.

NOMATSIGUENGA. Living at elevations of 900 to
1,500 meters in the rain forests near the Sanibini, Ene,
upper Pangoa, and other nearby rivers, the 4,000 Nomatsi-
guenga Campa were relatively safe from contact with
Whites until recently because they lived on nonnavigable
waterways. In 1954 a highway introduced settlers and dis-

ease, and almost one-half the group died in an epidemic of
measles in 1956. Thousands of settlers have now entered
the region, and the Nomatsiguenga are becoming rapidly
acculturated. Most of the men speak some Spanish. There
is frequent contact between the Nomatsiguenga and the
Ashaninca. Although the Nomatsiguenga are primarily
subsistence horticulturists, they also work for settlers and
raise coffee as a cash crop. Agricultural land, game, and
other resources are becoming scarce because of increased
population pressure, and the Nomatsiguenga are beginning
to suffer from malnutrition.

The Nomatsiguenga generally live in matrilocal ex-
tended families. A group of families lives on each river.
Some of these groups hold title to the land they occupy,
which is divided among the families of the group. Certain
days are set aside to work for the community; fishing and
sometimes hunting are collective enterprises.

PAJONALINO. This Campa group of 4,000 lives be-
tween elevations of 900 and 1,800 feet in the Gran Pajonal
region. Even though the region is heavily settled by Whites
and the Pajonalino have been missionized, they remain un-
acculturated and monolingual Campa speakers. They raise
maize and manioc for their own consumption, and they
also forage. Game is scarce in this region, and sometimes
the Pajonalino undertake long fishing trips. Despite their
long-standing essentially hostile attitude toward Whites
and other Indians, more and more Pajonalino are working
as laborers to acquire cash to buy trade items. Native trade
is also important; the Pajonalino obtain their cushmas
from the Ashaninca because cotton does not grow well in
the wet climate of the Pajonal.

UCAYALINO. This Campa group of more than 5,000
lives on the Sheshea, Pachitea and Ucayali rivers. Follow-
ing a violent dispute with a Franciscan mission in 1925,
they went deep into the jungles to escape the Peruvian mil-
itary. Once there, many intermarried with the Amuesha
Indians. Presently, they farm on a subsistence basis. They
acquire cash by raising and selling rice and by working as
rubber tappers.
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NANCY M. FLOWERS

Candoshi

ETHNONYMS: Kandoazi (Kandoa§i: subgroup, Chapara,
Chapra, Shapra Jthe name “Chapara” will be used exclu-
sively to refer to the Chapara people])

Orientation

Identification. The name “Candoshi” has no meaning
apart from the name of the Candoshi people and the lan-
guage spoken by them and by the Chapara people. Both
the Candoshi and the Chapara, however, will say of any
Indian that “he is Candoshi.”

Location. The heart of Candoshi and Chapara territory
lies between the Pastaza and the Morona rivers, 4° to 4°30’
S and 76°30’ to 77° W, in the department of Loreto, prov-
ince of Alto, Amazonas, Peru. The Candoshi live on tribu-
taries of the Rio Pastaza, the Chapara on tributaries of the
Rio Morona.

Demography. At the beginning of the twentieth century
the combined Candoshi and Chapara population may have
been as high as 10,000, but by 1950 the combined popula-
tion, decimated by war and disease, had fallen to less than
2,000. In the late 1980s the population stood at approxi-
mately 3,000.

Linguistic Affiliation. Candoshi is not closely related to
any other language in the area. There is evidence that the
now-extinct Chirino and Sacata languages, once spoken in
the department of Cajamarca, were related to Candoshi.

History and Cultural Relations

It is possible that the Candoshi slowly migrated from
northern Cajamarca; linguistically and archaeologically
they are an anomaly in their present location. Their oral
tradition, however, includes no account of such a migra-
tion. Christian elements in Candoshi folklore and tradi-
tional women’s clothing, introduced to the area by Catho-

lic missionaries, suggest early contact with the Catholic
church, probably in the eighteenth century. The Candoshi
are surrounded by Jivaroan groups: the Ashuar to the
north and east and the Huambisa and Aguaruna to the
west and south. The Candoshi say that the Ashuar taught
them how to obtain spirit powers and to shrink heads as
war trophies. Interfamily blood feuds were the predominant
cause of warfare. In avenging a relative’s death, a chief and
his followers killed all the males of a community and cap-
tured the females.

Until the beginning of the twentieth century warfare
was sporadic because the people used stone axes to clear
gardens, making food production a constant struggle. With
the introduction of steel axes and machetes, large gardens
were cleared quickly and the men had more time for war-
fare. Killing was accomplished with spears until firearms
were introduced, during the 1930s. By this time the
Candoshi were continually at war among themselves and
with the Ashuar and Huambisas. Agents of the Amazonian
rubber companies exacerbated the situation by exchanging
firearms and ammunition for war captives. In the early
1930s many of the Chapara youth of the Rio Situchi were
abducted in a launch by agents of the rubber companies.
This provoked a two-year war between the Chapara and
the army. In the early 1940s war chiefs met in an attempt
to stop the wars, which were rapidly decimating the popu-
lation, but fear and suspicion continued and the peace
pact lasted for only a year. During the late 1940s a measles
epidemic reduced the total Chapara population to less
than 100 people. The survivors gradually united and set-
tled on the Rio Pushaga.

In 1950 members of the Summer Institute of Linguis-
tics (a Protestant group that converts Indians and trans-
lates their languages) made contact with the Chapara,
Aguaruna, and Huambisas. By 1955 parts of the New Tes-
tament had been translated into these languages. The
Candoshi already associated the Christian God with their
traditional Creator-God, Apanchi (Qur Father), and Jesus
Christ with the son of Apanchi, also a leading figure in
Candoshi mythology. Some people began to obey the
teachings of Christ as taught in the New Testament. A
leading war chief stopped killing, and although his village
was attacked, two of his men were killed, and he was
wounded, he refused to take revenge. Word of this spread
and, as there was a strong desire for peace, more people
decided to obey Christian teaching. Over a period of
twenty years the war raids gradually stopped. Bilingual
schools, opened in the late 1950s, began the spread of lit-
eracy among the people. Bringing indigenous teachers from
enemy groups together for teacher-training courses also
helped to promote friendly relations.

Settlements

The Candoshi live in extended-family settlements of ap-
proximately 150 people. Ideally, the houses should be at
least a five-minute walk apart with gardens between. Com-
munities on the same river are from a two- to five-hour
walk apart. Enemy groups are usually at least a two-day or,
more commonly, a one- or two-week walk away. The tradi-
tional Candoshi house is an oblong structure with a palm-
leafed roof, without walls. It can be as large as 150 square



Candoshi 93

meters, but the average home is approximately 30 square
meters. Modern Candoshi homes have a bark wall around
the sleeping area.

Economy

Subsistence and Commercial Activities. Basic crops are
plantains, cassava roots, sweet potatoes, and maize. Fish
are abundant in the rivers as game is plentiful in the for-
est. A conservation law passed in the 1960s put an end to
the traditional sale of pelts. Oil companies on the Rio
Morona today provide a market for the produce of some
Chapara groups. Other Chapara communities grow rice as
a cash crop, but the two-day journey by outboard motor to
marketing towns is costly. The Candoshi depend largely on
the sale of salted fish and wild meat for a cash income.
Some individual logging is done, but again, marketing is
very difficult.

Industrial Arts. Pottery and baskets are occasionally
sold to traders passing through the area, but they are not a
steady source of income.

Trade. The trading-partner system between individuals
of potential enemy groups enabled a man to travel safely to
the home of his trading partner. The main items of trade
were stone axes, salt, blowguns, dart poison, and goods
from the outside world: beads, blankets, and, later, ma-
chetes, axes, shotguns, and shells. Although Spanish-
speaking traders have gradually become the source of
outside goods, the trading-partner system continues. Many
Candoshi now market their own goods in Spanish-speaking
towns on the Rio Maranén.

Division of Labor. Men and women work together clear-
ing the forest for gardens. Women do the planting. Each
woman has an extensive garden and is responsible for its
upkeep, in addition to caring for the family. Men build the
houses, provide meat, and make baskets used to carry
home produce from the gardens. From time to time they
work at some activity that will provide money to clothe the
family.

Land Tenure. Land was not a problem for the Can-
doshi as long as they could clear new garden plots when
the weeds could no longer be controlled in existing plots.
This has changed with the national population explosion.
The government has granted land titles to many of the in-
digenous groups, including the Candoshi, allowing them
sufficient land for cultivating and hunting. These titles are
highly valued. If the Candoshi population continues to in-
crease at the rate of the 1970s and 1980s, however, the
next generation will find themselves short of land.

Kinship

Kin Groups and Descent. Candoshi kin relations are
strictly sanguinal. Those with a common grandparent are
maachirita (relative), those with a common great-grand-
parent can be considered maachirita when convenient or
tonaari (unrelated) when not convenient. Although de-
scent is bilateral, children belong to the father and to his
family.

Kinship Terminology. First person, genitive forms are:
grandfather, pachiri; grandmother, komari; father, apari;

mother, aniari; brother, male cousin, or nephew of a man,
§ovanchi; sister, female cousin, or niece of a man, iari;
brother, male cousin, or nephew of a woman, wawari; sis-
ter, female cousin, or niece of a woman, pamoni; wife,
iSanchi; husband, 3aranchi; father-in-law, gosari; mother-in-
law, komini.

Marriage and Family
Marriage. When a girl reaches the age of 7 she is made

responsible for her own garden. When she shows sufficient
responsibility, she is ready for marriage. A boy is consid-
ered ready for marriage when he can fish and hunt by him-
self. The marriage of a man and woman who have a
common grandparent is incestual. During the war years 90
percent of marriages were polygynous because captured
women were kept as wives. War chiefs commonly had five
or six wives. About 20 percent of the men now have two
wives. Sister-exchange is the preferred marriage arrange-
ment. A man without a sister is required to work for his fa-
ther-in-law for several years after the marriage. Once the
bride’s father has agreed to the marriage, the couple are
counseled by both fathers and by the mother of the bride;
this constitutes the wedding ceremony.

Domestic Unit. The Candoshi domestic unit consists of
a husband and wife with their unmarried children. Wid-
owed or orphaned female relatives of the husband may also
live with the family, or, less commonly, male relatives of the
wife. Married daughters with their husbands stay in the
home for a year and then build a house nearby.

Inheritance. Adult sons generally share their father’s
goods and daughters their mother’s goods. If the children
are minors when a man dies, his brothers will inherit his
goods.

Socialization. The hours before dawn are used for talk-
ing among the family and for telling the children stories of
their ancestors—impressing on them the importance of
family ties and of being wary of others. Grandfathers spend
hours telling the children stories spun from folklore. The
father is responsible for training his children; discipline is
usually done by shaming. Boys are taught to be indepen-
dent and to work hard. Girls are taught domestic skills and
submission.

Sociopolitical Organization

Social Organization. Each nuclear family is an indepen-
dent social unit in which the father is the authority. In the
past women were kept in total subjection by the threat of
death; only the very old women had social status. In most
families today, women are treated with more respect.

Political Organization. The Candoshi are an egalitarian
society. The independence of each adult male is highly re-
spected. Group decisions are made by consensus, but those
who disagree are not pressured to conform. In the early
1970s the Peruvian government told all the indigenous
groups to elect chiefs from among their own people. The
Candoshi usually elect one of the older men. The main
duty of the chief is to keep peace within the community
and between communities.
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Social Control. The penalty for killing a man, within
the community, is still death. Traditionally, couples caught
in adultery were killed by the woman’s husband and those
caught in premarital sexual relations were killed by the
girl’s father. This has changed only in individual cases. A
man who habitually causes conflict within his community
can be forced to move his family away.

Conflict. Traditional conflicts between villages usually
erupted in war raids. Shamans, suspected of causing death,
were common targets of killings. Most extended communi-
ties had some degree of internal conflict, often evident in
drunken brawls, and all communities were overtly at war
with various Ashuar and Huambisa communities. Individ-
ual enmities and threats of killing are still common, but
fear of the old cycle of war is a strong deterrent.

Religion and Expressive Culture

Religious Beliefs. The Candoshi believed in one Su-
preme Being, Apanchi (Our Father), the genesis of all that
exists. Apanchi is a force controlling the universe, but tra-
ditionally he was neither worshiped nor appeased. Evil spir-
its, yashigo, cause death, but their power can be manipu-
lated to one’s advantage (specifically for the power to kill
and for protection in war) and shamans invoke them for
healing and bewitching. The yashigo are appeased by the
observance of taboos. In the beginning Apanchi lived with
people, but they continually disobeyed him, so he went
back to the sky. Traditionally, times of peace and plenty
were attributed to the help of Apanchi, and when the peo-
ple were suffering, Apanchi was said to be punishing them.
The yashigo cause all sickness and death by capturing
human spirits. A shaman can attempt to retrieve the spirit,
but if he fails the person will die. Some yashigo live in
trees, some travel in the wind. They occasionally appear
as phantoms, and anyone who sees a phantom yashigo
will die. Approximately 30 percent of the people claim to
be Christians.

Religious Practitioners. There are no priests among the
Candoshi. Shamans use their powers to cast disease-
causing spirits out of people or to cause these spirits to
enter people. Modern-day Candoshi Christian teachers are
not professionals. They are either self- or community-
appointed.

Ceremonies. Private ceremonies to obtain spirit power
are carried out by individuals in the forest. Spirit power is
preserved and strengthened by killing, not by additional
ceremonies. Shamanic ceremonies for healing are per-
formed on request. The meetings of Christians are infor-
mal gatherings in which all participate.

Arts. Designs representing birds and insects are woven
into belts. Originally belts were made from homespun cot-
ton in white and black thread, but commercial thread is
now also used. Candoshi music is on a four-tone scale.
Womens’ songs are lullabies and love songs sung in fal-
setto. Men’s songs are basically rhythm talk sung to the
beat of a drum while drinking. Christian songs are a mix-
ture of Candoshi, Spanish, and Quechua music.

Medicine. Families used herbal remedies and consulted
a shaman only when the herbs failed to help. Herbal reme-

dies are still extensively used, but modern medicine is pre-
ferred when available.

Death and Afterlife. Death was caused by evil spirits,
either indirectly (by murder) or directly (by sickness). The
cause and effect of disease is now somewhat understood
but not necessarily accepted. Traditionally, the ideal state
after death was to reach the place of Apanchi in the sky,
but nothing done in life could assure this. Christians now
believe that their spirits go directly to Apanchi. The spirit
of a sick person may be caught up by the spirits of the
storm and carried along by them forever. This is the death
that is feared most. Other spirits of the dead wander aim-
lessly in the forest. The bodies of the dead are put in ca-
noes and dried on a scaffolding over a fire. They are then
put in the rafters of a vacant house, not to be buried until
two or more years have passed.
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SHEILA C. TUGGY

Canela

ETHNONYMS: Canella, Capickrans (not the Canelos-

Quichua of northeastern Ecuador), Eastern Timbira
(Mehim), Kanela, Ramkokamekra (Rancocamecra)

Orientation

Identification. Settlers called three almost identical, ad-
jacent tribes “Canella” (cinnamon or shinbone in Portu-
guese): the “Kénkateye,” “Apanyekra,” and “Ramko-
kamekra.” “Canela” is modern; the Brazilian National
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Indian Foundation (Fundagio Nacional do Indio, FUNAI)
and some authors use “Kanela”; “Capiekrans” appears in
early chronicles; “Ramcocamecra,” “Eastern Timbira,” and

“Ramko-Kamekua” appear in some ethnographic atlases.

Location. Since 1968 the Canela have lived in Escal-
vado village (6°03’ S and 45°09’ W) on a reservation of
1,252,120 square kilometers, about 10 percent of their ab-
original lands, in Barra do Corda municipality, Maranhio
state, 650 kilometers southeast of Belém. Escalvado is in
savanna countryside (cerrado, “closed” savanna). The cli-
mate differs from that of Amazonia, further west: rains are
less (130 centimeters per year) and later (December), and
relative humidity dips into the 30s during some June and
July mid-afternoons with strong easterly winds and clear

skies.

Demography. The Canela live in a large circular village
(300 meters in diameter), which aboriginally contained
1,000 to 1,500 people. Reduced by diseases after pacifica-
tion in 1814, their numbers are now increasing: 300 in
1930, 412 in 1960, 514 in 1975, 791 in 1986, and 903 in
1989,

Linguistic Affiliation. The Canela speak Eastern Tim-
bira, an eastern language of Northern Gé of the great Gé-
Pano-Carib Family. Canela is almost identical to Krahd,
spoken 350 kilometers southwest. Other Eastern Timbira
tribes are the Krikati, Pukobye, and Tocantins Gaviio
(Gavides); the Apinayé speak Western Timbira.

History and Cultural Relations

Decimated by the Cakamekra at the beginning of the nine-
teenth century, the Canela surrendered to a regional Bra-
zilian garrison for protection. They moved around until the
1830s, when they settled in their present area. Since then,
they have maintained continual, although sometimes hos-
tile, relations with the surrounding rural Brazilian (“back-
land”) farmers and ranchers and with the urban political
authorities in Barra do Corda, 60 kilometers to the north.
The German-Brazilian anthropologist Curt Nimuendaji
studied them from 1929 through 1936. The Brazilian
Indian Protection Service (SPI) first sent a family to live
near their village in 1938, causing accelerated accul-
turation.

In 1963 a full messianic movement occurred. It in-
cluded cult dancing to bring about a total exchange in cul-
tural roles—the Indians to live in cities and the Brazilians
to hunt in forests. After the ranchers attacked because of
extensive cattle theft, the SPI relocated the Canela to a
Guajajara Indian reservation. Although they stayed for five
years in the forests, they did not adapt well. In 1968 Sum-
mer Institute of Linguistics missionary-linguists Jack and
Josephine Popjes began their work, which ended in 1990
with the translation of the New Testament into Canela. In
the 1970s FUNAI built brick-and-tile buildings (post,
school, infirmary), demarcated their lands, constructed
roads into the new reservation, installed a generator for
pumping water and lighting the post and village, and es-
tablished two-way radio communication with Barra do
Corda and the state capital, Sdo Luis, causing substantial
changes in the Canela outlook on life, their self-esteem,

and their self-awareness. In 1979 ethnographer William
Crocker ended his long-term field research started in 1957.

In 1990 the Canela remained tribal, still speaking
their language and performing their festivals. Very few have
emigrated. Located 250 kilometers east of the Belém-
Brasilia highway, they are in a stable, unendangered loca-
tion. They have survived because of their remoteness from
rivers and, later, from highways, and because little exists on
their land to exploit: no rubber, gold, or Brazil nuts, and
few valuable hardwoods. Their farming and grazing lands
are marginal. Merchants come to Escalvado weekly from
backland communities 20 to 30 kilometers away to sell
goods. Canela families frequently visit backland families,
especially during the economically lean months (Septem-
ber through December), to earn food and equipment, usu-
ally through sharecropping and household work. These
economic exchanges generate cultural relationships, espe-
cially that of compadre (cogodfathers). Through such con-
tacts the Canela have absorbed some folk Catholicism and
have learned to use money and to bargain for goods. The
Canela frequently go to Barra do Corda to buy goods,
walking or hitching truck rides. Occasionally, children and
adolescents live and serve in homes there while attending
school, a practice begun in the late 1800s. Most adult
males have stayed in major Brazilian cities, where they go
for goods.

Settlements

Ideally, the Canela live in one village, although schisms
have occurred (1903-1913, 1935-1936, and 1957-1968),
largely because of the ambitions of potential chiefs. Be-
sides the principal village of fifty-two houses in 1970, from
the late 1950s through the mid-1980s five to fourteen dif-
ferent farm settlements have existed at the same time,
some up to 30 kilometers away. They consist partly of sis-
ters, “sisters” (parallel cousins), and their daughters with
their adjacent farms and partly of unrelated families. A set-
tlement’s leader, as a potential chief, gains some unrelated
adherents, unlike “uncles” leading sets of village-circle
matrilines that remain fixed in leaderless longhouses for
many generations. Small circular settlements of five to fif-
teen huts are built near the farms along streams. All
women old enough to have children should maintain sepa-
rate farms. When a Canela village grows to more than
about 500 people and about sixty houses, the palm-straw
houses (and some mud-and-wattle ones) stand so close in
some sectors that new houses have to be placed behind old
ones, slowly forming an outer circle. By 1979 Escalvado’s
second circle was half completed.

Economy

Subsistence and Commercial Activities. Principal eco-
nomic activities, varying over the decades, have been gath-
ering and producing food; working with backland families;
manufacturing and selling artifacts; earning and sharing
Indian-service salaries; receiving Indian-service iron imple-
ments, cloth, and medicine; and obtaining farmers’ federal
retirement benefits. Aboriginally, the Canela relied only
about 25 percent on horticulture, but now about 75 per-
cent. Some aboriginal staples were sweet potatoes, yams,
squash, peanuts, maize, and mildly bitter manioc. Today’s
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staples are the backlanders’ bitter manioc, dry-field rice,
and beans. Soils are only sufficiently rich to raise crops in
the “gallery” forests along stream edges after yearly slash-
and-burn preparation of a new field. Most Canela raise
some pigs and chickens for their families; cattle were intro-
duced only in the mid- to late twentieth century.

Trade. Trade among aboriginal Timbira tribes was slight,
because they were largely self-sufficient.

ivision of Labor. Men prepare the fenced fields, but
both sexes plant and weed. Aboriginally, women gathered
fruits, nuts, and roots, whereas men hunted and fished.
Today, women harvest the crops except for rice, which
everyone gathers. Women fetch water and firewood; they
cook, raise children, and clean houses, but men construct
them. Either sex will do any work when necessary.

Land Tenure. The tribe owns all land, but fields and
fruit trees planted by families are theirs until the shrubbery
has grown tall years later.

Kinship
Kin Groups and Descent. Canela kinship is bilateral,

not unilineal. Matrilineality occurs only in the transmis-
sion of certain rights to perform rituals and only in about
one-quarter of the matrilines. Full matrilineality and clans
probably never existed. The smallest kin group is the
“hearth” unit (hawmré), which is based on two to seven
closely related females, ideally a mother and two or three
daughters and their husbands, children, and unmarried
brothers. This group shares one hearth and most food. A
row of hearths, in which females are related through all-
female genealogical linkages, is called a “longhouse” (ikhre-
run, house-long). Of the thirteen longhouses stretched
around the circle in 1971, the longest included twelve
houses and the smallest, one.

Ideally, all longhouse women of the same generation
call each other “sister,” being sisters or parallel cousins.
These “sisters” call each other’s parents “mother” or “fa-
ther,” and each other’s children “children.” Certain excep-
tions alter this terminological simplicity. Female personal-
name transmission, formal friendship, informal friendship,
and some differences of two generations or more are some
of the terminological systems that alter the ideal longhouse
terminology. Nevertheless, along the village circle, a series
of genealogically extended female parallel cousinships
holds together a longhouse. Across the village circle, cross
cousinships hold together certain pairs of longhouses.
Ego’s father’s sisters’, mother’s father’s sisters’, and father’s
father’s sisters’ descendants all live in genealogically related
longhouses. Ideally, Ego calls all women in his or her
across-the-circle-related longhouses “father’s sister,” and
the men “father” (father’s sister's son) or “mother’s
brother” (mother’s father's sister’s son/father’s father's sis-
ter’s son), with many exceptions.

Kinship Terminology. The Canela kinship terminology
is generally considered to be Crow in type. Special charac-
teristics are that father’s sister, father’s mother, mother’s
mother, and all female ancestors are classed together termi-
nologically, as are mother’s brother, mother’s father, fa-
ther’s father, and all male ancestors. The reciprocals of
father’s sister and mother’s brother are in one category.

Marriage and Family

Marriage. Marriage is always monogamous and takes
place between unrelated individuals of the opposite sex
and between “distantly” related ones. Longhouse exogamy
is almost always respected, even for affairs, and exogamy is
also maintained for cross-cousin-related longhouses. No
prescriptions or preferences were or are (1990s) practiced
for first marriages. Residence is uxorilocal; exceptions are
temporary. It is neolocal when overcrowding occurs and
older daughters with several children erect a house beside
or behind their mother’s. Sororate occurs when a widow’s
kin succeeds in retaining her widower for their children—
ideal but infrequent. Levirate is not practiced. Hearth fe-
males rarely accept related husbands into their unit. Such
combined outsider strength is undesirable. Parents ar-
ranged most marriages and childhood engagements, but
now couples initiate marriages. Loss of virginity to a man
without children constitutes marriage, but the union is
weak and often broken, with significant material restitution
made by the husband’s kin. The seriousness of a marriage
grows as a succession of rites strengthen it. Childbirth ce-
ments a marriage, and divorce seldom occurs while the
children are growing. Extensive extramarital sex is the al-
ternative, and this practice, individual- or group-based, is
sanctioned in several festivals. Marriage is for raising

children.

Domestic Unit. The hearth economic unit is also the
domestic unit, with any of its women carrying out most
mothers’ roles for any child.

Inheritance. Inheritance is minimal in a society that
had few nonperishable items and little individual wealth.
Generally, daughters inherit from mothers and sons from
fathers.

Socialization.  Socialization is very permissive for both
sexes until puberty, except for severe punishments for
fighting and incest. At puberty “uncles” and “aunts” took
over the disciplining from parents, scolding and shaming
their “nephews” and “nieces” into conformity more harshly.
Acculturation has considerably weakened this control over
adolescents.

Sociopolitical Organization

Political Organization. The Canela have a relatively
strong chieftainship for Amazonia, but a council of elders
checks the chief's power. The chief derives some power
from his natal longhouse and some from his wife’s, but
most of his power comes from his age-set and from his
ability to lead the men. The chief leads the council of eld-
ers in their twice-daily meetings in the center of the
village’s circular plaza, selectively summarizing their deci-
sions reached by consensus. The three oldest age-sets make
up the council, but a specific one dominates it and may
surpass the chief in power while he is still in his late 30s
and relatively inexperienced. Some of the dominating age-
set’s other roles are to manage the festival-pageants, be-
stow awards for good performance on youths, and receive
meat pies from prestigious “wetheads,” maintaining their
high status. The Canela also have a developed judicial sys-
tem based on inter-extended-family hearings and restitu-
tion, not punishment. Most problems surface first during
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the elders’ meetings. These cases are tried at interfamily
hearings run by the principals’ “uncles.” If unresolved, the
uncles refer such cases to the chief for binding decisions at
tribal hearings.

Social Organization. The kin groups and the political
system constitute major aspects of the overall social organi-
zation; the tribally based festival-pageants and the kindred-
based life-cycle rites constitute important additional as-
pects. Five great, largely secular festivals and several minor
ones involve the following socioceremonial units: five moi-
ety systems, five men’s societies, six plaza groups, a high-/
low-ceremonial dichotomy (wetheads/dryheads), and nu-
merous matrilineal- or personal-name-based ritual member-
ships. Because of this complexity, every man has at least
six memberships, all of which provide different settings for
male cooperation and bonding. The crosscutting nature of
these various ties breaks down political oppositions, en-
hancing communication and inhibiting factionalism. The
age-set moiety system provides the most important male
membership by far, because it operates daily.

All boys and adolescents spanning ten years are socia-
lized into an age-set for life through four initiation festivals
over a ten-year period. The dominating age-set in the
council of elders appoints six youths of the age-set being
initiated to militarylike positions of leadership over their
age-set mates in each festival. These leaders are reselected
three different times, mostly for their improving leadership
competence. Later, some become competing potential
chiefs or the tribal chief. Life-cycle rites unite an individu-
al’s kindred. The members of an individual’s along-the-
circle, parallel-cousin, matrilaterally structured longhouse
join the members of the same individual’s across-the-circle,
cross-cousin, “patrilaterally” structured longhouses to per-
form the rite for him or her.

Social Control. The principal force controlling a man is
the cooperation and pressure of his age-set, whereas the
principal force influencing a woman is the approval or crit-
icism of her longhouse female kin. The second most com-
pelling force for both sexes is the favor of individuals of
the opposite sex who are sexually available through the
extramarital-sex system. Other forces are fear of witchcraft
(little operative these days), fear of general slander and
gossip (more effective with women), and fear of not being
favored by the chief (more effective with men).

Conflict. The village’s central plaza is sacred. No direct
conflicts or aggressive language should occur there, al-
though subtle competition does. Qutside the village, and
especially on farms, life is less controlled and moderate
factionalism develops. Most judicial hearings focus on mar-
ital problems.

Religion and Expressive Culture

The Canela were comparatively this-worldly oriented. They
lived for the present and had few or no ceremonies (before
1963) to request supernatural entities to improve worldly
situations for them. Now, with their overlay of folk Cathol-
icism, they rely increasingly on the supernatural.

Religious Beliefs. The Canela believe in the worlds of
the great birds above the sky, of the dead to the west on
the earth, and of the fish and alligators under the earth.

Today, this cosmology includes the folk-Catholic heaven.
They believe that all animals, plants, and materials have a
soul or essence (kar6). They are convinced that if persons
avoid polluting foods and most sex, they will grow strong
and be able to carry out certain adult activities (e.g., run-
ning, hunting, and shamanism) well. The only culture hero
active in modern times was Awkhégé, whose support was in-
voked in the messianic movement of 1963. Other culture
heroes were Sun and Moon, who set most parameters for
living, and Star-Woman, who showed the Canela maize,
other staples, and certain fruits.

Religious Practitioners. The Canela have many
shamans—some who cure, and a few who also “throw” ill-
nesses. They do either activity through “powers” received
from the souls of the recently dead (mé-kard, ghosts). Men
{(and rarely women) become shamans through carrying out
specific instructions (mostly restrictions against “pollu-
tions”) received during a series of visitations by ghosts,
who first appear as animals. Ghosts visit some youths who
are seriously trying to become shamans but not others.
They may visit a person unexpectedly when he is sick to
make him a shaman. They travel in the other world in
dreams, or in their belief, and often go to the land of the
dead to bring a wandering soul back to its body, saving its
life. A shaman’s knowledge may be based either on what
he has “seen” or on information from ghosts. He can pre-
dict the future and state why a person became sick or died.
Such declarations are final and are made on the shaman’s,
not the ghosts’ authority. A shaman’s political influence as
a shaman is minimal, but a political chief's power is en-
hanced by being a shaman, because people fear his poten-
tial for casting illnesses.

Ceremonies. The principal ceremony involves a shaman
holding a mass curing in the plaza against an epidemic.
People pass through the smoke made by burning certain
leaves.

Medicine. The Canela believe in urban pharmaceutical
medicine, in their own herbal medicines, and in the rural
backlander’s herbal remedies. Many individuals who are
not shamans know and use herbal medicines well.

Arts. The Canela esteem recreation and devote much
time to it, venting most hostilities this way. Almost daily
athletics include track events around the village boulevard
just inside the circle of houses and team relay racing from
2 to 12 kilometers outside the village by individual runners
carrying 100-kilogram logs. Recreation also includes the
formal (festival-sanctioned) and informal (personally ar-
ranged) activities of the extensive extramarital-sex system.

Music (choral sing-dancing) and drama (festival-
pageants), rather than painting and decorating objects or
the human body, are the developed arts. Festival-pageants
are frequent and varied, and their dramatizations model all
social roles and traditional values for the young to learn
and the old to maintain.

Death and Afterlife. People die naturally from various
causes, including diseases. Their souls used to go to the
land of the dead, but now go to heaven since most Canela
are baptized. In the ghosts’ village, souls did the things the
living did but in a milder manner. After some time, ghosts
became large animals, then smaller ones, and finally tiny
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entities such as gnats. Then they disappeared entirely. A
soul was not eternal. Ghosts usually injure the living when
they meet them, but they like to help the shamans who are
maintaining stringent restrictions against pollution.
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Canelos Quichua

ETHNONYMS: Alama (pejorative), Canelo, Canelos, Pastaza
Quichua, Pastaza Runa, Quijos (incorrect and misleading),
Runapura, Yumbo (incorrect, misleading, and pejorative)

Orientation

Identification. The name “Canelos Quichua” is of for-
eign origin. It designates the mission site of Canelos that
ranged historically from near Puyo to its present Rio
Bobonaza location. “Runa” means “human being” in
Quichua, and “Runapura” means “people among our-
selves,” “us.” “Ala” is a form of address among people ac-
knowledged as “us,” but use of “Alama” as a reference to
Canelos Quichua people is pejorative.

Location. The Canelos Quichua occupy the territory
south and east of Puyo, capital of Pastaza Province, and
the Rio Bobonaza region north of the Curaray and Villano
river regions in Ecuador. The territory south of the
Bobonaza, from the Rio Yatapi east, is Achuar Jivaroan ter-
ritory, and the territory north of the Curaray from its con-
junction with the Rio Villano is Waorani territory. The
climate is equatorial rain forest that ranges from 300 to
1,000 meters in elevation.

Demography. Ten thousand is a reasonable estimate of
the contemporary, expanding Canelos Quichua population.

Historically, severe population decline was experienced on
many occasions because of infectious diseases.

Linguistic Affiliation. Quechua was the language of the
imperial Inca. All Quechua dialects, including those
known as Quichua (Kichwa, Kichua) are frequently, al-
though erroneously, associated exclusively with the high
Andean regions of Ecuador, Peru, and Bolivia. Quichua
was a language of conquest in Andean Ecuador in the fif-
teenth century, but its entry into what has become
Canelos Quichua territory and its eventual domination
over Jivaroan and Zaparoan languages in parts of Ecuador’s
Amazonion regions remain an intriguing problem. It may
have been introduced from the southeast (Amazonian) re-
gion. Related dialects are found on the upper and lower
Rio Napo. Today it is estimated that at least 20 percent of
the Canelos Quichua speak Achuar Jivaroan as a second
language, and speaking Spanish as a second or as a third
language is common. In a few areas some Zaparoan-
Quichua bilingualism also exists.

History and Cultural Relations

Myth, legend, archaeology, and history indicate that the
Canelos Quichua migrated into their current area from the
east and/or southeast. The ceramics found at Charapa
Cocha, on the Rio Pastaza, are identified by the Canelos
Quichua as made by their ancestors and appear to be a
transition from other red-banded Tupi ware to historical
and contemporary Canelos Quichua pottery. While the
Quichua language was penetrating the upper Napo region
from the Andes through conquest, Canelos Quichua was
spreading northwestward, replacing Jivaroan and Zaparoan
languages. Sporadic contact with Europeans at sites along
major rivers was characterized by patterns of indigenous
concentration followed by indigenous dispersion. The vast
areas away from the major rivers remained virtually out of
the Euro-sphere of sporadic influence, although explora-
tion by friars began as early as 1581. Since the early nine-
teenth century the Canelos Quichua have experienced
waves of foreign intrusion and exploitation, the most re-
cent being the Amazon rubber boom (1870-1910), explora-
tion for petroleum (1920-1940), World War II, and the re-
discovery of petroleum in the early 1970s.

Settlements

Historically, the Canelos Quichua lived in dispersed resi-
dential patterns and aggregated in refuge areas during
times of upheaval. Such refuge zones probably attracted
the first Catholic friars, who established missions there
and visited them sporadically. The emergence of a forma-
tive culture occurred 200 to 300 years ago and radiated
out of such riverine sites as Puyo, on the Puyo-Pindo riv-
ers, and Canelos, Pacayacu, Sarayacu, Teresa Mama, and
Montalvo, on the Rio Bobonaza, spreading north from the
Bobonaza to the Curaray and Villano rivers. Today the
largest population concentration, with perhaps 3,000 peo-
ple divided into twenty-two hamlets, is on the Comuna
San Jacinto del Pindo, south of Puyo. The settlements of
Canelos, Pacayaca, Sarayacu, and Curaray have the next
largest populations. Kindred segments from these settle-
ments periodically trek to distant garden, fishing, and



Canelos Quichua 99

hunting sites, where they reside for part of the year. All
settlements, whether dispersed or nucleated, are divided
into sections of about 25 people to (usually) no more than
150. All modern hamlets have a central plaza with a
school; some have a Catholic or Protestant chapel. All of
the sites mentioned above (except the Comuna San
Jacinto), and many others, have an airstrip built by either
Catholic or Protestant missionaries.

Economy

Subsistence and Commercial Activities. The Canelos
Quichua practice upper Amazonian swidden horticulture,
focused especially on manioc and other root crops. Women
are in charge of all root-crop production, and men are the
cultivators of maize and tobacco. Both sexes fish; men
hunt game and birds; men, women, and children collect
fruits, wild seeds, snails, shrimps, crabs, tortoises, and tur-
tles. Men plant palms, which provide material for house
construction and net and net-bag weaving and natural her-
bariums for palm weevils and their larvae. Men also plant
huayusa trees, the combination of palm and huayusa trees
serving as markers for territories established by powerful
shamans. Contact with Europeans resulted in acquisition
of plantains and bananas, which became male crops.
Chickens and foreign ducks were acquired and used in the
internal economy. Sporadic demand for the naranjilla
(Solanum quitoense) fruit led to its specialized cultivation
by men (but with the help of women) in swidden gardens
cleared specifically for it. Near Puyo indigenous people
have moved heavily into cattle raising and timber cutting.
Many also cut rough planks and boards with chain saws
and sell them by the roadside. Other income derives from
sporadic seasonal labor on plantations or for petroleum-
exploration companies and from traditional and ethnic
arts. Protestant missionaries put special emphasis on cattle
raising in areas far beyond the reach of the expanding road
system, but so far have had little success with the Canelos

Quichua.

Trade. Extensive trade networks have long characterized
this area of greater Amazonia. There is archaeological doc-
umentation of trade networks linking the Andes, upper
Amazonia, and coastal Ecuador some 4,500 years ago and
coterminous pottery traditions 3,500 years ago with ex-
panded trade networks. The archaeology of Ecuador reveals
that agricultural development and ceramic manufacture oc-
curred 1,000 years earlier than in Peru or Mexico. The
Canelos Quichua long traded with indigenous neighbors,
especially with Zaparoan and Jivaroan (Shuar, Achuar,
Huambisa) peoples, with whom they also exchanged raids,
as part of a far-flung, regional head-taking system. Trade
with the Europeans began in the sixteenth century, and
the Canelos came to corner the market for broom fibers
and cinnamon bark, which they traded west to Puyo. Prior
to large-scale disruption during the Amazon rubber boom,
and later because of the Ecuadoran-Peruvian war of 1941,
some Canelos Quichua traveled eastward and southward
to the region of the Rio Marafidn to obtain salt and then
returned to their territory to trade it up and down the
rivers. Such expeditions to obtain salt would take from
one to several years.

Division of Labor. Division of labor by gender is perva-
sive. Women do most of the gardening, except for the cul-
tivation of tobacco, bananas, and maize. Men hunt, clear
the swidden of large trees and vines, tend their three prin-
cipal crops, and explore labor and other financial possibili-
ties in the economic sectors. Women prepare and cook
food, mend clothes, and care for children. They also brew
manioc mash, store it, and serve chicha (home brew) on a
continuous basis. Pottery manufacture is part of this man-
ioc complex, a strictly female domain. Women plant, har-
vest, and store special black beans to plant with the maize,
but such beans are not eaten; they are utilized solely for
nitrogen fixation. Hunting for forest game is strictly a male
pursuit, as is acquisition of large fish with spears, hooks, or
dynamite. Women and men join together in fish-poisoning
and -netting expeditions when the rivers are low. Long-
distance trade is undertaken by men and by husbands and
wives traveling in pairs. Cosmologically speaking, men are
predators, women are domesticators. Shamanism, for
males, is the paradigmatic complement to female pottery
manufacture, and women “help” their shaman fathers and
husbands in very specific ways by preparing their tobacco
and “clarifying” their visions.

Land Tenure. Aboriginally, large territories were estab-
lished by powerful shamans who were able to keep both
their sons and daughters-in-law, and their own daughters
and sons-in-law. From a great oval house in a strategic po-
sition, a powerful kindred would grow within three genera-
tions to lay claim to considerable territory. As more and
more intermarriage occurred, with Achuar to the south
and Napo Quichua to the north, such territories became
subdivided, with a mission hamlet or condensed region as
a permanent, geographical focus. By the 1940s the region
that was to become the 17,000-hectare territory of the
Comuna San Jacinto del Pindo began to sprout a few ham-
lets on its periphery; they grew to twenty-two in the late
1980s. In the early 1990s the struggle for land is incessant,
as people confront contradictory laws and shifting agencies
responsible for various kinds of nationally recognized social
organizations including parishes, communes, colony-
support systems, and cooperatives. The rhetoric of a given
organizational mode is often contradicted by indigenous
activity in a specific territory. Basically, though, in the in-
digenous system the residential kin unit (ayllu) derives

from a shamanic ancestor who laid claim to a territory
(llacta).

Kinship

Kin Groups and Descent. The ayllu is the bilateral kin-
ship system as reckoned with a patrilateral bias for a maxi-
mum of three to four generations by male and female
individuals and small intermarried groups. This system may
be modified cognitively through the use of adjectives such
as quiquin (one’s own) or caru (distant) or a suffix such as
pura (among us, ourselves). Ayllu means “kindred,” “ex-
tended clan,” and “maximal (dispersed) clan.” The kinship
system is intimately and inextricably tied to male shamanic
nodes that merge and separate through time at levels of
kindred, territorial clan, and maximal clan. Each powerful
shaman is closely connected by consanguinity and/or affin-
ity to a master potter. Affinal relationships of the
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grandparental generations, both demonstrated and stipu-
lated, are very important in reckoning contemporary kin-
ship structure and transmission patterns. A parallel system
of kin-class transmission and cultural transmission takes
place: men through men by the vehicle of shamanism,
women through women by the vehicle of pottery
manufacture.

Kinship Terminology. The primary term for mother’s
brother is extended to father’s sister’s husband; mother's
brother and father’s sister’s husband are always in the same
kin class. Affinity is important in reckoning consanguinity
ties. Affinal and consanguineal kin terms indicate an ideol-
ogy of parental or grandparental cousin marriage and a kin
equation suggesting sibling exchange. These structural fea-
tures, combined with the bifurcate-merging nature of avun-
cular terminology, raise the unsolved issue of prior termi-
nological separation of parallel and cross cousins.

Marriage and Family

Marriage. Marriage is about a three-year process; mo-
nogamy is the norm. From the male perspective it is
warmiyyj (to possess a woman); from the female perspec-
tive it is cariyuj (to possess a man). Marriage may result
from romantic love and elopement, but preferably it occurs
through highly structured exchanges of sons and daughters
arranged by parents and even grandparents. In Canelos
and Pacayacu, and formerly in Puyo, a visiting friar or
priest would marry couples in traditional ceremonies con-
trolled by the clergy. Many couples throughout the area
marry in traditional ceremonies without clergy. Some cou-
ples register their marriage at a civil registry, and some
couples marry in the church in Puyo. Divorce prior to
“legal” marriage involves undoing all of the structured con-
sanguineal and affinal ties constructed during the new in-
corporation of the couple into the minimal kindred and
territorial clan and involves great acrimony on the part of
many relatives and neighbors. Formal divorce by use of
lawyers is rare and expensive and engenders great and last-
ing hostility between rival kin groups. There is a strong
kinship idiom in marriage ideology. Men and women try to
marry so as to perpetuate their own male and female in-
herited and acquired soul and body substances coming
to them, in a parallel manner, from the times of the
grandparents.

Domestic Unit. The Canelos Quichua traditional house
is distinct from the house forms and symbolisms of Shuar
and Achuar Jivaroans and of Zaparoans. Until the early
1980s traditional large oval houses with three-generation
patrilocal extended families, many of which included
Achuar sons-in-law (the Achuar are uxorilocal except for
the families of the “great men” or shamans), were charac-
teristic. As of the mid-1980s colonist-style rectangular
houses are rapidly replacing the large traditional open-
sided dwellings that were oriented on cardinal axes with
virtually every portion a representation of cosmic order,
but the latter still exist.

Inheritance. The spouse of the deceased inherits all of
his or her property, including land. Transmission of prop-
erty, except land, from a parent to siblings is idiosyncratic.
Land is distributed by the rule that the youngest son of a

deceased parent inherits land not already distributed, and
the oldest daughter of a deceased parent inherits land not
already distributed.

Socialization. Socialization practices are geared to the
basic male/female division of labor, to the stress on acqui-
sition of knowledge through many sources, and to learning
to live successfully within their special environment. Per-
missiveness in breast feeding, elimination, and exposure to
adult experiences is tempered by immediate, unequivocal
reprimands, usually verbal, and sometimes reinforced phys-
ically, for transgressions such as an older sibling hitting a
younger one. Children are loved and valued, and affection
is lavished on babies and toddlers by men as well as
women. The ability to sustain hard work intelligently in a
very harsh environment is taught in myriad ways.

Sociopolitical Organization
Social Organization. Traditionally, it is reported, men

dominated women; today strong male-female egalitarianism
is characteristic. The yachaj, “one who knows” or shaman,
was and is the apex of any three-generational kinship-
territorial system. Traditionally, such shamans were them-
selves the connecting links between the indigenous, dis-
persed, egalitarian social order and the hierarchical order
that placed indigenous people on the bottom, which was
characteristic of church and state. Today it is sons-in-law
or sons of powerful shamans who have become the cultural
brokers, but the modern structure of relationships is a
transformation of the traditional. Every minimal territory
is organized as a habitat distribution based on kinship and
marriage patterns leading to cooperation in swidden-
garden allocation (including ample room for forest fallow).
The same people of the dispersed habitat and its tradi-
tional upper Amazonian organization are incorporated into
hamlets that are based in part on the maintenance of hier-
archical relationships with dominating governmental, edu-
cational, political, and religious personnel.

The structure of social relations is at the same time
egalitarian and hierarchical. It is part of a regional organi-
zation that may be understood by reference to a five-
generational model of cultural-ethnic-linguistic identity
extending through the dispersed rain-forest settlements to
urban Puyo, and includes marriage interchanges among
Canelos Quichua, Napo Quichua, Achuar, and Zaparoan
peoples through time and across space. In its nucleated di-
mensions the hamlet replicates features of the national po-
litical economy, including a structure of internal ethnicity
reflecting divisions of Black, Indian, White, and many
variants.

Political Organization. Comunas operate with an
elected cabildo (governing board) or directiva, consisting of
five officers. The Catholic clergy sporadically dominated
many political organizations through the colonial varayuj
system, wherein staffs of authority are passed out to four
or five indigenous political officers who then serve as liai-
son to the church and, through the church, to the
Ecuadoran nation-state. In some areas, U.S. Protestant
evangelists have taken over the role of domination, trying
to work with indigenous “leaders” contacted through bilin-
gual school systems that they (the evangelists) introduced.
In 1976-1978 polarized indigenous organizations began to



form: on one side were anti-Protestant, antigovernment
secular movements; on the other side were proevangelical
and progovernment ones. By the late 1980s a set of con-
federations had emerged that extended downward from the
national indigenous organization in Quito to the Confed-
eration of Amazonian Organizations housed near Puyo on
the edge of Comuna San Jacinto territory, to the Organiza-
tion of Indigenous Peoples of Pastaza Province (OPIP).

In the early 1980s OPIP was charged by the governor
of Pastaza Province with responsibility to speak politically
for all the peoples of that province. Since 1988 OPIP has
allied closely with Socialist and pro-Socialist parties and
with the Catholic church in violent antagonism to other
religious organizations and against the national bureauc-
racy and dominant political party of the president of the
republic. Tensions manifest in the national political econ-
omy were replicated in the 1980s within OPIP, and many
rival organizations of various political and religious per-
suasions now exist.

Social Control. Gossip, face-to-face public encounters,
and social withdrawal (as with the periodic treks to distant
swiddens) are ordinary mechanisms of traditional social
control. A more powerful mechanism is shamanism and the
accusation of shamanic activity. Qutright killing of power-
ful shamans by small groups, and the threat of such kill-
ing, may have curtailed shamanic activity or kept it par-
tially in check. Religious figures are often asked to resolve
“manageable disputes.” By the 1980s not only were police
asked to exercise social control between members of rival
political-economic organizations, but even the military
has been called in on some occasions. Lawsuits filed by
indigenous people involve accusations of murder and cat-
tle theft, boundary disputes with encroaching colonists,
and witchcraft.

Conflict. Shamanism, accusation of shamanic activity,
killing, and the accusation of killing, or hiring a killer con-
stitute traditional sources of fission. No two families or
kindreds can be on both sides of a shamanic or killing ven-
detta. Added to the traditional domains of conflict are
new causes of struggle: control of land, control over sectors
of the political economy and indigenous activity, religious
control, and struggles engendered by rival indigenous orga-
nizations in alliance with extraneous forces.

In 1990 some Canelos Quichua participated in a na-
tionwide indigenous uprising (levantamiento indigena). In
April-May of 1992 representatives of Canelos Quichua cul-
ture led a march from Puyo to Quito and staged a camp-out
in a major park of the capital to demand legalization of
their territory, as well as that of the Achuar and Shiwiar.
The march and camp-out had clear millenarian dimensions
and resulted in large-scale land transfers from the nation-
state to indigenous organizations of Pastaza Province.

Religion and Expressive Culture

Religious Beliefs. Transformation (tucuna) is crucial in
understanding relationships among animate essences of in-
animate substances and spiritual essences in interaction
with soul substances. Unai (mythic time-space) provides a
rich cosmographic source of contemporary and ancient
knowledge; callarirucuguna (beginning times-places) em-
braces the period of transformation from unai to times of
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destruction and times of the ancestors. The future is
thought of both as a continuation of the past and present
and as a pending transformation of the initial chaos of
unai. One origin myth of the Canelos Quichua is that of
an incestuous brother-sister relationship between the moon
(male) and the Potoo bird (female); part of this myth in-
volves the origin of pottery clay.

The origin of the kinship system is told in mythic seg-
ments that deal with the transformation of the Anaconda
from the human penis. Soul (aya) and spirit (supai) are
fundamental concepts that apply to both eschatological
knowledge and quotidian life. Humans and spirits interact
when one or the other moves to a new plane of existence.
Spirits have souls, just as humans do. Three spirit masters
serve as focal symbols by which patterned transformations
in the spirit would occur. Amasanga is forest-spirit master;
his/her transformation is the dangerous master spirit of
other people who live in other territories. Sungui is the
spirit master of the hydrosphere and first shaman. Nungwi,
a strictly feminine spirit, is master of garden soil and pot-
tery clay. Canelos Quichua must balance experiential
knowledge (ricsina) with cultural knowledge (yachana) and
visionary experience (muscuna) with learning (yuyana).
Central to the transformative paradigm involving these
critical concepts is the yachaj, the “one who knows,” the
“possessor of knowledge.” This concept often means “sha-
man” when applied to males, but may also be used to refer
to master potters.

Religious Practitioners. Shamans (male) and master
potters (female) constitute the twin nodes of ongoing in-
terpretation through which the system of parallel transmis-
sion of cultural knowledge takes place.

Ceremonies. The ayllu festival is held once or twice a
year in all hamlets where a Catholic chapel or shrine ex-
ists. In it is enacted the cosmogony of the Canelos
Quichua, their embeddedness in Catholic and national he-
gemony, and the invocation of the ultimate source of
power, the hydrosphere, as embodied by the Anaconda
(amarun), which may break all bonds of hegemony but
contains within itself the genesis of destruction and re-
emergence of chaos.

Arts. All Canelos Quichua women are potters who man-
ufacture a very fine ware that seems, according to archaeo-
logical evidence, to derive from ancient red-banded ware
associated with westward-moving Tupi migrations. The
potters make black ware for cooking and serving cooked
foods, and polychrome ware for storing and serving manioc
brew (asua). The sporadic art markets for fine and crude
ceramics provide income to many families, and there is
considerable innovation, within traditional boundaries, re-
garding the size and shapes of vessels made for sale. Men
make blowgun quivers, darts, net bags, fish nets, traps, ca-
noes and paddles, carving boards, feather headdresses, and
wooden bowls and pestles for pounding manioc mash.
Many men and women traditionally wove small bands for
blowgun quivers. Blowguns are usually acquired from the
Achuar, as is curare dart poison which, in turn, the
Achuar acquire from the Cocama.

In 1975 Canelos Quichua men in the Puyo area began
experimenting with carved animals and birds for the
ethnic-arts market, and carving balsa birds has become a
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major occupation of many families, allowing them a degree
of financial independence.

Medicine. Shamans use Banisteriopsis caapi, called aya-
huasca (soul vine), in curing and diagnosing illness. Indi-
viduals occasionally use Brugmansia suaveolens (wandyj) in
lone quests within the spirit world. Many other medicines
from the rain forest are known and utilized.

Death and Afterlife. Death is associated with the ma-
lign action of evil individuals in interaction with evil spit-
its. The soul leaves the dying person through the mouth as
death approaches and remains in the vicinity of the corpse
for the one to three days and nights of a wake. To interact
with the soul, those not in the immediate ayllu of the de-
ceased play games, some with maize or black beans, but
the major one being with a carved die called “cance.” The
body is interred along a west-east cardinal line and begins
an underground and underwater trip with its soul, over the
course of which many transformations of the soul’s inani-
mate existence take place. Souls visit the living, may be
captured by a spirit, and may exist in various domains.
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Carina

ETHNONYMS: Carib, Caribe, Carinya, Galibi, Kalinya,
Karina, Karinya

The Carifa of eastern Venezuela treated here are a popula-
tion of 7,000 Indians. The majority of them live on the
plains and mesas of northeastern Venezuela, specifically in
the central and southern parts of the state of Anzoategui
and in the northern part of the state of Bolivar, as well as

in the states of Monagas and Sucre, near the mouth of the
Rio Orinoco. In Anzoategui, they live in the towns of El
Guasez, Cachipo, Cachama, and San Joaquin de Parire.
Other Carifia groups commonly referred to by different
local names (e.g., Galibi, Barama River Carib) live in
northern French Guiana (1,200), Suriname (2,400),
Guyana (475), and Brazil (100). All told the Cariha popu-
lation comprises approximately 11,175 people. Carinan be-
longs to the Carib Language Family. Most Venezuelan
Carifia are integrated into the national culture, and, except
for young children and some elderly members of the group,
they are bilingual in their native language and in Spanish.

During the seventeenth and eighteenth centuries the
Carifia were allied with the Dutch and French against the
Spanish and the Portuguese. They rebelled against the
Franciscan missionaries who attempted unsuccessfully to
gather them into pueblos. Until almost the end of the mis-
sion at the beginning of the nineteenth century, the war-
like Carifia destabilized the missions and native popula-
tions of the lower Orinoco region. Today, the Venezuelan
Carina are nominal Catholics, but their observance of this
religion is syncretic with beliefs of their traditional religion.
As a result of the development of eastern Venezuela, in-
cluding the introduction of the steel and oil industries,
most Caria are quite acculturated.

The Carifia used to live in round communal houses,
internally subdivided into family compartments. Since
around 1800 they have built small rectangular wattle-and-
daub houses with roofs of moriche-palm thatch or, more re-
cently, of sheet metal. A separate shelter is built in close
proximity to the dwelling house and serves as kitchen and
workshop during the day.

The Carifia have traditionally relied for their subsist-
ence on horticulture, which is practiced mainly on low-
lying banks of rivers and streams. They cultivate bitter and
sweet manioc, taro, yams, bananas, and sugarcane. Along
the rivers, they hunt for capybaras, pacas, agoutis, deer,
and armadillos. Birds are also hunted occasionally. Fishing
is of lesser importance; like hunting, it is usually practiced
with bow and arrow, but sometimes also with hook and
line or fish poison. Traditionally, domestic animals were
not eaten, but chicken, goats, and pigs have been kept in
more recent times. Dogs and donkeys are also kept. Carina
men were avid and widely roaming traders and warriors,
tied into a trade network that spanned the Guianas, the
Lesser Antilles, and latge parts of the Orinoco Basin.
Metal tools and firearms were desirable trade items. The
Carifia exchanged hammocks, moriche cordage and fruits,
and manioc flour and bread. In colonial times, war cap-
tives of other Indian societies in the general area were of
great commercial value on the slave markets of the Euro-
pean colonies.

Division of labor is by sex and age. As the more mo-
bile members of society, men occupied themselves with
trade and warfare. When at home, they carried out the ini-
tial clearing of a field and provided game and fish. They
also produced sturdy carrying baskets, basketry trays, and
manioc presses. Before the adoption of metal pots and
plastic containers, women made a rather crude pottery for
cooking and storing grain and water. They spin cotton and
twist moriche fiber into cordage, which they use to make
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hammocks. Today men and women find employment in
the industrialized economy of the region.

Like the kinship systems of other Carib societies of
the Greater Guiana region, that of the Carifia is strongly
Dravidian in character. Identified as a kin-integration sys-
tem, it unites the members of a small local community
without the imposition of strong organizational strictures.
Kinship is cognatic, descent rules are not well defined, cor-
porate groups are absent, marriage tends to be community
endogamous, and exchange and alliance, nowadays pursued
informally, are restricted to the local group. Marriage is
based on mutual attraction, and the marriage ceremony
entails the establishment of a consensual union through
the creation of a separate household. The union was pub-
licly sanctioned by a ceremony that featured an ordeal of
rolling bride and groom into a hammock filled with wasps
and ants. A Christian marriage ceremony may take place
after the couple has lived together for several years. The
preferential postmarital residence rule is uxorilocal, al-
though nowadays virilocality obtains almost as frequently.
The use of teknonymy is an important feature of Carifia
kinship.

Enculturation is informal, and corporal punishment is
practically unknown. Boys enjoy greater freedom in child-
hood than do girls, who begin performing a number of
chores within the nuclear family and the neighborhood at
an early age.

Local groups tecognize a chief of limited political
power, who presides over a council of elders elected annu-
ally. Upon taking office, the chief had to submit to a wasp-
and-ant ordeal similar to that of a bridal couple. Among
the traditional functions of a chief were the organization of
communal labor and the redistribution of food and goods.
It is uncertain whether traditional war chiefs of greater au-
thority functioned in combat. Some headmen seem to have
been shamans.

Carina religion retains many of its traditional features.
Their cosmology distinguishes between four planes of
heaven, mountain, water, and earth. Heaven is inhabited by
the Supreme Ancestors of all Ancestors. This realm is gov-
erned by Kaputano, the highest-ranking being. After living
on earth as the principal culture hero of the Carifia, he as-
cended to the sky, where he was transformed into Orion.
The ancestral spirits who accompanied him there used to
inhabit the earth and are the masters of the birds, the ani-
mals, and the shamans. They are omnipotent and ubiqui-
tous and have a house in the sky world and on earth. The
mountain is governed by Mawari, the initiator of shamans
and grandfather of the mythical jaguars. The mountain
functions as a world axis, connecting heaven and earth.
Mawari associates with the vultures, who are the servants
and messengers of the Supreme Spirit of the sky world and
puts them in contact with the shamans. The water is gov-
erned by Akodumo, the grandfather of the snakes. He and
his serpent spirits rule over all aquatic animals. He main-
tains contact with the aquatic birds who depend on the ce-
lestial water. This makes Akodumo very powerful magically
and of importance to the shamans, whom he serves as aux-
iliary. Earth is governed by loroska, the ruler of darkness,
ignorance, and death. He maintains no contact with
heaven but is the absolute master of the earth. He assists
shamans in curing illness caused by the masters of animals

and nocturnal birds. Shamans provide the liaison between
humankind and the spirit world through magical chants
and ritual tobacco smoking. Nowadays Carifia burial cus-
toms follow Christian tradition.
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Cashibo

ETHNONYMS: Cacataibo, Cachibo, Cacibo, Cahivo, Capa-
pacho, Casibo, Caxibo, Hagueti, Kashibo, Managua, Uni

The Cashibo Indians live in eastern Peru along the
Aguaytia river and its tributaries, the San Alejandro and
the Shambuyacu, and on the Sungaryacu, a tributary of
the Pachitea. Estimates of their population vary from
1,000 to 2,500. The Cashibo language belongs to the
Panoan Family. There are three subgroups, the Kakataibo,
the Cashifion, and the Rufio, who speak slightly different
dialects.

Historically, the Cashibo have been hostile to their
neighbors and to the missionaries who attempted to work
among them. When first contacted by Spanish missionar-
ies in 1757, the Cashibo killed one of them and forced the
rest to flee. By 1820 the Cashibo had retreated to the
headwaters of the Pachitea and Aguaytia rivers. When they
returned downriver, they were victims of raids by the She-
tebo and Conibo in 1870.

It has only been in the twentieth century that the
Cashibo have been in more or less constant contact with
Peruvian national society. In the past, whenever settlers ap-
proached the Cashibo, the Indians simply moved further
into the forest to avoid them. In 1930 the Cashibo popula-
tion stood at 4,000, but since then epidemic diseases have
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reduced their numbers. Between 1930 and 1940 the
Cashibo were dominated by Simdén Bolivar Odicio, a
Cashibo who was captured as a child and raised by the
Shipibo. This man organized raids into the upper Aguaytia,
captured many Cashibo, and took them to live with the
Shipibo, where they came into contact with mestizo cul-
ture. Under his direction, they helped to open a road from
the Aguaytia river to Pucallpa, which led to the infiltration
of many Whites into Cashibo territory. Because accultura-
tion was rapid and violent, many Cashibo died as a result
of culture shock (in addition to those who succumbed to
epidemics). In 1940 they were offered title to a reservation,
but they preferred to stay in their own territory.

In the 1990s a few Cashibo families are isolated, but
the majority live in five communities, each of which has a
bilingual school directed by the Summer Institute of Lin-
guistics, a Protestant missionary group. Most men speak
some Spanish, but women and children still speak very lit-
tle. Some women have married mestizos, which has re-
sulted in a scarcity of potential spouses for Cashibo men.
In turn, some Cashibo men have married into Shipibo
communities. Externally, the Cashibo appear to be accul-
turated, but in their ways of thinking and other nonex-
ternal aspects of culture, they have changed very little.

Traditional Cashibo subsistence was based on hunting,
fishing, and crops raised in swidden gardens. They con-
tinue to depend on horticulture, and some who live along
the Aguaytia sell such foods as bananas, salted meat and
fish, and chickens to truck drivers, but those on the non-
navigable Pachitea, who lack transportation, have fewer op-
portunities to sell their produce. Some Cashibo have left
farming to work for cash as lumberers, and others both
farm and work as wage laborers.

In their gardens the Cashibo raised maize and sweet
manioc as staples, as well as pumpkins, peanuts, cyclan-
thera (gourds), papayas, red peppers, and sweet potatoes;
they never grew bitter manioc. Among the introduced
crops they adopted were bananas and plantains—which be-
came staples—as well as rice, coffee, onions, sugarcane,
yams, custard apples, taro, and pineapples. Nonfood crops
include cotton, genipapo, annatto (Bixa orellana), reeds for
arrows, two kinds of fish-poison plants, and tobacco. Men
clear new fields every two or three years. The Cashibo de-
pend a great deal on fish, which they catch with bows and
arrows, harpoons, and poison. Since contact, they have
also been salting and selling fish. The most important
game animals are deer, capybaras, and monkeys, but pacas,
agoutis, squirrels, tapir, peccaries, and waterfowl are also
eaten. The Cashibo keep domesticated pigs, parrots, mon-
keys, and agoutis.

Panoan peoples in general are known for the beauty of
their pottery, which has rectilinear red and black designs.
The Cashibo weave baskets and mats, and also cotton
nets. Men do all of the woodworking. The Cashibo used
bows and arrows and spears as weapons; unlike their neigh-
bors, they do not use the blowgun.

Traditionally, a Cashibo community consisted of one
or several families living under one roof. This community
was economically self-sufficient and politically indepen-
dent; there was very little trade with other groups. The
community was most often, in fact, an extended matrilocal
family, led by a family elder. Individual nuclear families

owned garden plots, which they passed on to their
offspring.

In addition to the house, a community would have
potters’ huts, storehouses, chicken houses, and other types
of shelters. Inside the house were mats for sleeping.

The Cashibo went naked until the missionaries con-
vinced them to wear clothes. The Cashibo also deformed
the heads of infants by use of a pad on the front of the
head tied to a board on the back of the head; the four-day
process was begun immediately after birth. There were
minimal puberty rites, although pubescent girls were subin-
cised by old women. Sororal polygyny was common, and
divorce was easy. Aged and infirm people were killed and
eaten by their children. Sometimes this form of endocanni-
balism took place in conjunction with cremation: the body
was burned, and the ashes were mixed with manioc beer
and drunk during a wake.

NANCY M. FLOWERS
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Chacobo

ETHNONYMS: Pacaguara, Pacaguara de Ivon, Pachuara

Orientation

Identification. The name “Chacobo” is of foreign ori-
gin. They refer to themselves as “Noé?iria,” which means
“we who are truly ourselves.” They have been mistaken for
a subtribe of the Pacahuara along with the Sinabo,
Capuibo, and Caripuna.

Location. In previous times the Chacobo core habitat
was the northern margin of Lake Rogo Aguado and the
upper course of the Rio Yata between 64° and 65° W and
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12° and 13° S in northeastern Bolivia. Today the Chacobo
are settled in two main concentrations: one on the middle
course of the Rio Yata and the other on the margins of the
Ivon, an affluent of the Rio Beni. This area includes dense
forest and savanna. The climate is tropical with two
marked seasons: a dry winter and a rainy summer that lasts
from October to April, with precipitation fluctuating be-
tween 150 and 180 centimeters.

Demography. In 1845 the Chacobo were estimated to
number about 300. According to the literature, in 1970
the population was 170. In the 1980s the total population
of the two Chacobo concentrations was about 300.

Linguistic Affiliation. The Chacobo language belongs
to the Panoan Family. Together with the Pakahuara, the
Chacobo form the remaining two groups of the Southeast-
ern Panoan tribes.

History and Cultural Relations

The early history of the Chacobo Indians is unknown. The
first account referring to their existence dates to 1845.
The information, provided by missionaries and explorers
who traveled through the area during the last decades of
the nineteenth century, focuses on the aboriginal peoples’
location rather than describing their culture. Documents
from 1863 found in the Archive of La Paz refer to the first
effort to missionize the Chacobo. Later Jesuit references
show that the Chacobo rejected any “invitation” to join
the missions, preferring their freedom. Unlike other tribes
of the Bolivian Oriente, the Chacobo repelled every early
attempt at missionization. Because the northern region of
the Llanos de Mojos was an economically uninviting area
for colonizers, the Chacobo and most of the neighboring
tribes maintained their traditional way of life up to the be-
ginning of the twentieth century.

Until this time, sporadic contacts with outsiders were
initiated by the Chacobo Indians only to obtain iron tools.
During the last decades of the nineteenth century, how-
ever, the discovery of the excellent quality of the rubber
tree Hevea brasilienis in the Rio Beni region led to the es-
tablishment of White populations in those areas consid-
ered “uncivilized” or “vacant.” And with the White settle-
ments began the extinction of the peoples of the Llanos de
Mojos. Extermination came through murderous raids and
epidemics that devastated people without resistance to Eu-
ropeans’ diseases. Unwilling to work for rubber patrons as
cheap manual laborers, Chacobo Indians migrated to the
north of their original area, where they found protection in
the open savanna. In reaction to the constant advance of
the White population, the Chacobo pattern has always
been to move inland rather than either to defend their ter-
ritory or to share it with White or Creole people. Thus in
1955 the Chacobo were living along the Rio Benicito, an
area rich in fish and game and isolated from White com-
mercial activities; during the following ten years, missionar-
ies of the Summer Institute of Linguistics (a Protestant
organization) moved a portion of the Chacobo population
of the Benicito to the Rio Ivon, and the rest moved from
the Benicito toward the Rio Yata. In 1965 both concentra-
tions were still living in these same areas.

The Chacobo traditionally maintained friendly rela-
tions with the Cayuvava and the Movima; the former used

to visit Exaltacion, the closest Jesuit mission to the
Chacobo area. As of the 1980s, there is a Chacobo who is
married to an old Movima woman. This is the first and
only intertribal marriage. Chacobo avoided any kind of
contact with the Sirond, whom they considered to be ex-
tremely aggressive. Although the Chacobo knew about the
existence of the Esse Ejja and the Araona, no contact was
established. Currently, Chacobo interact with the Paka-
huara, whom they ridicule and consider to be inferior.

Settlements

The Chiacobo cluster on the high margins of streams and
rivers to protect themselves from the flood tides. In the
center of each village stands the men’s house (honi shobo),
easily distinguishable from the women’s houses (yoshra
shobo) by its octagonal shape, lack of walls, and larger di-
mensions. In aboriginal times, all initiated men, single or
married, were assigned two specific poles on which to hang
their hammocks to sleep overnight. Men also spent most
of their leisure time in the héni shobo drinking manioc
beer, talking, and joking. Women were not allowed to enter,
except to sweep it. Today, the honi shobo is neither an ex-
clusively male domain nor a place for sleeping. Although it
has became a public meeting spot for men, women, and
children, the héni shébo is still the place where adult men
mainly socialize. Women’s houses are located around the
honi shobo. In previous times, a women’s house sheltered
eight or nine nuclear families. Today each nuclear family
has it own house. Unlike men, women spend most of their
time inside doing household chores and rearing the chil-
dren. In Chécobo villages involved in the tapping of rub-
ber, a third kind of building called the karama shobo
(house of rubber) can be found, which is usually 50 meters
away from each household.

Economy

Subsistence and Commercial Activities. Chacobo sub-
sistence is based on swidden agriculture, complemented by
hunting, fishing, and gathering. The primary crop is man-
ioc, used mainly for manioc flour and beer. The second
major cultigen is maize. They also grow bananas, sugar-
cane, papayas, and tubers such as sweet potatoes (Ipomoea
batatas), valusas (Colocasia sp.), and air potatoes (Dio-
scorea latifolia). Every year, each nuclear family clears,
burns, and plants a new garden. Because of the limited fer-
tility of the soil, old gardens are seldom replanted. The fal-
low period is estimated to be fifteen to twenty years. Today,
shotguns are used for hunting. Traditionally, Chacobo used
the bow and five different kinds of arrows, including two
for catching fish. The favorite big-game animals are the
tapir, the wild boar, and the peccary. Several varieties of
monkey, deer, and turkey also provide meat. During the
rainy season, fishing is still done with a bow and arrow.
During the dry season, an efficient technique based on
the drugging of fish with the poisonous barbasco vine is
used. Only women and children use fishhooks. Brazil nuts
(Bertholletia excelsa), nuts of the motacu palm (Attalea
princeps), and fruits of the coquino (Ardisia sp.) and paquio
(Hymenea sp.) also contribute to the Chacobo diet. Since
the 1960s the Chacobo of the Rio Ivon have been involved
in the tapping, collecting, and smoking of rubber. This new
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activity is performed seasonally, without cutting into the
time allocated for traditional subsistence activities.

Industrial Arts. Chacobo Indians have excelled as
feather workers. Up to the 1970s they dressed in their tra-
ditional costumes. Bright and colorful feather headdresses,
armbands, and a nasal ornament were their most precious
adornments. The use of rich personal embellishments (red
and black body paint), black seed necklaces and bracelets,
and earrings made of capybara teeth contrasts with the ab-
solute lack of ornamentation on objects such as ham-
mocks, weapons, and pottery.

Trade. Chacobo did not maintain trade contact with
neighboring Indian groups.

Division of Labor. Chacobo society shows a clear divi-
sion of labor. Women’s work traditionally included collect-
ing firewood, carrying water, harvesting and processing
either manioc or maize to make beer, spinning cotton
thread for stringing hammocks, weaving baskets, molding
clay pots, and taking care of their children. The large num-
ber of tasks carried out by women contrasted with the
great amount of free time enjoyed by men. Although men’s
involvement with rubber tapping balanced the former situ-
ation, men still devote much time to socializing.

Land Tenure. Traditionally, the Chicobo had no con-
cept of private ownership of land; as soon as their territory
was occupied, they moved inland. In 1965, through the in-
tervention of the Summer Institute of Linguistics, they
were given a land grant of 43,000 hectares by the Bolivian
government. Each Chacobo is an owner of this land,
which cannot be sold unless there is consensus to do so.

Kinship

Kin Groups and Descent. Traditional Chacobo society
was organized into nine unstratified exogamous clans.
What the older literature names as Southeastern Panoan
tribes are actually the names of some Chacobo clans that
have now disappeared. Inherited through the father’s line,
clan affiliation was identified through distinctive facial de-
signs painted on the men’s foreheads or on the women’s
pubic aprons. Affiliation to a particular clan did not imply
ritual privileges or the holding of land. Although nowadays
the elder Chacobo are still aware of their clan affiliation,
the clan system neither regulates marriage nor enhances
internal cooperation as it formerly did.

Kinship Terminology. Chicobo kinship terminology
follows the Iroquois system for classifying cross and parallel
cousins. For the ascending first generation the terminology
is bifurcate-collateral.

Marriage and Family

Marriage. Marriage between parallel cousins is consid-
ered incestuous; marriage between cross cousins is the
preferential form. Of the possible cross cousins the last
choice is the father’s sister’s daughter. A Chacobo groom
realizes that he has been accepted as a future husband
when his bride cooks the meat he has previously brought
her and they eat it together with manioc flour prepared by
her. Parents seldom interfere in their daughter’s marriage,
unless the groom is considered “lazy.” The new couple es-

tablish their residence in the house of the woman’s par-
ents. The son-in-law is required to help his father-in-law in
minimal household tasks. Four or five years later, the cou-
ple build their own house and the light noninstitionalized
bride-service ends. Although monogamy is the predomi-
nant marriage rule, polygyny is frequent for mature men.

Domestic Unit. Although Chacobo constitute tempo-
rary uxorilocal extended families, the domestic unit is still
the nuclear family. The household tasks that the son-in-law
has to perform for his wife’s father while living with him
do not conflict with the time needed for a young husband
to work on his own garden or on his own rubber trails.

Inheritance. After death, Chacobo belongings are either
broken or buried with the dead person, except for shotguns
and iron tools, which are inherited by a son. Land or ritual
privileges are not inherited.

Socialization. Chécobo parents are patient and tolerant,
giving their small children great freedom. At the age of 7,
whereas boys are allowed to move freely, girls are required
to stay home helping their mothers with the daily house-
work. This pattern of women staying inside the house and
men outside it repeats itself throughout the Chacobo life
cycle.

Sociopolitical Organization

Social Organization. Inequality between men and
women is a remarkable characteristic of Chacobo society.
Chacobo social life is male centered. Women are mere
spectators at rituals, ceremonies, and in the decision-
making process. Although age confers power to both gen-
ders, old women never enjoy it to the same degree as their
male counterparts.

Political Organization. Traditionally, Chéacobo society
had a loosely defined chieftain institution. Any aged man
showing potential for leadership could be recognized as a
chief. What seems to be a constant is that chiefs were also
powerful shamans. Today, chieftainship goes to literate
young men who are in the rubber business. Although these
young men are the ones who represent the Chacobo to the
outside world, community decisions have to be approved by
the elders.

Social Control and Conflict. Sources of tension are an
uneven distribution of food, suspicion of adultery, and
witchcraft. The settlement of White families involved in
the processing of rubber has also provoked new sources of
friction. Unless a controversy affects the community at
large, conflict is often hidden. Chacobo rationale for this
negative attitude toward publicly venting personal conflicts
is based on the fear of witchcraft. In this sense, witchcraft
works as a powerful form of social control.

Religion and Expressive Culture
Religious Beliefs. The main figure of Chacobo cosmol-

ogy is Kako, a mischievous culture hero who transformed
the old world and shaped it into what it is today. Not only
Chacobo material culture, but also their behavioral norms
and customs were established by him. Another figure of
Chacobo cosmology is Ashina, a stingy old woman who
owned the fire and all the cultivated plants. Through in-
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genious tricks, Chacobo people stole them from her and
began planting and cooking their own food. The Chacobo
world is inhabited by frightening spirits called yushini.
Chacobo classify them into two categories: yushini of the
dead and yushini of the forest. Through the shaman’s ac-
tivity, however, animals, plants, and objects can be be-
stowed with yushini. Since yushini are potential spiritual
helpers for shamans, the latter can employ them to harm
others. Strange noises in the night, unrecognizable figures
in the dark, and extraordinary events are explained as the
result of the yushini’s presence.

Religious Practitioners. Shamanism is still strong
among the Chacobo. Although it is said that men and
women can both become shamans (yobeka), it is mainly a
male institution. The initiation process is based on the
chewing of tobacco in the area of the Rio Ivon and on the
ingestion of Banisteriopsis caapi in the area of the Rio Yata.
The chewing of tobacco or the ingestion of B. caapi allow
the shamans to contact their spirit helpers (yushini). Be-
cause of the high risk involved in interaction with the
yushini, only aged people are able to acquire the status of
yobeka. Since shamanic power enables them to heal as well
as to harm, they are perceived as ambivalent figures. Paral-
lel to shamanism, there is a female institution called
kebiakato that counterbalances the power attributed to
men. Female adolescents are initiated by older women into
the art of chanting specific songs (kebichi) used either to
cure or to harm. Some of these kebichi are considered so
dangerous that even the most powerful shaman can not
cure the victim.

Ceremonies. The Chiacobo traditionally celebrated the
first harvesting of manioc and maize with collective cere-
monies. If the harvest was an exceptional one, people from
the other concentration were also invited. The ceremonies
were conducted in the men’s house, where a large clay pot
containing manioc or maize beer was placed in the center.
Adult men, holding gourds filled with beer surrounded the
pot and waited until the shaman gave a signal. Then all of
them put their index fingers in the beverage and licked the
beer off. This ritual guaranteed the casting out of the
yushini contained in the crops. Nowadays, this ceremony is
a private one—each household invites the shaman and of-
fers him beer prepared from the first harvest. During these
ceremonies men danced around the pot of beer. Each of
them had his left arm around the man on his left and
played the panpipes held in his right hand. Women were
allowed to enter the men’s house to follow the shaman as
he circled the pot of beer, beating his clay drum and
chanting to his spiritual helpers.

Medicine. Chécobo use plants to heal minor diseases.
Odor, taste, and color are the active agents that render
these plants effective. If the results of the healing are not
successful, a serious illness is diagnosed and the inter-
vention of a yobeka or a kebidkato is required. Western
medicine is used only in combination with a traditional
treatment.

Death and Afterlife. Death is conceived as the result of
external agencies (such as the yobeka, the yushini, and the
kebiakato) that become controllers of an individual’s self.
Whenever these external agencies start acting upon the in-

dividual, he or she loses control of his or her own self and
dies. Then, the individual’s self undergoes a metamorpho-
sis and becomes a yushini. It is said that the yushini of the
dead person roams about among the living trying to hurt
them. Through strict taboos, the Chacobo establish and
maintain clearcut boundaries between the domain of the

dead and that of the living.

Bibliography

Balzano, Silvia (1986). “Acerca de la institucidon del
kebichi entre los chacobo del Oriente Boliviano.” Scripta
Ethnologica (Buenos Aires) 10.

Kelm, Heinz (1972). “Chéacobo 1970: ‘Eine Restgruppe der
Siidost-Pano im Orient Boliviens.”” Tribus (Stuttgart:
Verdffentlichungen des Linden Museums) 21.

Prost, Gilbert (1983). “Chacobo: Society of Equality.”
Master’s thesis, University of Florida.

SILVIA BALZANO

Chamacoco

ETHNONYMS: Ishir (“person,” “someone of human appear-
ance and intelligence”)

Orientation

Identification. The name “Xamicoco” or “Xamacoco,” rec-
ognized since the latter part of the 1700s among the prob-
able ancestors of the present Chamacoco, is of obscure
origin. Its degree of acceptance by the Indians is also un-
known, although they prefer the name “Ishir.” The designa-
tion “Chamacoco” is probably related to “Chaméc” or
“Zamuc,” the ethnonym of a group of the Zamuco Family.

Location. At the beginning of the nineteenth century,
the Chamacoco occupied the northeastern corner of the
Chaco Boreal, in the arid zone of Cerro San Miguel and
the headwaters of the Rio Verde in Paraguay. The retreat of
the Mbaya-Kadiwéu to the eastern shores of the Rio Para-
guay allowed the Chamacoco to relocate up to the western
shores of that river between Bahia Negra and Fuerte
Olimpo (20° to 22° N); they retained the southern portion
of the hinterlands from 40 to 50 kilometers to the coast.

Linguistic Affiliation. The Chamacoco language be-
longs to the Zamuco Language Family. As a consequence
of sociopolitical factionalization and reciprocal hostility,
four dialects can be distinguished: Ebidéso and Hério, in
the Bahia Negra region; Héiwo, in the Fuerte Olimpo area;
and Tomaraho, in the interior forested zones.

Demography. In 1970 it was estimated that the com-
bined Hério- and Ebidéso-speaking groups numbered 800



108 Chamacoco

persons, whereas the Tomardho did not exceed 200.
Around 1930, however, the total Chamacoco population is
believed to have been more than 2,000.

History and Cultural Relations

In economic, sociological, and mythological terms the
Chamacoco are a symbiosis of very primitive hunters and
gatherers—similar to those of Tierra del Fuego—but hunt-
ers with a dual organization and incipient agriculture, re-
sembling the Gé of eastern Brazil and Mato Grosso.
Present in Chamacoco culture are possibly also certain in-
fluences of the somewhat more intensive agriculturists of
the plains of Chiquitos. First contacts with the Europeans
occurred about the end of the eighteenth century, but si-
multaneously the Chamacoco were strongly influenced by
the Kadiwéu whom they met on their journey to the Rio
Paraguay. Aside from imposing a regular tribute of slaves—
and thus establishing a typical intertribal system~—the
Kadiwéu imparted to them some features of their political
style, which was strongly martial and based on endoga-
mous castes. Consequently, in addition to waging wars
against neighboring tribes to capture slaves for their mas-
ters, the Chamacoco quickly learned to use the slaves for
their own benefit, and, with their own rules of clan organi-
zation slackening, they also accepted the rudiments of hier-
archic stratification and intertribal marriage.

Around 1800, following the definitive occupation of
their territory by Whites, the massive assimilation of the
Chamacoco as salaried workers in the lumber industry and
in ranching and the total overhaul of the Chamacoco tri-
bal economy began. Although various social and political
customs endured, albeit in a greatly altered form, the in-
ception, in 1955, of the activities of the New Tribes Mis-
sion brought an end to the boys’ initiation ritual and
pertaining practices among the Horio-Ebidéso. Only
among the Tomaraho subgroup are these still performed.
Yet, at about the same time, the state of Paraguay ceded to
the Chamacoco a reservation zone in Puerto Esperanza, an
area more or less distant from Whites, where a major por-
tion of the Ebidoso and almost the entire group of
Tomaraho were concentrated. This important event had an
invigorating effect on the faltering institution of youth
initiation.

Settlements

Prior to Western influence and in response to the alternat-
ing climatic changes in the region that necessitated the
dispersion of the tribal groups during the dry season
(March to August) and their concentration in rural vil-
lages during the wet season (September to February), the
Chamacoco followed a threefold residential pattern that
allowed them to renew their clan relationships and to cele-
brate their ritual cycles. Placed near good water sources,
the settlement types included the oihyut, or temporary en-
campment of a band consisting of a single family or of
multiple families; the dut, which assembled a group of up
to 50 or 60 persons; and the diyét, a huge encampment of
up to 600 individuals who gathered for ceremonial pur-
poses. In all three types of residential arrangements, the
precariously constructed huts of straw mats formed a circle
around a small central plaza; it is not clear whether there

existed any fixed clan locations. In addition, the dit and
the diyét had within their vicinities a second small plaza
hidden in the woods, where the men’s secret society met to
celebrate their initiation rites. These circular villages and
their nearby ritual sites still exist among the Tomaraho.
The Ebiddoso, however, influenced by the New Tribes,
adopted a rectangular village plan with “streets” at right
angles and fenced lots in which individual families con-
struct their houses of palm stems with saddle roofs.

Economy

Subsistence and Commercial Activities. The Chama-
coco were primarily gatherers of honey and wild vegetables.
They hunted animals and birds to obtain meat, hides, and
feathers. They also caught eels and fished for species that
abound in freshwater lakes and small rivers. A very strict
code of rules based on sex and age governed the quality
and quantity of consumption. Taboos and restrictions were
particularly numerous for younger people. The Chamacoco
knew some simple techniques of food preservation (e.g.,
smoking meat, preparing flour from carob beans), which
lessened the severity of the dry season. They lacked domes-
ticated animals except dogs, of which there might have ex-
isted an autochthonous variety. Food-procuring activities
other than honey collecting, hunting, and occasional fish-
ing were of little importance to the native economy. Aside
from salaried employment in Western establishments, an
increasing number of Chamacoco have taken to farming
for home consumption, breeding domesticated animals and
some livestock, manufacturing handicrafts for the tourist
trade, and hunting, often illegally, for marketable furs. The
procurement of food and Western goods through barter,
purchase, or donations from welfare-oriented agencies,
government or private, is an important supplement to
Chamacoco subsistence.

Industrial Arts. The Chamacoco do not manufacture
stone implements, and their overall technology is little de-
veloped. In addition to very primitive pottery, they make
weapons (bows and arrows, maces, spears) and gathering
implements (digging sticks) of wood. Bags and sandals are
made of leather; bags, shawls, ropes, and protective coats
of Bromelia fiber; and beautiful ritual adornments of bird
feathers.

Trade. Previously, the members of opposing clans con-
ducted certain ritualized transactions in which the donor
was considered of higher rank and prestige than the re-
ceiver. Presently, through barter or monetary transactions,
the Chamacoco participate in most commercial networks
in the region.

Division of Labor. Until recently, women were responsi-
ble for gathering vegetable food and turtles, activities that
were possibly more important than hunting to the tradi-
tional Chamacoco diet. They still process Bromelia fiber,
fetch and store water and firewood, and take care of the
household equipment during migrations. Their artisanal
activities have also become very important for the tourist
trade. Men were hunters and gathers of honey. They had
the monopoly on ritual activities and symbolic prestige and
were the prime participants in curing and magical prac-
tices. Nowdays, men bear the brunt of wage labor and sub-
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sistence farming, and the traditional economic importance
of women has diminished.

Land Tenure. The various Chamacoco subgroups used
to own relatively unlimited stretches of land but each clearly
recognized the others’ rights to fishing, hunting, and gather-
ing grounds. Disregard for such rights and disputes over
them caused frequent wars. Nowadays, the Chamacoco own
small reserves of land, the most important of which, Puerto
Esperanza, covers an area of 21,000 hectares. Its legal title is
in the hands of one of the subtribal chiefs, which causes
continuous tension among the groups.

Kinship

Kin Groups and Descent. The Ebiddso and Tomaraho
were divided into seven exogamic-patrilineal clans. There
existed, in addition, an endogamic clan that performed
priestly functions and rites of ritual closure and impurity.
At the same time, the exogamic clans were subdivided into
moieties, which were responsible for matrimonial exchange
and certain reciprocal economic and religious services. In-
ternally, the clans were rigidly structured on the basis of
sex and age. They were characterized by prestige rankings
and functions and shaped the personality of their members
in accordance to these characteristics. Their exogamic mar-
riage rules and almost all of their norms and regulations
were jeopardized as a result of contact, first with the
Kadiwéu, and later with Whites. Interethnic marriages, ille-
gitimate births, and, above all, changes in the upbringing
of children, have relegated the previous tribal practices to
memories and nostalgia.

Kinship Terminology. Chamacoco kinship terminology
is markedly descriptive. It is characterized by an extensive
nomenclature of terms of address and by a set of
necronyms.

Marriage and Family

Marriage. In the past, marriage was arranged by the
man who had been responsible for the proper conduct and
development of the bride’s puberty initiation. He was al-
ways of the clan complementary to that of the initiate and
had to have demonstrated superior personal qualities while
looking after the girl. Rules of premarital courtship and
nuptial etiquette were based on the exchange of goods be-
tween the families of the bride and the groom. Postmarital
residence was uxorilocal; the groom rendered bride-service
under strict observation of an avoidance taboo toward his
mother-in-law. Marriages of very young couples or people
widely separated by relative age were disallowed, and a de-
liberate restriction was imposed on birthrates. Nowadays,
clan restrictions have been relaxed, marriages take place at
an earlier age, the divorce rate has increased, and, as in
Creole families, so has the number of children.

Domestic Unit.  Although the autonomy of the nuclear
family has been increasing, the extensive family bonds and
coresidence of several generations persist. These generate
extensive family networks, which regulate temporary migra-
tions and periodic visits.

Inheritance. Traditionally, the personal belongings of
the deceased that were not part of the funeral dowry ac-
crued to the surviving spouse, the nearest relatives, and the

gravedigger. Presently, all livestock and valuable belongings
are inherited according to Western practices.

Socialization.  Although rather permissive during early
childhood, the traditional process of enculturation sub-
jected the adolescent youth to ascetic nutritional and sex-
ual discipline and a strict observance of hierarchic rituals.
Respect and strict self-control toward people of their own
kind were inculcated, whereas extreme aggressiveness in the
face of the enemy was exalted. The influence of Para-
guayan society is reflected today in harsher treatment of
children, sexual permissiveness, and untabooed food con-
sumption by postpuberty youth.

Sociopolitical Organization

Social Organization. Formerly, the clan (which regu-
lated incest, affiliation, and various interchanges) and the
age groups (which governed enculturation, provision of
food to the old by the young, and conjugal access of young
men to the daughters of the old in compensation for their
alimentary services) were the axes of the Chamacoco so-
cial system. Although maximum symbolic prestige was at-
tributed to the men, especially the elderly, in practice the
power of the women could not be ignored. Contact with
the Kadiwéu introduced the serfdom of war captives, but
mixed marriages tended to make the captives equal to the
Chamacoco. Nor did the superabundance of mestizos born
of irregular unions of indigenous women with White men
generate a different class.

Political Organization. Aside from a “strong” chief and
a “weak” chief whose attributes were largely symbolic, the
villages had military leaders (mpoldta), economic leaders
(nehnitrt), and religious leaders (ahnéert). Their powers,
derived from personal prestige, were not coactive. Some-
times paramount chiefs were recognized, thus loosely unify-
ing the different dialectal groups that divided the Chama-
coco. Later, political power was founded on connective
mechanisms (linguistic and technical) established with
Paraguayan authorities and colonists. In the late twentieth
century, with the multiplication of economic, religious,
Indianist, and political networks in conflict among them-
selves, group factionalism has increased together with its
concomitant fission and fusion processes.

Social Control. Formerly, social control was an essential
responsibility of the tobich (men’s secret society), which
penalized severely, frequently with the death penalty, the
incorrigibles and the serious violators of tribal ethics
(those who committed homicide or infractions of the die-
tary rules, showed disrespect to the elderly, or revealed the
secret rituals to women). Lighter cases involved banish-
ment, isolation of the guilty, or public mocking. Dread of
sorcery and the pitfalls of giving in to women also influ-
enced the regulation of conduct. The disappearance of the
tobich opened a juridical hiatus, which has not been satis-
factorily filled by Western institutions.

Conflict. Mythology and narratives reveal the existence of
structural conflicts—for example those between men and
women and between the elderly and the young—in tradi-
tional Chamacoco society. Factors involved in such conflicts
include the asymmetry between the symbolic masculine role
and the feminine economic role and the excessive rigor with
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which young men are treated during initiation. There is also
evidence of the practice of ritual homicide of women and of
the occurrence of rebellions and migrations of young people
tired of maltreatment by the elderly. Hostility toward ethnic
exogroups alternated with tendencies toward interchange
and alliance, particularly with respect to Whites. At present,
the principal lines of conflict, although related to the pro-
cesses of acculturation, are all internal. Thus, a strong com-
petition exists between a faction of modern agriculturists
who nevertheless strive to revive traditional customs and
values, and members of another faction who cling to tradi-
tional, albeit commercialized, hunting practices while at the
same time demonstrating profound depreciation of the cus-
toms of their forebears.

Religion and Expressive Culture

Religious Beliefs. The concretion of Chamacoco reli-
gious thought, including concepts of purity, impurity, and
sacredness, divine beings, and mythological events, is de-
rived from a vision of the world centered in the mystery of
the contrast death/life, conceived of as asymmetric phases
of a unitary process. Religious tenets are also grounded
in the dichotomies disharmony/harmony and noncondi-
tioning/conditioning, which shape the contours of many
cognitive patterns prevailing in the culture. Apart from a
now-otiose creator being, divinities of the hunt, and a pro-
fuse series of demonic entities, the characteristic deities of
the Chamacoco are the Ahnabsero. Arising from the
depths and initially revealed to the women, these gods
form a complex pantheon headed by a feminine figure.
The adventures of the Ahnabsero and their deaths at the
hands of men form a rich mythological saga in which the
gods become the original authors of the ethics code and
the founders of cultural institutions. The evangelical influ-
ence of the New Tribes Mission has become very strong,
but it is quietly resisted by the most traditionalist factions.

Religious Practitioners. In earlier times, aside from the
diverse specialists in magic, the endogamic clan of the
Carancho assumed a central sacerdotal role. Scorned in
daily life, its members conducted the main purification
rites of the ceremonial cycle. The White missionaries have
failed to establish an Indian priesthood.

Ceremonies. The debilithe ahmich, or ritual celebration
of the Ahnébsero, lasts the entire rainy season, coinciding
with the initiatory seclusion period for boys. Whereas some
ceremonial activities require the active participation of
women, a good part of the almost thirty different ceremo-
nies of the ritual is conducted exclusively by men. These
consist of dramatizations of the drought and wet weather,
of natural resources and economic practices that are linked
with one another, of fundamental religious tenets, and of
ceremonies for the expulsion of impurity. The actors wear
masks, paint their bodies according to complex symbolic
codes, and don exquisite feather decorations.

Arts. Apart from body painting and decorative feather-
work, mention must be made of the manufacture of
Bromelia-fiber cloth, the plaiting of palm fronds, and an
extensive repertoire of religious, magic, and funerary music.

Medicine. Together with a complex cosmology of seven
celestial and several subterranean planes inhabited by vari-

ous distinct divinities who initiate shamans, there is a great
diversity of specialists in magic. Besides healing and caus-
ing sickness, they are also responsible for rain and abun-
dance in the natural world. Sickness is attributed to the
interference of extraterrestrial beings, the violation of ta-
boos, or soul loss. Curing is accomplished by means of
massage techniques and suction, as well as by ecstatic
flight in search of abducted souls. Western medicine, how-
ever, is gaining increasing acceptance.

Death and Afterlife. Death in advanced age is seen as
an almost “natural” link between the mental weakening of
the elderly and the lack of reason among the dead. The
Chamacoco believe in a subterranean region, osépete,
where the deceased live an existence without joy or appeal.
Villages used to be abandoned following a death, and wid-
owers remained in isolation until their hair, which had
been shorn off, started to grow again. The interment of
the cadaver created a fictitious kin relationship with the
member of the complementary clan who performed this
duty.
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Chayahuita

ETHNONYMS: Balsapuertino, Cahuapa, Chawi, Chayabita,
Chayavita, Chayawita, Chayhuita, Paranapura, Shayabit,
Tshaahui

The Chayahuita Indians once lived in the upper reaches of
the Rio Sillay in Peru, but seventeenth-century slave raids
cut their population drastically and were probably responsi-
ble for pushing most of them to their present location in
the region of the headwaters of the Rio Paranapura as well
as to the region of the Cahuapanas and Shanusi rivers in
Peru; some still remain in the Rio Sillay area. Their popu-
lation stands at approximately 6,000. Their language,
which is intelligible to Jebero speakers (and vice versa), be-
longs to the Cahuapanan Family. Some Chayahuita lived
with Munichi and Jebero Indians at a Jesuit mission for a



Chimane 111

few years after it was established in 1654 but eventually re-
turned to the forest after the missionary there left; some
400 or so lived at another mission in the eighteenth cen-
tury. Traditionally subsistence horticulturists, many of the
Chayahuita are now in close contact with Whites and are
entering the cash economy by raising and selling rice,
beans, and chickens. Despite their close contact with
Whites, however, most Chayahuita remain monolingual
speakers of the Chayahuita language.

The Chayahuita traditionally raised sweet manioc and
maize. They hunted with blowguns, bows and arrows,
blinds, and traps. Fishing was done with spears and drag
nets. The traditional house was probably gabled and had
walls. Inside, people slept on platform beds and rested on
hammocks. They had three types of baskets: sieves, con-
tainers, and carrying baskets. Their pottery was distinc-
tive—it was incised with fingernails and colored white on
the top and red on the bottom. Fire was ignited using a
fire drill. The Chayahuita went naked most of the time but
expended great effort in decorating their bodies. They wore
feather headgear, arm and leg bands, body paints, and or-
naments in their ears; they also blackened their teeth and
tattooed their bodies with palm needles and rubber-soot
pigment. Spanish clothing was adopted in the eighteenth
century.

Chayahuita girls were confined for eight days at pu-
berty. After marriage, residence is matrilocal for a period,
and then permanently patrilocal. Parents are confined for
several days after their baby is delivered.

Christianity has largely replaced native beliefs con-
cerning the supernatural.
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Chimane

ETHNONYMS: Achumano, Chamano, Chimanis, Chima-
nisa, Chimnisin, Chumano, Nawazi-Mofitji, Ramano

Identification. The majority of Chimane live around the
Rio Maniqui from its headwaters to where it reaches
the savannas of the Rio Beni, as well as the headwaters of
the Yacuma, Chaparina, Cheverene, Dumi, Carepo, Apere,
Matos, Sécure, and Beni rivers, located between 14.5° and
15.5° S and 66.5° and 67.5° W, east of the department of
La Paz and west of the department of Beni in Bolivia. This
area is known as Montafa or Ceja de Selva (eastern An-
dean slope). The members of this group call themselves
“Chimane”; the origin and meaning of the name are

unknown.

Linguistic Affiliation. Together with the Mosetene, their
neighbors, the Chimane form a separate linguistic stock.
Attempts at reclassifying them as “Macropano” are still
problematic.

Demography. Confirmed population figures prior to the
twentieth century are lacking. The modern Chimane num-
ber between 2,000 and 2,500.

History and Cultural Relations

In what are called “Bosques de Chimanes” (Chimane for-
ests) between the villages of San Ignacio de Mojos and
San Borja there are large expanses of embankments that
connect the artificial mounds of what were once elevated
fields. The ancestors of the Chimane presumably were in-
volved in the construction of these earthworks. Archaeo-
logical remains, particularly well-fashioned and painted
ceramic figurines, are believed by the Chimane to be their
ancestors and are carefully kept by the shamans. A number
of mateérial, social, and religious items in Chimane culture
suggest the existence in pre-Columbian times of trade rela-
tions with the Andean world. Efforts by Dominican priests
toward the end of the seventeenth century and by the
Franciscans in 1840 to found missions among the
Chimane failed.

In the 1950s the Redemptorists founded a mission on
the Rio Maniqui, in a place called Cara Cara. Ten years
later this mission was moved to the Rio Chimane, a tribu-
tary of the Rio Maniqui, and named Fatima. Nowadays
there are also missionary posts of the New Tribes Mission
on the Rio Maniqui. Even though the Loma Santa messi-
anic movement headed by the Mojefio (Arawak speakers)
had no impact on the Chimane as a people, the Loma
Santa—which persists to the present and is relocating
some 12,000 to 15,000 native peoples of the Mojefo,
Yurakare, and Mova groups—has resulted in a reordering
of the traditional habitat of the Chimane.

In their search for a terrestrial paradise, many mem-
bers of the above-mentioned groups have settled in
Chimane territory and have intermarried with the Chi-
mane. In fact, marriages between the “seekers” and the
Chimane are common. Interethnic relations have had a
positive impact since in the process various indigenous
peoples were brought together to deal with the conditions
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that were being forced upon them from the outside, in-
cluding cocaine trafficking. To cope with the conditions
created by the new relationships, the Chimane have en-
deavored to recover their culture. They have joined the
Confederaciéon Indigena del Oriente Boliviano (Eastern
Bolivian Indigenous Confederation, CIDOB), which is a
member of the Confederacion Indigena de la Cuenca
Amazonica (Indigenous Confederation of the Amazon

Basin, COICA).

Settlements
The Chimane build their houses on the banks or in the vi-

cinity of rivers, streams, or dead river branches. Nearby, at
a distance of no more than 500 meters, they cultivate their
fields, seeking areas that escape seasonal flooding. They
traditionally form small settlements of two or three huts.
Place-names loosely reflect the characteristics of the area
(e.g., “where there are fish” or “sweet fruit of the totai
palm”). Settlements are respected by other members of the
society, but formal usufruct to the site does not exist. Dur-
ing the fishing season, settlements are abandoned and
families follow schools of fish in their canoes. In specific
places along the river, families group together on the shore
and build simple huts of palm leaves that shelter them
from sun and rain. The number of huts, each occupied by
a nuclear family, depends on the fishing conditions in the
river. With a degree of regularity a family will return annu-
ally to “its” spot on the river, although they have no formal
permanent claim to the site.

In any case, neither so-called permanent settlements
nor encampments restrict the Chimane in moving around
with great flexibility within what they consider their terri-
tory. In sequence of relative importance, reasons for mov-
ing from one place to another include family obligations,
witchcraft, and ecological-economic considerations. The
practice of congregating in villages was imposed upon the
Chimane by Catholic and evangelical missionaries and
does not correspond to the traditional settlement pattern
of the group. Villages like the Catholic mission of Fatima
and the New Tribes Mission settlement on the Rio
Maniqui near the mestizo village of San Borja are less than
thirty-five years old. The majority of Chimane reject per-
manent village life because it negates the basic tenets of
their socioreligious and economic systems. Insofar as they
reside in villages, they do so mainly for protection from
lumber millers and clandestine drug traffickers who have
invaded their territory. These invasive forces deprive the
Indians of their traditional settlements and destroy their
basic economic resources, game and fish.

Economy

Subsistence and Commercial Activities. The habitat of
the Chimane is the humid mountainous forest. Their prin-
cipal means of subsistence are fishing and hunting, supple-
mented by cultivation. Fishing is done with the harpoon
and the bow and arrow; a man using a harpoon stands in
the prow of his canoe or on shore. The Chimane also fish
with weirs, blocking a stream with lianas and palm leaves.
Weir fishing is usually combined with the use of barbasco
fish poison. Whereas fishing with bows and arrows and
harpoons is done individually, fishing with weirs and

barbasco is a communal activity of several families from
different villages. The Chimane smoke fish to preserve it
for prolonged periods of time. Both firearms and bows and
arrows are used for hunting peccaries, monkeys, and tapir.
There are no taboos regarding the consumption of animal
meat. Among the main cultivated crops are sweet manioc
and bananas; sweet potatoes, maize, papayas, and cotton
are crops of secondary importance.

Until the 1960s the Chimane lived in relative isola-
tion in their habitat, which was of little economical inter-
est in terms of national exploitation. Large cattle ranches
were established to the east of their habitat in the savan-
nas of the department of Beni, and there was as yet no ex-
ploitation of tropical timber. In the 1960s, however,
exploitation of the hatata palm for roofing material was
begun in the Chimane area. With the construction of
roads to the largest mestizo village of the area, San Borja,
hatata-palm exploitation assumed an ever-increasing impor-
tance for Chimane trade and exchange in the Bolivian
market.

In the 1970s, when fine tropical woods began to be
exploited, lumber mills penetrated the habitat of the Chi-
mane, employing the Indians as a source of cheap labor.
Acting largely outside the nation’s forestry laws, these in-
dustries destroyed large tracts of the jungle, contaminated
rivers, and dispersed the game on which the Chimane de-
pended for their livelihood. With no consideration for
conservation or sustainable industrial development, the
Bolivian government issued forestry concessions for land
occupied by the Chimane. To further complicate the situa-
tion, clandestine cocaine production began in the Chi-
mane region during the 1980s, and Indians were hired to
manufacture drugs. Thus, although previously the Chi-
mane had had a reasonably well-balanced economy that
provided them an adequate diet and guaranteed their con-
tinued existence, developments since the 1960s have seri-
ously endangered their physical and cultural well-being.

.

vision of Labor. Hunting, tree felling, and other
heavy tasks (e.g., building canoes and raising house posts)
are done by men. Women prepare the food, take care of
the children, keep the fields clean, and harvest the crops.
Individual fishing with harpoons and bows and arrows is a
male activity, but women take part in weir fishing with

barbasco.

Land Tenure. The Chimane have no concept of indi-
vidual landownership. They consider the rivers and forests
of their habitat to be territory that belongs to their people.
With the penetration of their area by non-Indians, how-
ever, the Chimane, through CIDOB, demanded the official
and definitive demarcation of their territory, protection,
and a guarantee of reasonable and sustained exploitation
of natural resources. Indigenous pressure on an interna-
tional level had the desired effect; the demands were met
and the recommendations implemented.

Kinship, Marriage, and Family

The Chimane do not have a system of clans. Cross-cousin
marriage is preferred, and the kinship system is a variant
of the Hawaiian type. Sororal polygyny is practiced. The
family unit consists of parents, their daughters, and their
daughters’ husbands and children. Later the nuclear fami-
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lies of the daughters settle neolocally in the vicinity. Even
if they move away to more distant places, however, lifelong
economic and ritual relationships with the woman’s par-
ents are maintained. Property, basically canoes and weap-
ons, is passed from father to son.

Sociopolitical Organization

Equality between the sexes is the norm within Chimane
culture. There is no social stratification, and the Chimane
do not recognize chiefs. In isolated settlements, adults of
both sexes are in charge of enforcing correct behavior by
members of the group. Although formal authority is not a
cultural norm, there are some old men and women, called
konkaziki, who, because of their experience and personal
assertiveness, are heeded as voices of authority. The
Chimane maintain that in “ancient times” they used to
have “women chiefs” (aillu), which indicates a link with
the Andean world. Political decisions are arrived at
through consensus. The Chimane continue to reject at-
tempts by missionaries to install either teachers or pastors
as “leaders.” Conflicts have been gradually cropping up. In
particular, missionaries ridicule Chimane culture and label
it satanic; they try to isolate young Chimane from their vil-
lages and educate them as pastors or sacristans. While they
are uprooted from their traditional culture, alien norms
and values are introduced.

Political Organization. Within the village, authority
rests with the adults of both sexes. On a multivillage level
it is the “old person” (kukuitzi) whose views are respected.
Kukuitzi shamans travel constantly throughout the exten-
sive territory, where they foster an esprit de corps among
Chimane people by making them participate in the cult
house (shipa).

Religion and Expressive Culture

Religious Beliefs. Traditional Chimane religion is still
very much alive despite Christian attempts to displace it.
Human society is a mirror image of the world of animals
and plants, and there is a symbiotic relationship between
them. The Chimane believe that mutual respect is essen-
tial, and it is this maxim that conditions their reasonable
and limited approach to the exploitation of natural re-
sources. To maintain this equilibrium is a fundamental ob-
jective, and the possible disruption of that equilibium
brings evil into the world. The shaman is of outstanding
importance in this context. After years of practice, he
watches over cultural and religious norms and presides over
the most important cults. The cosmos, the earth, and all
living beings, including mountains and stones, are the cre-
ation of the mythic brothers Duik and Mitsha. As a unity
they are called “Jen” and are believed to be the sun and
moon, respectively. Duik and Mitsha are cultural heroes
who gave humankind weapons, fire, edible plants and other
similar goods. Faratazik, master guardians or special keep-
ers of places, animals, fish, and plants watch over the life
of their wards, guaranteeing their reproduction and availa-
bility to humans. Failure by humans to observe pertinent
taboos is punished. Spirits are all benevolent as long as
humans respect them; if not, their benevolence changes,
and they pose mortal danger (zeki). The logical and auto-

matic outcome is that humans will become possessed by
spirits and faratazik.

Chimane religion shows a close link with the Andean
world, since it is from this region that the mythic brothers
are said to have come. When the end of the world draws
near “from down below,” that is, the low-lying eastern re-
gions, the salvation of humankind lies in escaping to the
region “above,” that is, the mountain ranges of the
Andes—although this region has also seen strife, oppres-
sion, and disasters, as demonstrated by the cycle of Hisui,
the violator and murderer of Ailld, one of the female
chiefs of ancient times. The Chimane describe their histor-
ical reality in mythic terms. The central cult ritual, closely
linked with the renovation of the pact between humankind
and nature, is the umba, which is performed in the round
cult house, the shipa.

Religious Practitioners. With the assistance of robodye
(a narcotic derived from an as-yet unclassified plant) and
tobacco juice and by chanting and drumming, the shaman
reaches a state of ecstasy. He is able to transport himself
to extraterrestrial planes and to summon the spirits to visit
with the participants in the umba. All participants experi-
ence ecstasy. They ingest small figures in human and jag-
uar forms. Even though presently in animal guise, jaguars
are considered human, and the ritually ingested jaguar rep-
resentations are believed to be human flesh.

Arts, Shamanic chants and songs pertaining to the Chi-
mane religion and economy form an essential part of the
Indians’ religion and cult.

Medicine. Bodily evil is manifested in illness, either
caused through one’s own fault—not having observed a
taboo—or by witchcraft. The shaman’s curing practices
consist of chants, sucking, and natural medicines made
from plants, animal oils, and healing clays. Western medi-
cine plays an insignificant role in Chimane life.
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Chimila

ETHNONYMS: Caca Weranos, Chamila, Chimile, San Jorge,
Simiza, Simza, Shimizya

The Chimila today occupy only marginal areas of what
was once a vast territory, hardly explored until the eight-
eenth century, when government expeditions were sent to
put down native uprisings. At present the lands where the
Chimila live are occupied by large cattle ranches and oil
wells, since in the 1950s the region was found to be rich in
petroleum.

There are 300 to 400 Chimila Indians who live pri-
marily in the Chami Margen Izquierda R.S. Juan Indian
reservation in the Colombian department of Magdalena.
When contacted in 1525 by Spanish explorers, the
Chimila inhabited the region west and south of Santa
Marta. They speak a language belonging to the Macro-
Chibchan Family. There are essentially two large Chimila
groups; they live apart, and each regards the other as an
enemy. There are another 8,000 who claim Chimila heri-
tage, but who are very acculturated and who do not speak
the Chimila language. These people live in the depart-
ments of Antioquia, Caldas, Risaraldas, and Valle, and live
as farmers. Though all Chimila usually work for settlers,
many are settled and work primarily as subsistence farmers
who grow maize and sweet manioc, while others are no-
mads who primarily work for settlers.

The Chimila have become so acculturated and inte-
grated into the regional economy that they can no longer
be considered a tribe with a defined language, culture and
social system. Nevertheless, Chimila families settle in
groups when they can, often on the large ranches that now
occupy their territory, where they become sharecroppers.
These groups have little stability because they are permit-
ted to farm a piece of land only at the pleasure of the
landowner. The harvest is subdivided: part to pay rent to
the landowner, part to satisfy reciprocal obligations to
other families, and some to sell for cash to buy necessities,
so there is often little left to feed the family. For this rea-
son Chimila men hire themselves out for manual labor,
usually for wages considerably lower than mestizos earn for
similar work. Chimila often fall into debt peonage when
they are given advances on their wages in food or
merchandise.

Traditionally, the Chimila were migratory. Each family
lived and moved alone, going from one area to another as
the seasons changed. They were agriculturists who de-
pended upon their crops of sweet manioc, maize, potatoes,
onions, beans, sweet potatoes, avocados, and later the in-
troduced species of sugar cane, plantains and oranges.
When the soil became exhausted, they moved to a new
field. Their fields were small, less than 0.1 hectare, and a
family usually had 2 to 5 of them, each at a different ele-
vation and growing different crops. Hunting and fishing
were unimportant, largely because the Sierra Nevada have
little fauna. Traditional Chimila houses were oval. Trans-

portation was originally by foot, and all goods were carried
on the back.

The indigenous religious system was very complex, and
to become a priest required nine years of training. The
priests used their secret knowledge as well as songs and
dances to influence supernatural forces in order to cure
sickness. Religious ceremonies were primarily concerned
with the seasons, and were used to moderate excesses in
the weather associated with each season.
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Chipaya

ETHNONYMS: Puquina, Uru

Orientation

Identification. The Chipaya speak Chipaya and live on
the high plains of Bolivia. Although their legends reflect
that they have resided only in the same general area where
they presently live, their linguistic affiliation points to their
having migrated from Central America. The name “Chi-
paya” probably came from the Aymara ch’ipaia, “to tie up,”
referring to the netlike way they tie the roofs on their
houses.

Location. The Chipaya form a small island in the midst
of the Aymara. They live on wind-swept highlands at an el-
evation of about 3,800 meters, just northeast of a salt lake,
the Salar de Coipasa, about 200 kilometers southwest of
Oruro, in the department of Oruro and the province of
Atahuallpa, approximately 13° N and 25° E, between the
Barras and the Lauca rivers in an area about 35 kilometers
by 13 kilometers. In the early 1980s a group of men mi-
grated to a semitropical area about 100 kilometers east of
Cochabamba in the Chapare (Canton Villa Tunari) and
named it the Colonia Flor de San Pedro de Chipaya. They
cleared land, planted crops, and built houses, but in 1985
it was still not certain if the new settlement would be
maintained permanently.



Chipaya 115

Demography. La Barre mentions that in 1930 there
were about 350 Chipaya. In spite of a high rate of infant
and child mortality, by the early 1960s the population had
increased to about 700. There was a serious measles epi-
demic in the fall of 1964 that resulted in the death of over
100, most of whom were children. Since the measles epi-
demic the population has increased and had surpassed
1,000 by 1985. The Chipaya area of the Bolivian altiplano
is not fertile enough to maintain a growing population, so
dispersion is inevitable.

Linguistic Affiliation. Chipaya belongs to the Macro-
Mayan Language Family and is very closely related to Uru,
a language spoken only by a few older people near where
the Rio Desaguadero flows out of Lake Titicaca. The
Chipaya language consists of up to 20 percent loanwords
from Aymara and/or Quechua, as well as loanwords from
Spanish.

History and Cultural Relations

Evidence that the Chipaya migrated from Central America
is seen in their orientation to the four cardinal directions,
their yearly religious calendar, and their use of the corbeled
arch in native architecture. Migrating southward, they were
presumably forced up onto the highland plateau and grad-
ually moved, and/or were moved, to their present location.
They value their freedom more than they do better land.
Documents dated as far back as 1722 show conflict with
the surrounding Aymara. This conflict was finally settled
in the 1970s when the Chipaya permanently lost more
land to the Collana ayllu of Aymara. Because of close con-
tact with the Aymara, the Chipaya have assimilated some
of their cultural practices. The culture of the Inca Empire
has also influenced the Chipaya. An old Inca burial
ground is traditionally identified as the original Chipaya
settlement, and there are some loanwords from Quechua
that are not cognate with Aymara. A common belief in the
area is that the Chipaya came from the Chullpa, an an-
cient people, probably Quechua, because the clothing on
mummified Chullpa bodies is similar to Chipaya clothing.

Settlements

Present-day Chipaya remember only three ayllus, although
they recognize that at one time there must have been four
because of the physical evidence (e.g., lines of altars). The
four were Tuwanta (“of the east”), Ushata (“of the north”),
Tajata (“of the west”), and Waruta (“of the south”), each
with its corresponding temple, altars, and geographical area
—but all parts of a single Chipaya village. Today there are
two main Chipaya villages, Chipaya and Ayparavi (23 ki-
lometers east of the main village). All Chipaya households
are located in one or the other of these two villages. Prior
to 1965 Ayparavi was just one of the agricultural areas
where some Chipaya had built homes, but in 1965 the
town council decided they must occupy Ayparavi on a
more permanent and formal basis in order to keep the land
from being lost to the Collana Aymara. At that time there
was a formal separation of some Chipaya households from
legal residence in the main Chipaya village. Although
everyone has a house in a village, many live most of the
time in the agricultural areas outside of the two villages.

These areas are still largely divided according to extended
families.

A traditional Chipaya village house is round, con-
structed of sod blocks, with the door facing east. The roof
is made by first forming a framework of intersecting hoops
made from tola, a short, cedarlike shrub, tied together with
straw rope. Pieces of matting made from fine straw and
mud are laid over the framework. Then the house is roofed
with handfuls of stiff straw and ichu grass dipped in a
runny clay-mud mixture. The roof is sewed on around the
bottom with straw rope and then further secured with a
network of straw ropes to hold it when there are strong
winds. A second type of house, found in the agricultural
areas, is cone shaped and made entirely of sod blocks. Re-
cently adobes have sometimes been used for housing
blocks after an initial four or five courses of sod blocks are
laid. The doors were traditionally of cactus wood from
nearby mountains, laced together with leather thongs, but
in recent years, the use of wood and/or metal has
increased.

Economy

Subsistence and Commercial Activities. The major
crop is quinoa (Chenopodium quinoa), commonly known as
pigweed or lamb’s-quarters in the United States. Not
enough quinoa can be grown for family food needs, so
each family must supplement the food supply by trading
woven sacks, cheese, wool, or meat for other grains and
food. Also, family members may seek temporary employ-
ment outside the Chipaya area.

Because of the saltiness of the soil, water is diverted
from the river each winter to wash the land to be used for
planting the next spring. The land is community property;
each year it is divided into portions, several of which are
allotted to each family. Although every family is responsi-
ble for its own crops, several persons are chosen annually
to carry out prescribed rituals on behalf of the community,
as well as to protect the crops from domestic animals. In
exchange for this community service the caretakers,
muyucamanaca, are granted the privilege of planting in
suitable spots not allotted to others. There is no plowing
of the ground. Planting is by dibble stick, and harvesting is
by hand. The heads are knocked off the stalks, pulverized
with a wooden club, winnowed, washed, and dried. The
grain is then toasted and a thin bitter hull is ground off in
a large stone mortar, with a woman acting as a human pes-
tle, grinding the grain with her feet.

Domestic animals include sheep, llamas, pigs, and a
few chickens. Sheep are the most important. They provide
wool for clothes and milk for cheese and were necessary for
the traditional sacrifices. Llamas are mostly used as beasts
of burden but are also important for their wool and as sac-
rifices. Pigs are usually trucked to Oruro, the state capital
200 kilometers away, and sold, but they are sacrificed on
certain occasions. Although hunting and fishing are not a
large part of Chipaya life today, there is evidence that the
Chipaya were once a hunting and fishing people. Some
still hunt flamingos, ducks, and snow geese with a small
three-stringed bola, each string being less than a meter in
length. In the winter some hunt flamingos in the Salar de
Coipasa with the chalkawiii, a line of nooses. Some still
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hunt flamingo chicks to make charqui (dried meat) and
extract the oil (for medicinal purposes and trading). Dur-
ing the winter they may hunt the quetwana, a small bur-
rowing rodent.

Industrial Arts. Industrial arts play a limited part in
Chipaya life and their economy. There is some weaving of
sacks to trade for food, especially after a poor harvest.
Other weaving is mostly for family use. Recently a Chipaya
bought an acetylene welding unit and now sells his services
to nearby Aymara as well as to Chipaya. Skill in vocational
arts is evidenced by the Chipaya’s creative and resourceful
use of sod and straw in making dams, houses, and utensils.

Trade. Barter, both for food and other commodities, was
traditionally an important means of supplying family
needs. The men traveled west to Chile for food and cloth
goods, east to the mountains and valleys for food and
felted hats, south to the Llica area for food, and north to
the towns for industrial manufactured goods. Outsiders
also bring trade goods into Chipaya. During cheese season
many Aymara come to exchange goods at a high price for
cheese at a low price. Increasingly, the Chipaya themselves
market their cheese in Oruro. As the Chipaya have entered
the cash economy, some have begun to sell or trade goods
in their homes or in square adobe buildings adjacent to
their homes.

Division of Labor. Although most activities can be per-
formed by both sexes, home tasks such as cooking and car-
ing for the children are usually done by women, and men
do most of the agricultural work and hunting. The women
do the weaving on the ground loom, and the men knit the
caps. A few men use an Aymara upright loom for weaving
cloth for pants and shirts.

Land Tenure. From early Spanish times, the head of
each household has had a land title, for which he pays an
annual tax that gives him land rights. Family ownership is
recognized by the Chipaya as well as the national govern-
ment. Family land is identified by place-name more than
by well-defined boundaries. Because of loss of land to the
Aymara and a growing population, Chipaya land is insuffi-
cient to sustain everyone. Therefore, some dispersion is
taking place, to the Chapare (foothills near Cochabamba),
to major cities, and to Chile.

Kinship, Marriage, and Family

Kin Groups and Descent. The closest social unit is the
nuclear family, followed by the extended family, and then
by the ayllu, of which there remain only three—Tajata
and Tuwanta in the main village, plus Ayparavi. Ayparavi is
not an ayllu of extended families like the other two, but is
a mixture of families. Descent is patrilineal.

Marriage. Marriages are monogamous and group endog-
amous—very few Chipaya adults marry non-Chipaya. Mar-
riage was traditionally arranged by the families, but now
the young people play the decisive role. Divorce is not
common.

Domestic Unit. The nuclear family is the most impor-
tant social unit and has its own household. It is now more
common for families to take in aged parents, whereas pre-
viously they were generally expected to fend for themselves.

Orphans or children of relatives who have more children

than they can care for may be adopted by families with few
or no children.

Inheritance. Property is divided among the surviving
children, but usually that is very little. As people age, they
usually have more needs than assets. Important religious
objects are generally passed on to the oldest son for proper
care.

Socialization. Children are cared for by the family, in-
cluding older siblings. Children are expected to be inde-
pendent and responsible for themselves. Chipaya life and
ways are taught more by observation than by instruction.
Only after marriage is a Chipaya able to participate fully in
all aspects of community life.

Sociopolitical Organization
Social Organization. The ayllu is the basic community

social unit or organization. There is little social ranking
among members.

Political Organization. Chipaya is a true democracy:
participation is expected by all household units. Each year
the ayllu chooses its chief mayor, alcanti jilacata, and its
field mayor, alcanti campo, by casting lots between three
candidates for each position. The chief mayor has general
responsibility, whereas the field mayor is mainly responsible
for fields and water. There are also civil authorities, such
as the civil magistrate, curjitura (Spanish: corregidor), the
civil agent, gjinti (Spanish: agente), and civil registrar,
rejistru civil (Spanish: registro civil). Although the Bolivian
government may consider them town authorities, these of-
fices carry little inherent power. Another set of positions
relates to community religious festivities. Despite the fact
that the chief mayor is also a chief religious figure, each
year the people choose those who will be responsible for
the community festivals. Those festival leaders, in turn,
choose two main helpers.

Social Control. To a large extent, social control is exer-
cised by community and peer pressure. There is also a judi-
cial system, however, that adjudicates between disputants.
The state-appointed judges, always Chipaya, usually handle
these disputes, but another Chipaya who is a civil author-
ity may also be chosen to be the “judge” of a dispute.

Conflict. Most conflicts have been with adjacent
Aymara over land and water rights. Being a small,
hemmed-in group, however, the Chipaya have experienced
a great deal of interayllu and interfamily conflict in the
past.

Religion and Expressive Culture

Religious Beliefs. Until very recently the chief religion
was animism. Since the 1960s, worship of many gods and
spirits—nature spirits, spirits associated with Catholic rel-
ics, etc.—has largely been replaced by worship of the
Christian God. Most Chipaya are now associated with the
Catholic Oblate Fathers, the Union Cristiana Evangélica
(a Bolivian evangelical denomination), or a group of Chil-
ean Pentecostals.

Religious Practitioners. In the Christian groups there
are usually about three men who share the leadership, one



being recognized as the main leader but with all regularly
participating in leadership functions. In addition, any adult
male may exercise some functions of leadership in the ab-
sence of the designated leaders. In the animistic religion,
the leaders were chosen yearly. The muyucamanaca, those
charged with the religious practices associated with the
fields and assurance a good harvest, were also chosen
yearly; they sacrificed animals from their own flocks. In ad-
dition, there were many who practiced shamanism, mediat-
ing between individuals and the spirit world.

Ceremonies. Apart from Christian ceremonies today,
the traditional yearly cycle started at the end of July with
major festivities and ceremonies. Other major times of cer-
emonies and festivities were around the end of the year
(fertility rites) and just before Lent. It is possible that
these times were originally governed by traditional astral
lore. Each traditional community festival begins the previ-
ous evening with ceremonies and activities, and, for the
general populace, concludes with a festival meal provided
by the festival leaders. Traditionally, any sheep, llamas, and
pigs were sacrificed—mostly sheep. A major festival re-
quired sacrifices of each kind of animal. Dancing, proces-
sions, and religious practices were common parts of
community festivals. Other ceremonies were part of family
religious practices.

Arts. Religious art does not play a major role, although
each year the Chipaya do make figurines of sheep, llamas,
and pigs that are used in some ceremonies. Chipaya art is
best seen in the weaving. Woven bags reveal a sensitivity to
color harmony. The men’s and women’s woven “purses”
and the knit caps of infants, boys, and men also show ar-
tistic ability.

Medicine. Traditionally, illness was always connected
with the spirit world. Native healers used ceremonies and
medicinal herbs in the healing process. From another per-
spective, “hot” and “cold” elements are important to
health, and certain foods and herbs are classified as “hot”
or “cold.” In the early 1980s a Chipaya studied rural
health and secured the government-funded position in the
local health center.

Death and Afterlife. The wake and the funeral service
are simple but important in avoiding offense to the spirit
of the dead. Burial is aboveground, in a tomb of sod
blocks, plastered over with mud. Traditionally, a triangular-
shaped opening in the top structure on the front of the
grave was made to receive the offerings for the spirit of the
dead. When wind and rain erode the tomb and the bones
are exposed, they are ceremoniously placed in the tshih
khuya (bone house). The Chipaya were very concerned
about pleasing the spirits of the dead because they were
believed to have the power to inflict harm on the living. It
was important to observe the proper ceremonies, especially
during the first three years after death.
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Chiquitano

ETHNONYMS: Chikito, Churapa, Cikitano, Manasi, Paica,
Paumuca, Penoquiquia, Pifioca, Tamacoci, Tao, Tarapecosi,
Zibaca

The Chiquitano live in the eastern portion of the depart-
ment of Santa Cruz, Bolivia, primarily in the provinces of
Velasco, Nuflo de Chavez, Chiquitos, and Sandoval. Some
live across the border in Brazil as well. This is an
ecologically transitional zone between the arid plains of the
Chaco and the tropical forest.

Estimates of the Chiquitano population range from
15,000 to 45,000. They are divided into the following sub-
groups: Chirrapa, Paunaca, Napeca, Kitemoca, and
Moncoca. The Chiquitano language is unclassified with re-
spect to language family.

The Chiquitano were first contacted in 1542 by
Domingo Martinez de Irala, and by 1560 had been de-
feated by Nuflo de Chavez. There were attempts to con-
centrate them in missions at this time, but by the end of
the sixteenth century many had fled these missions and
were raiding Spanish settlements. It was only after 1692,
when the Jesuits founded the first mission in Chiquitano
territory, that the Chiquitano went through radical social
and economic changes. In the following years the Jesuits
built ten missions, and by 1767, when the Jesuits were ex-
pelled, there were 37,000 Indians in these missions, of
whom 23,780 were baptized. Different tribes were mixed in
the missions, but because the Chiquitano were in the ma-
jority, the Jesuits used Chiquitano as the language of con-
version, and it became the lingua franca in which the
missionaries preached and into which they translated reli-
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gious texts. Following the model of the reducciones of Para-
guay, the Jesuits imposed a strict regime of work and prayer
on the Indians, while they protected them from slavers
who, by the end of the seventeenth century, were crossing
the border from Brazil. Trained and led by the Jesuits, the
Indians of the missions were able to resist many of these
raids.

After the Jesuits were forced to leave, the missions be-
came towns controlled by mestizos exploiting the labor of
the Chiquitano who had become accustomed under the
missionaries to disciplined work and economic dependency.
The mestizos controlled the land and established farms
and cattle ranches on which the Chiquitano lived and
worked. Some Chiquitano abandoned the mission towns,
however, and founded independent villages where many
still live as subsistence farmers.

Beginning in the 1880s, rubber traders took thousands
of Chiquitano north to tap rubber in the tropical forests
under conditions of forced labor. By 1945, many who were
trapped into debt peonage from which they could not es-
cape had died from malaria, beriberi, overwork, and abuse.
From 1945 to 1955 many of the Chiquitano were recruited
to build the railway line from Santa Cruz to Corumba in
Brazil, and some still work on the railway. For this reason,
the Chiquitano who live in the province of Chiquitos,
where the railway runs, are the most assimilated.

Once largely dependent on foraging, the Chiquitano
are now subsistence swidden horticulturists, wage laborers,
and domestic servants. Those who live in all-Chiquitano
villages and engage in subsistence horticulture (and who
sell ocelot skins, rice, chickens, eggs, pigs, and hammocks)
are far better off materially than those who work tapping
rubber or as farm or cattle-ranch laborers. They still gather
wild fruits and honey, but hunting is no longer important
because most of the land is fenced for farms or cattle
ranches, and the game has largely disappeared.

Traditionally, the Chiquitano raised sweet manioc,
which was their staple crop, as well as maize, bitter man-
ioc, peanuts, gourds, pumpkins, pineapples, and tobacco.
They adopted rice and cacao from Whites. They used
wooden digging sticks to till the soil. The hunting and
fishing season began after the harvest and ended in August
when work on the fields began.

The Chiquitano lived in small beehive-shaped huts
that had very low doorways to restrict mosquito entrance;
men slept on cotton hammocks, and women slept on the
floor on mats or branches. Young men lived in special
men’s huts.

The Chiquitano used thorny hedges and poisoned
caltrops to protect their villages. They also used palisades
to defend themselves against the Spanish. The Chiquitano
fought with bows and poisoned arrows and clubs, and they
integrated prisoners into their society.

Chiefs were strong warriors who were counseled by
older men. The Chiquitano practiced sororal polygyny, and
chiefs were obliged to marry more than one wife because
they had to have help to give the great feasts that the peo-
ple expected of them.

Men who wished to marry had to prove that they
could hunt well. Husbands could give their wives to other
men. When a child was born, the father observed the
couvade, and hunting certain animals was tabooed. A

woman did not resume sexual relations until after her child
was weaned. The dead were buried with their food and
weapons, and widows remarried.

Present-day Chiquitano villages are, to a great extent,
self-governing communities. Each one has a chief and a
council elected by the villagers for a term of three to five
years. Those elected are often younger men, chosen for
their ability to speak Spanish and deal with outsiders; how-
ever, they have little authority in village affairs. Chiquitano
society is organized into sibs distinguished by having the
same family name. Each sib is headed by its oldest mem-
ber, whose authority is limited to the sib. Each coresident
extended family also has a recognized head. When a young
man marries, he moves into his wife’s household and
works for his father-in-law. Later the young couple may set
up an independent household, but the relationship with
the wife’s family continues to be close. In broad terms, this
political organization is that which prevailed under the Jes-
uits, with the outside civil authorities taking the place of
the missionary fathers.

Labor exchange is an important element in commu-
nity life. Work parties participate in building houses, clear-
ing fields, and harvesting. The beneficiary of collective
labor has the obligation to reciprocate when asked. Host-
ing a festival, which involves providing food and drink to
the whole community, gives great prestige to the host fam-
ily but functions as a leveling mechanism since it involves
a great deal of expense. In their villages the Chiquitano
hold religious processions and venerate the Catholic saints.
The Catholicism practiced by the Chiquitano, however, is
basically that which they acquired over 200 years ago from
the Jesuits, modified by syncretism with their ancient reli-
gion. The Chiquitano memorized the religious texts that
the Jesuits translated into their language and have trans-
mitted them orally down to the present. In one folk tale,
the Virgin Mary, with the infant Jesus, is fleeing from her
enemies when she comes upon a Chiquitano village where
the harvest has failed and the people are hungry. When
they appeal to her for help, she takes from her robes a ker-
nel of maize and plants it in the earth, where it grows mi-
raculously to feed the people. Thus the Virgin becomes the
culture hero who teaches the people to grow maize.

Shamans are powerful and respected figures who exer-
cise a great deal of social control in Chiquitano society.
The same individual may be regarded as a curing shaman
by the members of his own sib or faction and as an evil
sorcerer by members of opposing factions. Shamans derive
their power by contact with spirits representing the forces
of nature, demonstrating the continued strength of ancient
beliefs. Both men and women can become shamans. For
the Chiquitano, there are no natural causes of illness;
rather it is brought about by the malevolence of a sorcerer
who can make himself invisible or take on the form of an
animal like a snake or a jaguar. Shamans have a great deal
of empirical medical knowledge. They are experts in the
use of medicinal herbs and management of childbirth. The
most powerful method of curing is sucking from the pa-
tient’s body the “cause of illness”—bits of bamboo, peb-
bles, ants, frogs, small snakes, or other noxious matter that
the sorcerer has placed there.

According to Chiquitano belief, each element of na-
ture has a master. There is a master of the waters, a master
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of the mountains, a master of the plains, and a master of
the forest. When a man goes fishing to assure success he
must make an offering of tobacco leaves to the master of
the waters. The Chiquitano interpret the lunar eclipse as
the pursuit of the moon, which they also call “our mother,”
by peccaries. To frighten away the peccaries, they fire shot-
guns and release arrows into the air, otherwise the moon
might be devoured. There is also a master of the animals
who rides through the forest on the back of a tapir. He
looks after the well-being of all the animals and attends to
their souls when they die. The master of animals becomes
angry if the hunter kills more animals than he needs to
feed his family. The Chiquitano believe that if they take
more than immediate necessity requires, the master of ani-
mals will send them no more game.

The Chiquitano, in spite of their long experience of
contact with Bolivian mestizo society, resist assimilation
and up to the present have preserved a strong ethnic
identity.
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Chiriguano

ETHNONYMS: Ava, lzoceno, Simba, Tapui, Tembeta

Orientation

Identification. The name “Chiriguano” is of foreign ori-
gin, most commonly believed to be of Quechuan deriva-
tion. A more probable explanation, however, is that this
term refers to the mixed ethnic origin of the Chiriguano.
Historically, the Chiriguano referred to themselves as
“Ava” (men).

Location. Before the Conquest the Chiriguano occupied
a vast territory that ranged from the upper Rio Pilcomayo
to the upper Rio Grande in Bolivia. Presently, the
Chiriguano are settled in dozens of communities in the
foothills of the Bolivian Andes, in the Izozo region of Bo-

livia, and in several communities near the city of Santa
Cruz. Other groups have settled, since the beginning of the
twentieth century and particularly during the Chaco War
(1932-1935), in border towns of Paraguay and in the prov-
inces of Salta and Jujuy in northwest Argentina.

Demography. In the eighteenth century the total Chiri-
guano population was between 100,000 and 200,000.
Today in Bolivia it is estimated at 22,000, in Argentina at
about 21,000, and in Paraguay at approximately 3,000.

Linguistic Affiliation. The Chiriguano language belongs
to the Tupi-Guarani Family. All four Chiriguano ethnic
groups (Ava, Izocefio, Simba, and Chane) speak the same
language with slight differences in pronunciation and
vocabulary.

History and Cultural Relations

Present-day Chiriguano are the descendants of Guarani
people who migrated from Brazil, and of the Chane, an
Arawak group. The Guarani initiated a series of massive
migrations that are known to have begun at the end of the
fifteenth century. These migrations were driven by the de-
sire to acquire metal objects and by messianic motives—
the search for a mythical “land without evil”—and aug-
mented because of internal conflict. Upon entering Boliv-
ian territory, the Guarani encountered the peaceful Chane.
They reduced them to slavery, took their wives, and thus
initiated a process of intermarriage. The result of the fu-
sion of the Guarani with the Chane is what we know as
the Chiriguano. The Chiriguano were fierce warriors who
conquered other ethnic groups and were not subjugated by
the Inca Empire. Their relations with the Spanish and the
Creoles were marked by warfare and uprisings, some of
these characterized by their messianic tradition. The en-
counter with Whites, however, led to a drastic decimation
of the population through warfare, slavery, and disease.
Chiriguano were employed by White settlers on their large
estates.

In 1892 the last great uprising took place, conducted
by a Chiriguano known as Apiaguaiqui Tumpa, who was
believed to possess supernatural power. He decided to fight
against the settlers and reinstall the traditional Chiriguano
life-style, but the local government sent in troops from
Santa Cruz de la Sierra, Apiaguaiqui was killed, and the
uprising was suppressed. The Chiriguano have been sub-
jected to concerted efforts at conversion. Since colonial
times the Jesuits and then the Franciscans have established
missions throughout Chiriguano territory. At first the
Chiriguano burned the missions, but eventually the Fran-
ciscans were successful in establishing a vast network of
mission stations that lumped groups together and insti-
tuted schools and agricultural production. In the nine-
teenth century (as a result of the political and economic
situation of Bolivia), the missions underwent a period of
economic and organizational crisis and finally collapsed.
Present-day Chiriguano are divided into two major groups:
the Ava Guarani, who inhabit the foothills of the Andes,
and the Izocefio, who inhabit the Izozo region and are con-
sidered to have a greater Chane influence in their culture.
The two minor groups include the traditional Simba, who
inhabit a village in the Andean foothills, and the Chane of
Argentina, who are completely Guaranitized. Chiriguano
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communities have few mestizo inhabitants; although
permitted, intermarriage with Whites and mestizos is
infrequent.

Settlements

In aboriginal and early contact times Chiriguano settle-
ments were villages along rivers. Each settlement was
formed by one or several malocas (communal long houses),
which could be inhabited by up to 300 people. Population
density was high; villages ranged from 50 to up to 1,000
inhabitants. Towns had a large central plaza used for reli-
gious festivities and assemblies. The influence of Chane
culture and contact with the missionaries and Whites
changed the housing structure to small-household, ex-
tended-family units, which persist today. The traditional
Chiriguano house was of wattle-and-daub construction,
with a pitched roof of thatch reeds or poles. A storehouse
for maize and other crops was built on piles near the dwell-
ing. Currently, the same type of construction exists side by
side with houses made of adobe brick and zinc roofs. Each
village features a small primary school, a dispensary, and a
grocery cooperative or several small grocery stores. In most
Chiriguano villages there is neither running water nor
electricity.

Economy

Subsistence and Commercial Activities. The Chiri-
guano were traditionally horticulturists and hunter-
gatherers. They incorporated new methods of cultivation
from the Chane. The Ava Chiriguano are settled in a rich
agricultural area, although water is scarce. The Izocefio in-
habit an arid region of the Gran Chaco, where strong
winds, erosion, and a lack of water hinder agricultural pro-
duction. The former inhabitants of the region, the Chane,
developed a system of irrigation, digging canals up to 5 ki-
lometers long from the river to the fields, thus providing a
source of water to improve productivity. Nowadays the
Chiriguano practice swidden agriculture and complement
their diet with fishing during the rainy season and hunting.
Fruit collecting, which was an important source of food,
has diminished in certain communities as a result of cul-
tural and ecological changes. The most important crops
are maize, beans, and squash, which constitute the basis of
the Chiriguano diet. Other plants, such as sweet potatoes
and manioc, complement the diet. Vegetables such as to-
matoes, cabbage, lettuce, and onions have been introduced
through contact with the missionaries, White settlers, and
development agencies. The Chiriguano also raise chickens,
turkeys, sheep, and goats.

Since the beginning of the nineteenth century the
Chiriguano have migrated in search of work, which they
could not find in their homeland. Hundreds of Chiriguano
families migrated to northern Argentina to work on the
farms and sugarcane plantations. This migration, which
constitutes an important aspect of their society, has pro-
duced numerous changes in the culture. Because of the
economic crisis in Argentina, the Chiriguano do not mi-
grate there anymore, but to the cotton and sugarcane har-
vest near Santa Cruz de la Sierra and to northern Bolivia
for work in the timber mills. These temporary migrations,
which in some cases last up to six months, have produced

a deterioration in local agricultural production. Nongov-
ernmental development agencies have been implementing
development projects to revitalize agriculture and allow
people to obtain a source of income in their communities
without having to migrate or depend upon patrones
(employers).

Industrial Arts. Aboriginal crafts included basket weav-
ing, pottery, and loom weaving. Today, weaving of fishing
nets and bags persists and loom weaving of hammocks,
ponchos, and handbags constitutes an important source of
income for many women. Chiriguano weaving, especially
that in the Izozo region, is well known for its quality and
designs.

Trade. Precolonial trade was maintained between the
Chiriguano and other ethnic groups. During the fifteenth
and sixteenth centuries the Chane served as intermediaries
to the Guarani, trading metal objects made in the high-
lands. Until the 1940s trade continued to take place be-
tween different groups. The lzocefio would trade their
weavings to the Ava in exchange for corn. Cheese and salt
were important tradegoods.

Division of Labor. Women attend to household chores;
in the fields they do the harvesting and planting of beans,
squash, and watermelon. Men are responsible for hunting,
fishing (women also participate in fishing but to a smaller
degree), and clearing, burning, and planting of the fields.
Women prepare food, raise the children, and weave. In
some Ava communities women participate more actively in
agricultural tasks. When a Chiriguano family migrates, the
men and the male children work the fields. Women usually
stay at home engaging in household activities.

Land Tenure. After contact Chiriguano territory was re-
duced, and since then there has been constant conflict
over the right to obtain land titles, which the Chiriguano
have struggled for a long time to obtain. They have gone
to the capital of Bolivia in epic walks, hoping to impel offi-
cials to initiate the paperwork. Land titles were obtained
for some communities—the agrarian reform of 1952
helped to some degree, but it has been manipulated and
incorrectly implemented. This, together with the difficult
ecological conditions and reduced access to roads and
transporation, has caused the Chiriguano to lose some of
their good lands. Most Izocefio communities have obtained
communal land titles, whereas the Ava and Simba commu-
nities are still struggling with government bureaucracies. In
northern Argentina most communities are under the juris-
diction of the missions and are involved in obtaining land
titles.

Kinship

Kin Groups and Descent. Chiriguano society was based
on the principle of an exogamous patrilineage living in a
maloca (the smallest settlement unit). Each lineage held
and allocated lands, maintained a system of alliances, regu-
lated marriage, established reciprocity, and controlled con-
flict among lineage members. After colonial times uxorilo-
cality replaced virilocality; patrilineality was maintained
and villages continued to be constituted by extended-
family groups.



Kinship Terminology. Kinship terminology is of the
Hawaiian type.

Marriage and Family

Marriage. In the traditional marriage system members
of the mother’s and father's lineage were forbidden as mar-
riage partners. Marriages were monogamous with the ex-
ception of two leaders who had the right to several wives.
Up to the beginning of the twentieth century, in order for
a man to be accepted by a woman, he had to leave a log of
firewood in front of her house. If she accepted him she
would take the log into the house; if not, she would not
touch the firewood. A welcome suitor had to talk with the
woman's parents and provide them with game and crops.
Ugxorilocal residence was preferred; the young couple would
build their house near that of the bride’s parents. Nowa-
days, there is no specified residence pattern, marriage is by
mutual accord of the couple, and divorce is common.

Domestic Unit. Extended families in three-generation
households are still common.

Inheritance. In the 1980s property was passed to all of
the sons and daughters. A will was written with specific in-
structions as to the inheritance of property and posses-
sions. Preference was given to the last-born child.

Socialization. Children are raised permissively. Both par-
ents participate actively in the raising of the children, as
do the members of the extended-family group. Grandpar-
ents play an important role in the upbringing of children.
Overt and direct expressions of hostility and aggression are
discouraged. Children are rarely beaten. Modern children
attain a better level of education than that of their parents
and are learning to speak Spanish as a second language
with a higher degree of fluency.

Sociopolitical Organization

Social Organization. Chiriguano society was organized
on the basis of the maloca, followed by the tenda (village)
and the guara (a group of villages). Each local group was a
homogenous entity, with no internal division, but there
was specialization by sex, age, and kinship position. Some
groups were wealthier and more powerful than others. The
maloca was under the authority of a head of household or
family group. Chiriguano society conferred status on a
group of men known as the queremba, who were specialized
warriors. They enjoyed greater privileges and prestige, as
did shamans and leaders. As a rule, they did not partici-
pate in political affairs. Although some women are known
to have been leaders, women in general were preoccupied
with household and economic activities. Institutionalized
slavery began with the domination of the Chane.

Political Organization. Chiriguano society continues to
maintain a strong political organization based on the tradi-
tional system. Single Chiriguano towns were under the
leadership of a mburuvicha or tubicha (chief), whereas a
group of several villages was governed by a mburuvicha
guasu or tubicha mburuvicha (paramount chief). The spe-
cific characteristic of this system is that the chiefs do not
hold the power of coercion; they cannot give orders, make
decisions, or compel people to obey. Instead, all the men
of the village or group of villages must take decisions to-
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gether in an assembly. The principal role of the chief was
as peace mediator, gift giver, and orator. The present politi-
cal system of the Chiriguano is known as the capitania
(capitan in Spanish means “captain”). The capitania is a
well-structured organization, composed of chiefs, advisers,
and mayors. Chiriguano chiefs must acquiesce to the de-
mands of the people, and they are well known in Chiri-
guano history for their struggle to obtain land titles and
other benefits for the communities. The position of the
mburuvicha guasu is patrilineally inherited. The local
chiefs are democratically elected by the community. If a
chief does not fulfill his obligations, he may be discharged
from his position.

Social Control. Gossip, ostracism, social withdrawal,
and eschewing face-to-face conflict have always been im-
portant forms of social control. Witchcraft continues to be
practiced in Chiriguano society, and fear of witchcraft re-
mains a powerful form of social control. The political orga-
nization of the Chiriguano acts as a judicial system: it
judges and applies sanctions in cases of breach of the law
(e.g., robbery, gossip, invasion of lands). Federal courts in-
tervene in cases such as homicides.

Conflict. The major source of conflict in Chiriguano so-
ciety has been their relations with White settlers. Some
Chiriguano joined the missions and others worked for the
White settlers, but another group waged a permanent war.
Conflicts over land as well as labor exploitation persist.
The introduction of evangelical sects in the Chiriguano
communities since the beginning of the nineteenth century
is a source of division between evangelists and Catholics.
The Catholics are traditionalists and want to maintain the
traditional beliefs and religious festivities and support the
shamans. Conflicts regarding traditional and political mat-
ters are frequent.

Religion and Expressive Culture

Religious Beliefs. Native beliefs in zootheistic deities
were guided by a deep faith in supernatural forces. In
spite of the persistent influence of Christian missionaries,
the Chiriguano still hold on to the basic tenets of their
beliefs; nevertheless, they do acknowledge a principal cre-
ator God. This belief in a Supreme Being is a result of
early missionization; however, the traditional Chiriguano
pantheon includes numerous spirit beings of various
kinds. Spirits are believed to have created the world and
to be the guardians of plants, animals, rivers, stars, and so
on. Evangelical sects have a profound influence and have
been able to replace some traditional beliefs, although the
Chiriguano have maintained their large corpus of myths
and tales.

Religious Practitioners. Chiriguano shamans were
known to be powerful; they acted as intermediaries be-
tween humans and the deities and had the power to cure,
attract the rain, or stop pestilence. They exercised influ-
ence on the chiefs and on the general decision-making
process of a village. They had immense prestige and privi-
leges. Today they continue to exert influence, although in
villages where the majority is evangelical, their role is di-
minishing. Chiriguano evangelical pastors are an important
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factor in the evangelization of the Chiriguano. They are
beginning to exert a political role.

Ceremonies. The arete, or feast, was a ceremony related
to the maize harvest, among other things. This feast was
transformed into the Carnival but maintained many of its
traditional elements. Men wear wooden masks and cos-
tumes depicting the ancestors and animals spirits returning
to meet with their relatives. Easter has been transformed
by the Chiriguano, through the incorporation of dancing
and singing.

Arts. Music and singing in the Guarani language oc-
curred during all the Chiriguano festivals; these genres per-
sist, but with the influence of colonial music. Native
instruments such as flutes and drums have been retained,
but the violin and the guitar have been incorporated.

Medicine. Disease is understood as the result of natural
forces (wind, heat, cold), supernatural forces (spirits of the
forest or of the river), or witchcraft. Curing techniques
consist of herbal medicines, sucking, massage, diagnosis by
blowing tobacco, and long therapeutic séances to drive out
the evil. Witchcraft is believed to be a basic cause of ill-
ness, death, or any other misfortune. The shaman is the
only one who can counteract the evil power of the witch.
Western medicine has been introduced, and both systems
persist side by side.

Death and Afterlife. Death is believed to be the result
of disease, spirits of nature, or witches. There is a belief in
an afterworld, to which souls go. Until the beginning of
the twentieth century, the deceased were buried in funerary
urns under the house. After death, the soul was believed to
go to a heavenlike place after a hazardous journey. Present-
day Chiriguano have incorporated Christian beliefs regard-
ing the afterlife.

Bibliography

Meétraux, Alfred (1948). “Tribes of the Eastern Slopes of
the Bolivian Andes.” Handbook of South American Indians,
edited by Julian H. Steward. Vol. 3, The Tropical Forest
Tribes. Bureau of American Ethnology Bulletin 143. Wash-
ington, D.C.: Smithsonian Institution.

Riester, Jiirgen, Brigitte Simon Barbara, and Schuchard
Barbara (1979). Los chiriguanos. Asuncién: Suplemento
Antropolégico, vol. 14, nos. 1-2.

Susnik, Branislava (1968). Chiriguanos: Dimensiones etno-
sociales. Paraguay: Museo Etnografico Andrés Barbero.

SILVIA MARIA HIRSCH

Chocd

ETHNONYMS: For the Catio: Embena, Epera, Eyabida,
Katio. For the Northern Embera: Atrato, Bedea, Cholo,
Darién, Dariena, Ebera, Ebera, Embera, Emberak, Empera,
Panama Embera. For the Waunana: Chanco, Chocama,
Noanama, Noenama, Nonama, Wounaan, Woun Meu

The term “Chocd” refers to several different regional
groups living on the northern Pacific coast of Colombia
and the eastern part of Darién Province in Panama. All
Chocd people refer to themselves as “Embena” (people)
and speak languages belonging to the Paezan Family. At
the time of the Conquest there were two major groups in
the Pacific lowlands of Colombia: the Embira living along
the upper San Juan and Atrato rivers, and the Waunana
on the lower San Juan. Both groups, who speak related
languages, became known as “Chocd” to the colonizers.
Owing to both post-Conquest and more recent migrations
the Chocd peoples are now geographically dispersed and
live in many different environments. Some are highly ac-
culturated, but the most isolated hold to many of their tra-
ditional customs. Since World War II, some Colombian
Chocé have intermarried with the local Black population,
whereas others have moved further into the forests to avoid
Blacks. Still others have moved to Chocd areas in Panama.

One Chocé group, the Catio, numbers between
15,000 and 20,000, nearly all of whom live on the San
Jorge, San Pedro, Murri, and upper Sini rivers in Colom-
bia. Approximately 7,000 to 8,000 Northern Embera live
in Panama, and another 2,000 live in Colombia in the Rio
Atrato area. Three thousand of a total of 6,000 Waunana
live in Panama, and the rest live in Colombia in the Rio
San Juan Basin in Chocé Province. The Caramanta are
several thousand highly acculturated Indians dwelling in
the Cauca Valley of Colombia; in the mid-1990s they live
much as the nearby mestizos do, and very few speak the
Caramanta language.

The Chocdé had their first contact with Whites in
1511 when they met Balboa, whose intrusion they resisted.
Later, in 1654, Spanish missions were established to con-
centrate Chocd populations and convert them to Chris-
tianity; many Chocd fled from the missions into upriver
areas.

Chocd people traditionally were subsistence swidden
horticulturists living in the extremely rainy tropical forests
of the Pacific lowlands. Because felled vegetation seldom
dried out enough to burn, the Chocd practiced a type of
agriculture known as “slash and mulch” unique to the wet
American tropics. Those who have migrated to dryer re-
gions practice the more usual slash-and-burn agriculture.
They raise plantains, bananas, sweet manioc, maize, and
sugarcane, but no tobacco or cotton. Only one crop of
maize is grown after a field is cleared; in the second season
it is planted with bananas, which bear for three years, after
which the field is fallowed. In some areas rice, beans, and
tree crops such as cacao have been added to the traditional
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repertoire. The Chocd also keep dogs, pigs, chickens, and
ducks as domestic animals.

In most areas, hunting and fishing are important ac-
tivities that confer male prestige in addition to providing
food. Hunting is solitary, usually with a shotgun and a
dog. In mountain regions the blowgun is still commonly
used. Two types of poisons are used to tip blowgun darts:
one is a vegetable poison that affects the heart, and the
other is derived from a species of frog. The most common
game species are deer, peccaries, armadillos, agoutis, mon-
keys, and several kinds of birds.

The Chocd use many different techniques in fishing:
hook and line, harpoons, casting nets, barbasco poison,
and, most recently, diving with a mask.

The Chocé do not have clans or lineages; relatives on
both the maternal and paternal sides are recognized
equally. Local communities are formed of households
linked by family ties. Houses are dispersed, usually strung
along a river or a path. The Chocé live in round wall-less
houses built on pilings. Inside, they have bark-cloth mats
for sleeping and hammocks for children, as well as wooden
seats and mosquito nets.

Postmarital residence changes from patrilocal (the
ideal) to matrilocal and back because both women and
men own gardening land; some time is spent in the hus-
band’s family’s household working his lands before going
to the wife’s household to tend to her crops. The house-
hold’s oldest male is its leader.

Community members have obligations of mutual aid
and celebrate festivals together. Work groups of about ten
men cooperate in the tasks of felling trees and clearing
fields; the householder for whom the party works provides
food and drink for all. Men, women, and children work as
a group to harvest maize from one another’s fields, but
most other farm work is done by the members of each in-
dividual household. There is no collective ownership of
land, but local groups discourage people without recog-
nized kin ties from settling in the community. Kin termi-
nology varies: some Embera use the same term for siblings
and cousins, fathers and uncles, aunts and mothers—the
so-called Hawaiian system—whereas other Embera use the
Eskimo system, which distinguishes each type of relative
with a different term.

The survival of the Chocé is related to the flexibility
of their social system, which permits the joint migration of
small family-related groups that reconstitute themselves in
a new territory. The Chocd are accustomed to traveling
considerable distances in dugout canoes to appraise possi-
ble sites for new fields and villages and to perform obliga-
tions incurred through intervillage marriages. Shamans
travel the greatest distances, even going so far as to visit
Kayapa Indians in Ecuador.

At the time of the Conquest and under the early colo-
nial administration, Chocd groups were led by warrior
chiefs who opportunistically formed alliances with other
chiefs to combat a common enemy, often the Spanish; but
the dispersion of the population undermined the authority
of the chiefs and eventually destroyed political cohesion.

Choco shamans are primarily healers and ritual lead-
ers without political authority. They seek to contact and
control spirits related to aspects of human welfare, such as
health and abundance of game. Anyone can acquire

shamanic powers through apprenticeship to a shaman who
transmits these powers, represented by a wooden baton
carved with anthropomorphic or zoomorphic figures, in an
all-night initiation ceremony. A shaman may add to his
powers by apprenticing to different shamans, so the num-
ber of batons he owns indicates his experience.

Traditionally, children were painted black shortly after
birth. When they reached approximately 1 year of age,
children took part in a ritual in which a shaman gave them
a guardian spirit and a doll for it to live in. Only girls had
puberty rituals—they were secluded and had to observe
food taboos. Women gave birth in the forest, and men
were forbidden to attend. The dead were interred in a
chamber dug in the earth.

Besides shamanic rituals, the Chocé celebrate many
other festivals such as a child’s baptism, the raising of a
new house, or the maize harvest. Men and women attend
wearing face paint and elaborately adorned with beadwork
and necklaces. They pass the day and evening in singing,
dancing, and drinking homemade maize beer and fer-
mented cane juice. The traditional Chocd musical instru-
ment was the panpipe made in various sizes; later they
adopted the flute and drums, and music with a Spanish in-
fluence is often played.

Chocé crafts are highly developed. Pottery making is
dying out, but Chocé women make baskets for many dif-
ferent uses, and nowadays they are often sold at craft fairs.
Men are expert wood carvers but usually for domestic or
ritual purposes. Both sexes make beadwork. When river or
toad transport permits, the Chocd often participate in the
local economy, bringing agricultural products like maize
and bananas to market.

In the 1990s many Chocé traditional lands are under
pressure from settlers, and some Choco have lost their
land and become laborers. In reaction, the Chocé have
formed regional organizations to cooperate in the defense
of their land and cultural values.

See also Embera; Noanama
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Chorote

ETHNONYMS: Choroti, Soloti, Tsoloti, Xolota, Yofuaha, Yo-
wuxua, Yoxuaxa

Orientation

Identification. The name “Chorote” or “Choroti” is
probably of Chiriguano-Guarani origin and is used in the
Argentinian and Bolivian-Paraguayan Chaco. The Chorote
call themselves “Yoxuaxa,” which probably means “those
who eat doves.” In contemporary settlements on the Rio
Pilcomayo they are also identified as “Téuak Lhele” (river
people) and “Lhimnal Lhele” (forest people), alluding to
their native ecological niches.

Location. Until the second half of the seventeenth cen-
tury the Chorote lived in the southern Chaco on the right
bank of the middle Rio Bermejo. Punitive expeditions
during the late colonial period forced the displacement of
the Chorote to the left bank of the Pilcomayo. Today they
are found on both shoulders of the middle Pilcomayo and
in the central-western Paraguayan Chaco. The climate is
tropical of the dry-rainy type, characterized by marked sea-
sonal precipitation.

Linguistic Affiliation. The Chorote language belongs to
the Mataca-Maca Family of the Macro-Guaycura Stock. At
present there are at least two dialects: one predominates in
the Pilcomayo area and the other in the interior of
Paraguay.

Demography. In 1980 the Chorote population was esti-
mated at 1,200, with 830 in Argentina and 370 in Para-
guay. Estimates made in the 1920s varied between 2,000
and 2,500 persons.

History and Cultural Relations

At the beginning of the twentieth century, the ethnic
groups whose territories bordered on that of the Chorote
were the Toba, the Chiriguano, and the Tapieté to the
west and northwest; the Ayoreo to the north; the Nivaclé
to the east and southeast and the Mataco-Guisnay to the
south. With the exceptions of frequent intermarriage and
commercial and military alliances with the Nivaclé and the
Tapieté, Chorote relations with the surrounding groups
continued to be hostile during this period. Then expedi-
tions sent out by the Bolivian government to reconnoiter
and pacify Chaco territory added to the growing pressure
exerted by cattle ranchers, resulting in opportune exten-
sions of intertribal alliances to resist occupation. Spreading
occupation reduced indigenous lands, however, and
brought the Indians into permanent contact with the dom-
inant society. The Chaco War between Paraguay and Bo-
livia (1932-1935) impelled the Chorote to move continu-
ously, and, at the end of the war, they were forced to settle
in evangelical missions in Argentina and Mennonite settle-
ments and Catholic missions in Paraguay. Because of sys-
tematic demands by native minorities of the Chaco, which
began in the 1950s, government legislation was imple-
mented in the 1980s for the recognition of native commu-
nities’ territorial rights. Some land has been ceded to

indigenous peoples through Law 23302/1984 (Argentina)
and the Estatuto de Comunidades Indigenas (Statute of
Indigenous Communities) Law 904/1980 (Paraguay).

Settlements

In aboriginal times the Chorote had two types of settle-
ments: semisedentary villages for the rainy season and tem-
porary camps for the dry season. The most densely settled
villages were established on the bank of the Pilcomayo or
the lakes of the interior, on cleared land above the flood
level. The huts were arranged in a circle, and access open-
ings were oriented toward a central plaza where ritual and
sports activities took place. In contrast to the marked ten-
dency toward concentration and sedentary life-style charac-
teristic of the rainy season, there was the contrary
practice—during most of the dry season—of fragmentation
into family units and more prolonged and continuous
shifting, using temporary camps. In settling the Chorote in
missions and prevalently multiethnic settlements, the ideal
circular pattern of ancient villages was often replaced by a
linear-type pattern at the same time that dome-shaped
huts were partially replaced by dwellings made of modern
materials.

Economy

Subsistence and Commercial Activities. The Chorote
were basically hunters and gatherers, but they comple-
mented their subsistence needs with fishing and horticul-
ture. In hunting, tapir and three kinds of peccaries
constituted the main prey. Collecting honey and gathering
wild fruits also provided a good part of the Chorote diet.
The most widely disseminated cultigens were several kinds
of pumpkins, bitter manioc, and maize. Socioeconomic ac-
tivities followed a characteristic seasonal rhythm of abun-
dance and scarcity. The time of greatest abundance of
resources was from September until February, facilitating
the convergence of various bands in the semisedentary vil-
lages for the collection of wild fruits and the performance
of agricultural tasks. After a period of great scarcity, which
compelled the bands to divide and lead an intensely no-
madic life, fish became relatively abundant during June
and July. This allowed the river people and, to a lesser de-
gree, the forest people, a secondary permanence on the
banks of the Pilcomayo. With contact came the incorpora-
tion of new cultigens and domestic animals such as chick-
ens, pigs, goats, and sheep. Raising animals partially
compensated for the reduction in game caused by the ad-
vancing frontier of colonization.

From the beginning of the twentieth century, tempo-
rary wage earning in the sugar mills of northwestern Ar-
gentina definitively incorporated the natives into the
market economy, creating new needs for them. Prolonged
stays in the mills directly exposed the natives to the domi-
nant society’s forces of change, dazzling them with and
making them desirous of new goods. Since that time, they
have adopted manufactured food, alcoholic drinks, weap-
ons, sewing machines, bicycles, watches, and so forth. In
the 1960s the mechanization of the mills reduced the de-
mand for less-qualified workers. Some Chorote reoriented
themselves toward temporary work in agro-industrial enter-
prises in Mennonite colonies of the Paraguayan Chaco. For



Chorote 125

those who reinstalled themselves in villages of the middle
Pilcomayo, commercial fishing provides a source of income
that, as opposed to wage earning, facilitates permanent res-
idence and the strengthening of community relations. The
sale of handicrafts also adds some income.

Industrial Arts. Traditional handicrafts include pottery,
woodworking, net making, and weaving,

Trade. In aboriginal times the Chorote acted as inter-
mediaries in an extensive net of commercial relations that
connected the groups of the Chaco with those of the
southern Andean piedmont. During the first decades of
the twentieth century, together with the Nivaclé, they mo-
nopolized the commercialization of old iron throughout
the entire Chaco.

Division of Labor. Before contact Chorote men were re-
sponsible for hunting, collecting honey, fishing, and horti-
culture, as well as the manufacture of tools and weapons.
Warlike and commercial activities were also basically male
tasks. Women gathered wild plants and harvested the crops
for processing and storage. They built the huts, prepared
the meals, and raised the children. Nowadays they con-
tinue to make bags, pottery, and some clothing. However,
because of the decline in natural resources and the greater
importance of male work—wage earning and commercial
fishing—female tasks have become restricted to the home.

Land Tenure. In ancient times each band had hunting,
gathering, and fishing territories that were recognized, al-
though sometimes disputed. The advance of the cattle-
raising sector forced the Indians to share their lands with
Creoles whose principle livestock (cattle, horses, mules),
apart from destroying Indians fields, has changed the dis-
tribution of natural resources. The Chaco War and the
consequent sale and concession of large tracts of land by
the Paraguayan government forced the Chorote to concen-
trate in missions. The missionaries were able to rescue
some land for the Indians and ensure their survival. In the
1980s the Argentinian and Paraguayan governments began
giving land titles to various indigenous communities.

Kinship

Kin Groups and Descent. Chorote society was formerly
divided into bilateral, exogamous bands, consisting of a
small number of extended families. Members of each band
considered themselves to be related, although kinship links
appear to have been more created than real in the sense of
being genealogically traceable. The essential functions of
each band were regulating marriage, maintaining auton-
omy, and exercising some control over interpersonal con-
flicts or those between extended families. The latter could
generate fissioning processes within bands. Intensified con-
tact with White society and settlement in missions and
colonies produced the fusion of different bands in the
same village. In the few surviving villages with a circular
plan, two factions that are distributed relatively symmetri-
cally coexist, and the members of each tend to marry those
of the opposite faction. It is not clear whether this is a sur-
vival of an ancient dual organization or, what is more prob-
able, a recent convergence toward dual principles because
of a social and dialectal convergance of riverine and forest

groups.

Kinship Terminology. Chorote kinship terminology,
which is of the Hawaiian type, is characterized by its range
of classificatory principles.

Marriage and Family

Marriage. Marriage within the band was traditionally
prohibited. The scope of exogamy extended to friendly eth-
nic groups, especially the Nivacle and the Tapieté. After
resettlement, the tendency to ethnic exogamy expanded to
include other indigenous groups as well as Creoles, espe-
cially in multiethnic villages. Divorce continues to be ac-
cepted, and can be initiated by either spouse.

Domestic Unit. The domestic unit together with age-
grades were the essential articulations of the social system.
Heads of families were traditionally able to impose their
decisions on the leader of the band. The matrilocal ex-
tended family, normally including three generations, con-
tinues to predominate; there are also patrilocal units and
nuclear families. The emergence of the nuclear family is a
consequence of migrant work and wage earning since the
beginning of the twentieth century.

Socialization. Children were and are raised permissively
and their personal autonomy is furthered. As repositories
of knowledge and guides to behavior, grandparents were
formerly the main socializing agents. Such preeminence
must be linked to the system of hierarchical age-grades, ac-
cording to the principle that age confers status and pres-
tige. The confrontation of formal education with the
informal education imparted by elders has resulted in a
progressive displacement of enculturative responsibilities to
the parental generation, given the fact that the latter inter-
act more smoothly within the regional/national context.

Sociopolitical Organization

Social Organization. The core of traditional Chorote
social organization was a system of hierarchical age-grades.
The successive grades (children, youths, adults, and elders)
had specific roles, obligations, and privileges. The elders
regulated and oriented the remaining age-grades. Women
occupied a position of relative equality with men. The
growing interaction with the regional society has affected
the traditional division of labor between the sexes, how-
ever, lowering women’s influence and status.

Political Organization. Despite a marked tendency to-
ward egalitarianism, political fragmentation, and the au-
tonomy of each domestic group, in ancient times two levels
of chieftainship coexisted: a local or band level and a
supralocal or subtribal level. Although the office of the
first type tended to be hereditary, the election and eventual
substitution of supralocal leaders depended on band lead-
ers and the heads of domestic groups. Their decisions in
this regard were based on the negotiating ability and war-
rior prestige of the candidates because this type of leader-
ship tended to define itself in the context of intergroup
hostility, which made the candidate’s coercive ability a de-
termining factor. Even so, the power of both types of lead-
ers was based more on consensus than on coercion, as
indicated by the requirements of equanimity, generosity,
and oratorical talent. Permanent interaction with the dom-
inant society slowly undermined traditional chieftainship.
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Outsiders frequently imposed local leaders, although these
were chosen in part for their linguistic skills and their abil-
ities to mediate in economic, political, and/or religious
affairs.

Social Control. Traditional Chorote society furthered
personal autonomy and offered its members several options
for manifesting dissent, making social control quite flex-
ible. Furthermore, by permitting the overt expression of
feelings and states of mind—changeable as these might
be—the probability of uncontrollable episodes was greatly
diminished. Impositions by the dominant society have
tended to restrict the variety of stratagems an individual
can rely on, making for a more rigid system of social con-
trol. Frequent accusations of sorcery are one consequence
of the inflexibility of the imposed forms of social control.

Conflict. In aboriginal times interethnic hostilities were
the most violent type of conflict and had as their main ob-
jective the obtaining of enemy scalps. Scalps and other tro-
phies gave their owners prestige, allowing them to compete
for supralocal leadership. Intraethnic fighting expressly ex-
cluded scalping and was oriented toward more immediate
and profitable objectives like control over fishing sites. Be-
yond the local group, relations with other Chorote units
varied constantly between aggressiveness and alliance. This
tendency toward fragmentation reaffirmed the principles of
autonomy and local personal initiative. The fragility of in-
ternal bonds, together with the persistence of old inter-
ethnic rivalry, kept the Chorote from mounting a cohesive
resistance movement against invading settlers. In this con-
text, the Chorote formed relatively stable alliances only
with the Tapieté and the Nivaclé, opting for occasional co-
alitions with the Chiriguano, the Toba, and the Mataco.
Conflicts over landownership and exploitation of natural
resources persist, mainly in the form of disputes between
the native population and Creole settlers.

Religion and Expressive Culture

Religious Beliefs. The core of traditional religious belief
is expressed through a dialectic between principles of chaos
that existed in mythical times and principles of order in
contemporary times. This dialectic between processes of
disintegration and reintegration involves the social as well
as the natural order. The synthesis between native and
Christian belief—internalized through systematic Anglican
and Pentecostal evangelization since the 1940s—is clearly
a redifinition of such processes in ethnic terms. The sinful-
ness of the “ancient beliefs” is compared to the virtue of
the “new beliefs.”

In its native form, the Chorote religion may have been
without the concept of a Supreme Being. Recognized, how-
ever, were a group of deities that personified the dialectics
of chaos/order, through the fusion—in the same deity—of
a “trickster” profile with characteristics typical of demi-
urges. The polarization between what is divine and diaboli-
cal, encouraged by Christianization, resulted in a hierarchi-
cal ordering of ancient deities. Such an arrangement is the
outcome of emphasizing either the demiurgic or trickster
aspect of a deity.

Religious Practitioners. Religious roles were tradition-
ally acquired either through the deliberate channel of sha-

manism or nondeliberately through reaching old age. In ac-
tual practice, one recognizes a difference in power between
officiating “shamans” and “old men,” and in their ability
to cure and divine. The training of indigenous pastors by
Anglican missionaries, who often assigned them political
responsibilities as well, led to a rivalry between modern re-
ligious leaders and traditional ones and between religious
and secular leaders. These rivalries, combined with the
lack of persistent fellowship among the constituents, have
led to greater factionalism.

Ceremonies. The Carob Festival, which was held in
spring, at the same time that many other wild fruits ripen,
was the most important traditional ceremony. Its purpose
was to promote natural and human renovation and to en-
hance intergroup sociability. Among other constituent ritu-
als of this festival were those pertaining to fermented
drinks, scalps, victory dances, and dances of the young
people. Missionaries were shocked by the festival’s orgiastic
aspects and succeeded in suppressing it. A fundamental
rite of passage was the female initiation, which signaled a
young woman's achievement of social and sexual maturity.
The ceremony contained a dual set of symbols, through
which the initiate experienced the antithetical processes
of death and gestation and the contrast between the un-
differentiated status of adolescence and the differentia-
tion characteristic of adulthood.

Medicine. Sickness results from either the manifestation
of some vital principle eventuated by shamanic malevo-
lence, the transgression of a taboo, or from the invasion of
the body by a harmful agent emitted by a shaman. The
curing ritual, in which shamans and elders cooperate, fea-
tures magical flight, fighting between helping spirits,
chanting, blowing, and massaging. Although harshly re-
pressed by the first generation of missionaries, shamanic
practices have been revived since the 1980s and coexist
with certain practices of Western clinical medicine.

Death and Afterlife. Death and sundry illnesses are as-
cribed to certain dualistic deities and particularly to sha-
mans. Death is the means of access to a definitive state of
being and power, implying the transformation of the de-
ceased into one of a class of mainly negative deities
(thlamd) that live in a monotonous and dark subterranean
world.
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ALEJANDRA SIFFREDI
(Translated by Ruth Gubler)

Cinta Larga

ETHNONYMS: Baatpetamae, Maatpétamae

Orientation

Identification. “Cinta Larga” is a name coined by non-
Indian local people; it refers to the long bast ribbons mem-
bers of this group wear around their waists.

Location. The traditional territory of the Cinta Larga is
in Brazil, probably extending from an area on the left bank
of the Rio Juruena, near the Rio Vermelho, to the head-
waters of the Mirim Juina; from the headwaters of the Rio
Aripuana to the Dardanelos Falls; they live at the headwa-
ters of the Tenente Marques and Capitao Cardoso rivers
and in the vicinity of the Eugénia, Amarelo, Amarelinho,
Guariba, Branco do Aripuani, and Roosevelt rivers. The
area includes parts of the states of Rondénia and Mato
Grosso, approximately between 59° and 61° W and 10°
and 12° S. Nowadays the lands of the Cinta Larga are part
of the Aripuand Indigenous Park, which has an area of 3.6
million hectares.

Demography. In 1969 the Cinta Larga population was
estimated at around 2,000 people. In 1981 their number
did not surpass 500 (a generous estimate). The main
causes of population loss are epidemic diseases (e.g., mea-
sles, tuberculosis, hepatitis, malaria), conflicts with non-
Indian invaders, and unreliable health assistance from the
federal government.

Linguistic Affiliation. The Cinta Larga language be-
longs to the Tupi Mondé Family of the Tupi Language
Stock.

History and Cultural Relations

Until 1969 the Cinta Larga lived isolated in the forest, en-
gaging in occasional hostilities with prospectors, rubber
tappers, and others who invaded their territory. During
this time, the Brazilian National Indian Foundation
(Fundag¢do Nacional do Indio, FUNAI), a governmental
agency responsible for Indian policy, conducted several ex-
peditions to attract the Indians, who, as of 1973, began to
have regular contact with government agents and sporadic
contact with the local population. Prior to contact with
non-Indian elements, the Cinta Larga lived in a state of
war with their neighbors to the east, the Rikbaktsa, and to
the south, the Nambicuara. Since 1973 Cinta Larga terri-
tory has been invaded by prospectors, settlement projects,
roads, hydroelectric plants, and lumber mills. Yet in the

late 1980s there were still reports of Cinta Larga who lived
in isolation.

Settlements

A Cinta Larga village traditionally consisted of a single
communal house occupied by an agnatic lineage. As a con-
sequence of intensified contact with representatives of the
national (i.e., nonindigenous) society, the Cinta Larga
founded, near FUNALI posts, villages composed of nuclear
families belonging to different lineages. Both kinds of set-
tlements are found—nucleated villages near FUNAI land-
ing strips and individual houses scattered in the forest
according to the traditional pattern. These patterns of
concentration and dispersal are partially regulated by inter-
nal relations between families and by contact between Indi-
ans and FUNAI Friction and disagreement encourage
dispersal.

Economy

Subsistence and Commercial Activities. The Cinta
Larga are hunters. Hunting is not their main source of
food, but it is central to their ceremonial life and a strong
focal point of tribal reference and identification. Peccaries
are the most highly prized game; however, a large variety of
other animals is also hunted, including spotted cavies,
monkeys, tapir, alligators, and larger birds like curassows.
The Cinta Larga also fish and collect honey, grubs, Brazil
nuts, and fruit. In family plots that vary from 1 to 2 hec-
tares, they cultivate maize, manioc, potatoes, yams, and
peanuts. After contact some villagers began to plant beans
and rice. They practice slash-and-burn cultivation; the
same tract of land is used for two or three years and then
abandoned. In 1980 the Cinta Larga began to extract rub-
ber and gather Brazil nuts with a view toward their com-
mercialization. Monetary returns are limited owing to the
isolation of the area, the difficulty of transportation, and
the small-scale production.

Industrial Arts. Native handicrafts include basketry and
the fashioning of bows and arrows, necklaces of tucum-
palm nuts, bracelets of palm nuts and monkey teeth,
feather ornaments for head and arms, hammocks, straw or
jaguar-skin ornaments, flutes, mortars, spindles, perfora-
tors, resin lip ornaments, and other less important items.

Division of Labor. Male activities are hunting, fishing,
felling trees and preparing the land for cultivation, con-
structing houses, clearing the forest in the vicinity of the
village, extracting latex, and making bows, arrows, flutes,
and feather ornaments. Women gather, spin cotton and
tucum-palm fiber, make nets and ceramic artifacts, harvest
field products, prepare meals, and make necklaces and
bracelets. Men and women jointly collect honey and nuts
and plant the fields.

Land Tenure. The land belongs to the residents of the
village, and each family keeps one area for its own fields.
Members of the same subgroup who live in other villages
have free access to the land, as do affinal relations.
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Kinship

Almost all social activity is regulated by kinship. There is
evidence that the so-called subgroups (Kabi, Kaki, and
Ma3) are clans. The filiation of each is patrilineal.

Marriage and Family

Marriage. The Cinta Larga are polygynous. The pre-
ferred form of marriage is between a man and his sister’s
daughter, who is generally given in marriage before reach-
ing puberty (between 8 and 9 years of age). It is then up
to her husband to continue her socialization and to initiate
her sexually. This marriage is different from others because
it involves a ceremony that is rich in ritual. It is still com-
mon for a boy to begin his adult life by receiving one of
his father’s wives, one who is not his own mother and gen-
erally rather older than he. The young man is then initi-
ated sexually by that woman and will have his first children
with her. The circle of marriage exchange tends to be lim-
ited to two subgroups. Each subgroup’s exogamic rules are
respected, although there are some marriages with the
Surui (Paiter) from Rondonia. According to the traditional
pattern, women have a large number of children (around 6
to 7 per woman), and infant mortality is high (40
percent).

Domestic Unit. The smallest domestic unit, evident es-
pecially in times of food scarcity, is composed of a man,
his wives, and their children. In normal daily life, however,
the domestic unit is larger and encompasses a group of
brothers, with their wives and children, who collaborate in
activities of collective production like tree felling, planting,
hunting peccaries, and fishing.

Inheritance. When someone dies, all of his or her be-
longings are burned inside the house or on the grave.
When the owner of a house dies, it, too, is destroyed by
fire.

Socialization. The main goal in the formation of an in-
dividual is the creation of an independent, self-sufficient
person. Until 3 or 4 years of age, a child is its mother’s in-
separable companion. When it can move about easily and
talk intelligibly, it will join small bands of children who im-
itate adults in their harvesting activities and in the capture
of small animals and fish. Daily it becomes clearer that the
challenge is knowing how to defend oneself in order to be
on one’s own. The result is the development of a bold and
somewhat turbulent attitude, which makes the children
ready to react to anything that displeases them. It is in
young men of around 16 that this attitude is most evident.
Fearless, aggressive, sometimes uncivil and gruff, the young
Cinta Larga seems to accept no limitations, impositions, or
orders from anyone. He demands what he wants directly,
without beating around the bush, and at no time is he ob-
sequious or servile.

Gradually, young girls and boys prepare for adult life,
becoming skillful in the kind of work that is proper to their
sex. After the age of 7 they submit to the perforation of
the lower lip, where a small resin plug is inserted as an or-
nament. Young girls go into seclusion in their own homes
during the first menses. As a young man begins to be suc-
cessful in hunting in the company of adults, and, a bit
later, in participating successfully in war raids, he begins to

compose his own songs, which relate his successes. Finally,
when a man marries his sister’s daughter, taking the final
step into adult life, the passage is marked by a ceremony in
which he gives ritual presents (richly adorned arrows) to
his father-in-law and promises to care for and treat his wife
well, the latter in a discursive dialogue with the bride’s fa-
ther and her classificatory parents.

Sociopolitical Organization

Social Organization. The three subgroups—Kab3, Kaki,
and Ma—spatially located, form a linguistic and cultural
community, with relations between the various villages tak-
ing the form of marriage exchange and cooperation in war-
like expeditions. The members of each subgroup feel
united by strong bonds of solidarity and consider them-
selves a cohesive group in opposition to the rest of the
Cinta Larga. Another very strong bond is that between af-
fines, especially between brothers-in-law and their
father-in-law.

Political Organization. The leadership in a village is
held by the oldest member of the lineage, generally the fa-
ther. When he dies, his oldest son will succeed him. Mean-
while, however, as brothers marry, leadership is in danger
of weakening, either because they must give service to their
respective fathers-in-law, leaving the village when their
coooperation is most needed, or because they wish to build
their own homes. In such cases, it is up to the chief either
not to let them escape his orbit or to attract affinal rela-
tions to live in the village. The success of this political
game ‘depends on his skill. Contact with agents of FUNAI
has made for even less stability in this institution because
of the agglutination of nuclear-family houses around
FUNAL assistance stations and the prestige enjoyed by fed-
eral agents who provide the community with health ser-
vices and distribute manufactured goods such as salt,
sugar, fishing lines, hooks, and metal machetes. Men of
the lineage compete for such favors, which can generate in-
ternal conflict within the group and a consequent weaken-
ing of traditional leadership.

Increasing contact between the Indians and the out-
side world, especially with cities within the area, together
with the lack of government assistance and the invasion of
tribal territory by lumber mills, prospectors, and others in-
truders, has led the men in the lineage to try to obtain fi-
nancial resources at any cost in order to satisfy needs that
were created after contact. In the 1980s many found the
solution in making contracts with lumber mills and pros-
pectors, opening the area to wood and gold extraction.
When a group is unable to reach an internal consensus re-
garding commercial agreements, new conflicts occur. Even
if consensus is reached and the entire group agrees regard-
ing such enterprises, however, dispersal continues. With the
money they receive from such transactions, some young
men are beginning to keep houses in surrounding areas,
where they live with a non-Indian wife and only occasion-
ally visit the village. In all such situations, the system of

values that upheld leadership prestige tends to be
weakened.

Social Control. The most common forms of social con-
trol are malicious gossip and ostracism. The threat of poi-



soning is, however, the strongest factor still operating in
the community.

Conflict. Conflicts between Indians and non-Indians are
the result of the invasion of indigenous territory. Mutual
accusations of witchcraft are responsible for aggression be-
tween Indians, and, in cases of death, a series of retaliatory
war expeditions is undertaken. Such armed activity still oc-
curs among Cinta Larga subgroups and, in the past, in-
volved other tribes as well.

Religion and Expressive Culture

Religious Beliefs. The Cinta Larga creation myth is a
richly detailed story of how Gora created human beings
(that is, members of the various tribes that people the
area) and conferred on them specific identities and charac-
teristics. On the other hand, animals, birds, and other liv-
ing beings were created through the transformation of
human beings, some of whom were turned into jaguars,
others into tapir and other animals. This, too, was Gora’s
accomplishment. Along with the minor culture heroes who
people Cinta Larga mythology, Gora is responsible for
everything positive that exists in the sociocultural universe.
The counterpart to those beneficial beings and deeds of
creation is a spirit that lives in the forest and incorporates
the dark aspect of existence. His name is Pavu. He roams
the forest looking for victims. As soon as he finds a soli-
tary hunter or anyone who wanders through his domain,
he throws himself on them in a deadly attack. No one can
resist his power, and an encounter with Pavu results in
fever, followed by death.

Ceremonies. The Cinta Larga are one of the rare groups
affiliated with the Tupi Language Stock that do not in-
clude tobacco in their culture. Ritual curing involves the
recitation of efficacious words, the laying on of hands, and
shamanistic blowing. This ritual finds minor expression
within the framework of indigenous ceremonies, similar to
the ritual of female seclusion and the perforation of
childrens’ lower lips. They are of minor importance when
compared with the festival of bebé-aka (bebé/caitutu, pec-
cary + aka, kill), which is the main expression of male
and warrior values. On hunting expeditions men keep a
sharp lookout, hoping to capture a young peccary alive.
Later, in the village, it will be fed and treated with care
similar to that given small children: it will suckle at a
woman'’s breast, receive previously chewed solid food, be
taken for walks, and receive many other marks of atten-
tion so it will grow up healthy. In the ceremony of bebé-
aka, the adult peccary is taken to be sacrificed and its
flesh is distributed among the participants, according to
rank. The most prized pieces will be given the brothers,
brothers-in-law, and father-in-law; the rest is distributed
according to rank, in descending order down to domestic
animals, which will scarcely receive some viscera and
bones. During the ceremony flutes are played, personal
warrior songs (berewd) and dances are performed, and
decorated arrows are presented to the owner of the pec-
cary. The songs and praise express the bravery of a war-
rior and, consequently, male prominence.

Festivals similar to that of bebé-aka are held on other
occasions, but without peccary sacrifice. They are held
during important social events—for example, as recom-
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pense for collective work in the fields, to commemorate a
raid on other Cinta Larga subgroups, to avenge grave of-
fenses (kidnapping of women, for example), and earlier
(approximately mid-twentieth century), according to the
oldest Indians, for the performance of cannibalistic rituals
after intertribal warfare. Ranches and cities have since
been built on indigenous territories, isolating tribes from
one another.

Medicine. Because they prize individual self-sufficiency,
the Cinta Larga are ever attentive to their bodily health.
At the first sign of illness they lie down in their hammocks
and try to identify the causes of their discomfort. They can
count on a wide array of knowledge and practices to help
them cure illness. Of the many hundreds of plant species
in the forest, some are noted for ensuring protection, pre-
venting illness, and even for furthering the development of
skills that directly or indirectly guarantee well-being. This
knowledge is shared by all and increases with age. For ex-
ample, some plants are regularly used to increase female
fertility, to guarantee male vigor, to ensure a good delivery,
to keep a woman from aborting, to diminish uterine con-
tractions, to purify the parents of a newborn child and to
ensure its well-being, to keep it from crying continuously,
and to relieve pain in practically all parts of the body. Spe-
cial leaves or roots are used for all these purposes. Plants
are also used to make a child sleep soundly, to make adults
sleep lightly, to keep a baby from biting its mother’s breast
when suckling, and so on. Once health is assured, another
group of plants meets needs of another type: success in
hunting and the correct use of weapons. There are even
plants that the hunter uses to attract animals by rubbing
their leaves on his body. Finally, there are plants that serve
the totally different purpose of wreaking vengeance. Some
poisons are used against women—to cause mortal hem-
morhages, abortion, or death. A plant that can be used
against anyone is the po sut, which, when mixed with food,
causes a person to get progressively thinner until he or she
dies.

Death and Afterlife. With the exception of deaths that
occur as a result of conflicts with non-Indian invaders or
of intergroup conflicts, almost no death is considered nat-
ural. Illness, accidents, and old age are not considered to
be factors that can cause death. Instead, death can only be
caused by Pavu or poison, both of which act in an irrevers-
ible way, leaving the victim no possibility of recovery.
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Cocama

ETHNONYMS: Kokama, Pampadeque, Pandabequeo, Uca-
yali, Xibitaona

Most of the 15,000 to 18,000 Cocama live in Peru, in the
Lagunas and Ucayali River areas as well as in the drainages
of the Maranon, Pastaza, Nucuray, and Urituyacu rivers. A
mere 20 Cocama live in Colombia, and 411 in Brazil. The
Cocama have survived centuries of colonial rule, slave raid-
ing, and epidemics better than almost any other native
group, and now have a growing population. The Cocama
language belongs to the Tupi-Guarani Family. The branch
of the Cocama on the Rio Huallaga is known as the “Co-
camilla,” and is culturally the same except for slight differ-
ences in dialect.

The Cocama were first contacted in 1549 when a
Spanish expedition led by Juan de Salinas ascended the
Ucayali. At this time, the Cocama subsisted by fishing and
swidden horticulture. In the seventeenth century they be-
came raiders and were feared by the Spanish and neighbor-
ing Indian groups throughout the region, where they were
known as pirates of the rivers. When the Jebero rebelled in
1644, the Cocama supported them. When the Spanish
sent an expedition to subdue the Cocama it was well re-
ceived because it included a Jesuit priest and a mestizo
whom the Cocama believed to be a reincarnation of one of
their chiefs. In the middle of the seventeenth century, the
Jesuits built a mission at Santa Maria de Ucayales, but
abandoned it in a short time. Some 100 Christianized
Cocama families then accompanied the Jesuits to their
mission on the Huallaga. In 1669 the Spanish sent an-
other expedition against the Cocama because of their con-
tinuing raids on surrounding groups. Some were converted
and settled at the mission of Santiago de la Laguna,
founded in 1670 on the Huallaga. In the 1680s, following
a great smallpox epidemic, most of the Cocama abandoned
this mission and took refuge among the Omagua. The
Cocama population fell from 7,000 to 800 by 1700, largely
as a result of this epidemic. In 1767 the Jesuits were ex-
pelled from the New World, and the Cocama came under
Spanish rule. From then until Peruvian independence in
1824, the Cocama worked as forced laborers on haciendas
and in the mining and timber industries. After indepen-
dence, some returned to the Ucayali area, whereas others
went to the Marafion, Pastaza, Nucuray and Urituyacu re-
gions in search of new farmland. It is believed that many
migrated to Brazil during the rubber boom.

Cocama people are now very acculturated and assimi-
lated. About 25 percent of marriages are with mestizos.
Most Cocama continue to live in their own villages or
neighborhoods, however. They have a number of cultural
traits that distinguish them from mestizos, and although
the Indians are nominal Christians, they still practice sha-
manism and hold to many of their own religious beliefs.
Older Cocama speak their own language among themselves
but are bilingual; children speak only Spanish.

The Cocama are sedentary slash-and-burn horticultur-

ists who generally build their houses on the banks of rivers
or lakes. They occasionally have to move their settlements
to areas where there is new land for clearing. They raise
maize, sweet potatoes, taja-cara (Solanum immite), beans,
yams, sicana (Sicana odorifera), pumpkins, peanuts, pineap-
ples, cayenne peppers, peach palms (Guiliema gasipaes), av-
ocados, papayas, guavas, and bananas, as well as the
nonfood plants cotton, tobacco, and barbasco for poison-
ing fish. They rely heavily for food on fish, manatees, and
turtles. Nowadays commercial fishing is an important part
of their economy; they also sell farm products such as rice,
maize, and beans. The Cocama have an individualistic
sense of property: what a woman produces belongs to her,
and when she sells it what she makes is hers. The same is
true for men. The subsistence garden belongs to the nu-
clear family, and fathers are responsible for the children’s
maintenance. Cocama men work in lumbering and ranch-
ing, and some are skilled workers such as carpenters or
mechanics.

The Cocama traditionally used stone axes and knives
made from the peach palm (pupunha or chonta) to clear
the forest but often avoided this task by planting on
beaches between wet seasons. Hunting and gathering were
of little importance, with the exception of collecting turtle
eggs. The Cocama kept chickens, pigs, and dogs after they
were introduced by Whites. They relied upon the spear and
atlatl as their chief weapons. The Cocama are famous for
their pottery, which has linear and rectilinear designs of
red, white, and black.

Cocama men made the decision to go to war after tak-
ing ayahuasca, which put them into a trance and induced
visions. Their attacks depended primarily on surprise and
took place at dawn.

Traditionally, Cocama people lived in villages of thirty
to forty multifamily houses. The houses had gabled roofs
that reached almost to the ground. People slept in cotton
hammocks and used bark-cloth mosquito nets; today they
sleep on platform beds and use imported mosquito nets.

The Cocama chief had little authority. At the bottom
of the social scale, but still part of the family, were the
slaves, who were captured in raids or purchased. Each fam-
ily had two or three slaves, of whom they required hard
work.

At 1 year of age, Cocama children took part in a rit-
ual called usciumata that involved the cutting of their hair
by a chief. At puberty, a girl was secluded in a hammock
for one month, eating manioc tubers only once a day and
spinning cotton, after which she received a new name. Fol-
lowing this initiation, she was sexually free until she mar-
ried. Preferred marriage was between a girl or woman and
her mother’s brother. There was a period of bride-service.
Men sometimes raised young girls with the intent of later
marrying them. The Cocama practiced secondary burial;
after the bones had been buried for one year, they were
then placed in a jar

Cocama believed that malformed children and twins
were the work of evil supernatural forces; malformed chil-
dren were killed, and one of a pair of twins was set adrift
in the river with the belief that a shaman might rescue and
rear him or her.
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Colorado

ETHNONYMS: Tatchila, Tsachela, Tsatchela, Zatchila

The 1,025 to 1,800 Colorado Indians live in the western
lowlands of Ecuador, chiefly in Pichincha Province and es-
pecially in Santo Domingo de los Colorados. They speak a
language belonging to the Chibchan Family. The Colorado
call themselves the “Tsatchela,” a name originating from
their practice of dyeing their hair red with an extract of
achiote (Bixa orellana). In 1900 the Colorado numbered
3,000, but their population has since declined. Pichincha
Province has been heavily settled by Whites, and the Colo-
rado often work for the newcomers as laborers on their
plantations.

The Colorado traditionally made their living through
subsistence horticulture, although many now raise cattle,
and others are wage laborers in towns and cities. The
Ecuadoran government has created reservations for the
Colorado, on which mestizos are forbidden to settle.

By the beginning of the twentieth century, the Colo-
rado had adopted the plantain and made it their staple
crop, each family owning thousands of trees. They planted
yams, peppers, and cacao near their houses, whereas maize,
rice, manioc, sugarcane, pineapples, citrus fruits, and me-
dicinal and fish-poison plants are grown in more distant
fields. The Colorado use traps, nets, hooks, and especially
the poison barbasco to kill fish. They traditionally hunted
with blowguns, using clay pellets rather than darts, but by
the mid-twentieth century shotguns had replaced blow-
guns. Deer, monkeys, and agoutis are the most commonly
sought game. In addition, the Colorado raise pigs, chick-

ens, guinea pigs, and dogs. Men and women share the
labor involved in the cultivation, harvest, and transporta-
tion of products to market. Men clear fields, hunt, fish,
and weave nets; women cook, care for the children and do-
mestic animals, and weave cotton goods.

Colorado families live in houses surrounded by their
fields and often by forest; each house is thus separated by
some distance from others and there is no village. House-
holds have a high degree of economic self-sufficiency. Col-
orado houses, whick lack walls, consist of palm-leaf
thatched roofs held up by posts.

Colorado children are greatly indulged. When a boy
reaches 10 to 12 years of age, his nose is pierced in a ritual
by a shaman, and he then begins to paint his body in an
adult fashion. Boys marry sometime after puberty, but girls
marry almost immediately thereafter. A deceased Colorado
individual is dressed in his or her best clothing and is
waked for a day by relatives, who weep, drink, and play spe-
cial games in order to remain awake and to repel spirits
that cause disease. The corpse is buried underneath the
floor of the house, with a string around its neck connected
to the roof to aid the soul in leaving. After the burial, the
house is abandoned.

Colorado religion has undergone three major influ-
ences: traditional, Highland Quechua, and Catholic. Ca-
tholicism has become the most visible influence (the
Colorado observe Catholic ritual and ceremony), but tradi-
tional beliefs concerning the supernatural and the creation
myth endure. Shamans cure by removing the effects of
witchcraft.
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Cotopaxi Quichua

ETHNONYMS: Ecuadoran Quichua, Zumbagua/Guangaje
(Tigua)

Orientation

Identification. Under the generic name “Cotopaxi Qui-
chua” are subsumed the two parishes of Zumbagua and
Guangaje, located at the heart of this large, ethnically dis-
tinct indigenous area of the Ecuadorian highlands. The in-
digenous peoples who live in the Cotopaxi area do not
have a distinctive ethnic name for themselves beyond that
of “Naturales” (natives, autochthonous people) or speakers
of “Inga shimi” (Quichua), although they clearly differenti-
ate themselves from other Ecuadoran indigenous peoples
such as the Salasaca or Otavalefios.

The inhabitants of these high, cold grasslands proba-
bly moved here from the hot lowland (yunga) areas to the
west; they still retain contacts with shamans from the
Colorado (Tschatchela), one of the last surviving indige-
nous groups in the western Ecuadoran lowlands. Today,
however, the ethnic characteristics of Zumbagua/Tigua life,
in social organization, ritual, and language, are typically

highland.

Location. The geographical area occupied by this group
stretches approximately from above the town of Pujili to
the east, Pilalo to the west, Sigchos and Isinlivi to the
north, and Angamarca to the south. The elevations are
uniformly high, 3,400 to 4,000 meters or above; ethnic
boundaries are roughly coincident with the limits for maize
cultivation. Those who live on the paramo differente them-
selves from their maize-growing kin who inhabit lower ele-
vations. The paramo can be characterized as alpine tundra;
the predominant natural vegetation is the abundant ichu
grass, which is crucial to the local economy as both fodder
and fuel. Although the southern limits of the area are at
1° south of the equator, the high elevation creates a cold
climate, with temperatures of between 6° and 12° C, fre-
quent hailstorms in some seasons, and strong winds in
others.

Demography. The exact population is difficult to deter-
mine; in 1985 the figure of 20,000 people for the parish of
Zumbagua was frequently mentioned; the entire region
might have twice that number of indigenous inhabitants.

Linguistic Affiliation. The people of the area speak a re-
gional dialect of Ecuadoran Quichua; however, their speech
also contains words not found in published vocabularies of
Quichua, suggesting the remnants of a now-vanished indig-
enous language. Although the native language is still un-
questionably the dominant language of the region, Spanish
is important.

History and Cultural Relations

The prehistory of this region is almost completely un-
known at this time, and little has been published about
the early history. According to conventional descriptions of
the highlands at the time of the Conquest, the inter-
Andean valley to the east would have been inhabited by

the Panzaleo, a shadowy group of whom little is known;
however, more recent research suggests a rich ethnic mix
including several other groups as well as Inca. Groups
known as “Yumbo” would have lived to the west, and this
term still exists in the mythology and ritual of the area.
The early inhabitants of the high paramos are unknown;
this ecological zone may have been largely uninhabited or
the term “Sicchos-Angamarcas,” used as an ethnic designa-
tion, may have referred to people who lived here as well as
in the slightly lower, maize-growing area where the modern
towns of those names are found.

In the seventeenth century grassland areas such as this
became desirable in Spanish eyes, as the growing textile in-
dustry created a need for increased wool production. This
region was transformed into a thriving and lucrative haci-
enda economy, and indigenous individuals were brought
into the area from elsewhere to work as shepherds. A few
pockets of “free” territory escaped being carved up into the
large estates and became indigenous communities, such as
the area known today as the comuna of Apagua, but most
of the land and people fell under the jurisdiction of estates
operated by religious orders such as the Augustinians. This
arrangement prevailed for several centuries. After indepen-
dence, these estates met various fates, some coming under
private ownership and others becoming the property of the
government. The inhabitants of the area lived under vari-
ous systems of coerced labor; the huasipungo system of pe-
onage is perhaps the best known.

By the late 1960s, the large-estate system had broken
down and the area, which in the eighteenth century had
been of some economic significance, had become marginal
to the nation both economically and socially. A few, much
smaller estates remain, as does a legacy of deep-seated ra-
cial hatred and mistrust of nonindigenous outsiders and
especially of members of Ecuador’s dominant White social

groups.

Settlements

The settlement pattern is extremely dispersed: houses are
scattered among fields in Zumbagua, and in Tigua, where
elevations are higher and pastoralism predominates, houses
are associated with scattered corrals. The older house form
is the chaquiwasi, or “foot-house,” so called because the
adobe walls are only a few bricks high, most of the house
consisting of the enormous thatched roof, giving the struc-
ture the appearance of a gigantic, smoke-breathing hay-
stack. These houses are large and oval in form. They are
being rapidly replaced by smaller, rectangular houses with
tin roofs and concrete-block walls; an intermediate form
has adobe walls and straw roof, but is of the same shape
and size as the modern bloque houses. Standard domestic
architecture utilizes single-room, freestanding structures
clustered together, so that one larger building houses the
kitchen and is the center of family life, and surrounding
buildings serve as dormitories and for storage; also of great
importance in family life is the courtyard or patio defined
by this cluster, where many domestic activities take place.

Farmsteads are grouped together into comunas, which
in turn form the much larger parroquias (parishes); these
divisions are political and conform to national governmen-
tal structures but also to local social groupings. Comuna
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boundaries usually coincide with either watercourses at the
bottom of slopes, or watersheds at the top of hills.

Economy

Subsistence and Commercial Activities. A combina-
tion of subsistence agriculture and animal husbandry pre-
dominates in the local economy, especially for women and
the elderly. For many adult men, however, temporary migra-
tion out of the area to find wage labor is the primary eco-
nomic strategy. In Zumbagua, moving contraband cane
alcohol produced in the western lowlands up over the
mountains into the White towns for sale or bringing it into
the parish also provides cash income for some families. In
Tigua cash is generated for some families by making
artesanias (paintings, masks, baskets) for sale to ethnic arts
stores in Quito.

The primary agricultural activities are the production
of barley, fava beans, and potatoes and other tubers, all
primarily for consumption within the household. Sheep
and llama pastoralism are next in importance, again being
raised primarily for home consumption; pigs, raised on
household scraps, are kept to be sold when emergency

funds are needed.

Industrial Arts. Implements made in the area include a
variety of wooden and stone tools, including mortars and
pestles; shallow rectangular basins (bateas) of all sizes,
from bathtubs to serving vessels; handles for tools such as
hoes and shovels; and so on. Production is somewhat spe-
cialized, with higher comunas near the rocky outcroppings
of the hills making stone objects and low comunas near
the cloud forest doing woodworking.

Weaving and spinning are also important, although
the replacement of locally made textiles with purchased
clothing has lessened the role these arts play in the econ-
omy. Men’s ponchos and blankets are woven by men on
large backstrap looms; smaller looms are used to make
belts and hair ribbons, items used as gifts for wives or
daughters. Spinning is women’s work.

The construction of the chaquiwasi is also an indus-
trial art requiring a good deal of knowledge, especially bo-
tanical, since the roof is basically a huge basket made of
several different kinds of woods, reeds, and grasses, some
of which are brought down from the highest zones by
women and some of which are brought up from the low
cloud-forest zones by men.

Trade. Trading with inhabitants of other ecological
zones is much curtailed by the cash economy and by the
increasing impoverishment of local people, which leaves
them with less and less in the way of surplus. Reciprocity
remains an important and elaborated aspect of social rela-
tions, especially between adult kin and compadres (fictive
kin). Most households strive to maintain ties with other
households who have complementary access to resources,
primarily defined in terms of access to higher or lower
elevations.

Division of Labor. There is some specialization by sex,
with men heavily involved in wage labor and with craft pro-
duction somewhat gendered. The role of musician is exclu-
sively male. As is typical of the Andes, however, gender
divisions are loosely constituted, with persons of either sex

readily crossing over to lend a hand or taking over a task if
no one of the other sex is available.

There is also some age specialization, with a host of
necessary but trivial tasks being thought of as the domain
of children; these include fetching water or fuel, caring for
infants, feeding the household animals, and so on, al-
though all these tasks are frequently done by adults, espe-
cially women, if there are no children at hand.

Many individuals or households have some specialized
craft or trade, whether it be weaving, shamanism or curing,
or an occupation that generates income either from out-
side of the area, such as artesania production, or from the
sale of items obtained elsewhere to local residents, often in
small dry-goods stores or stalls in the weekly markets.

Land Tenure. Land for planting is held by individuals,
never by families or groups, although people count the
wealth of families and households by considering their
joint holdings. Pastoral land, in contrast, is held by the
comuna.

Kinship

Kin Groups and Descent. Kinship is bilateral, and
there are no distinct corporate kin groups as are described
for parts of the central and southern Andes. Individuals
and households strive to create complex networks of kin
and compadres. Nevertheless, the extended family, coresi-
dent and with all members acknowledging the authority of
the senior couple, is clearly the fundamental social unit.

Kinship Terminology. Kinship generally follows the typ-
ical Andean pattern, with kin terms being Quichua rather
than Spanish.

Marriage and Family

Marriage. Marriage does not imply the merging of own-
ership of land or other assets; each partner retains control
of his or her own property. The primary economic function
of marriage, besides propagation, is the creation of work
groups, since land is worked and animals are cared for col-
lectively by households and extended families. Most mar-
riages are patrilocal, although a significant number adopt a
matrilocal residence. The young couple travel frequently to
their in-laws, in order to work the land owned there by one
spouse and to assist in agricultural labor there. Divorce is
infrequent, whereas remarriage after the death of a spouse
is common.

Domestic Unit. The residential unit, which includes
several married couples and unmarried adolescents living
in separate domiciles but sharing many tasks and activities

and clearly dominated by an elder couple, is considered
both typical and ideal.

Inheritance. Inheritance is bilateral, with all children
ideally inheriting equally from both parents; in practice,
however, the situation is always complicated and fraught
with difficulties. The basic criteria for making decisions
about inheritance include the degree to which the child
was raised by a particular person rather than biological
paternity/maternity, and a second, reciprocal issue, the de-
gree to which the child has supported the parent in old
age; the latter consideration often makes a youngest child
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or grandchild, who lives with an elderly person after their
other children are married, the principal inheritor.

Inheritance is a gradual, lifelong process, beginning
with the gift of a baby animal or a few rows of plants in a
field to a very young child and progressing to major gifts of
land after marriage and as the parents’ health begins to
decline.

Socialization.  Socialization takes place within the con-
text of the large extended family, including both those who
are coresident and the parents’ frequently visited affines
and siblings. Children learn by attempting to do what
older siblings and adults are doing, rather than by formal
instruction, a strategy that makes children eager to prove
themselves by sharing work.

Infants are given great amounts of affection and atten-
tion, and the youngest child of a household is indulged in
every whim. When a new child is born, the displaced idol
often reacts with temper tantrums and destructive fits, but
these are ignored and gradually disappear. On the whole,
adults and especially mothers avoid disciplining very young
children, although older children may be chastized very
harshly for failing in their responsibilities. Young children
are dressed and treated as androgynous beings; it is only
with the boy’s first haircutting or girl’s ear piercing that
the child achieves a gender.

Sociopolitical Organization

Social Organization. Social stratification within the
community is diffusely defined but evident; some families
are large, wealthy, and influential, whereas others are not.
The word huaccha, “orphan,” used in many contexts to
refer to those who have no special power, expressed clearly
the local sense that both material wealth and a human
network are necessary for social success. Although the co-
resident extended family is clearly the primary social group,
also important are the network of ties between these
groups, usually defined either by blood or fictive kinship.

Political Organization. Political organization may be de-
fined according to participation in the formal structures of
powert, set up by the government or the Catholic church
{or in a few areas by evangelical churches), in which case it
must be said to be extremely weak, with only a few families
very actively involved. Much political activity in this rural
and decentralized society centers around relationships ei-
ther within or between families, however, which, while they
do not involve formal political roles and do not directly af-
fect the lives of all inhabitants of the area, nevertheless do
involve a great many people directly and indirectly and are
the subject of the liveliest interest.

A third realm of political activity, interrelated with
both formal and informal politics, arises through the an-
nual fiesta cycles. Each fiesta requires sponsors, and the
sponsors activate their entire social network to put on a
performance designed to enhance the prominence of the

sponsors and thus the status of their network of kin and
friends.

Social Control. The area has no formal means of social
control: there is no police station, no jail, and no judicial
system. When a thief or a murderer is to be brought to jus-
tice, the only available sanctions are execution by the vic-

tim’s family or the bodily removal of the perpetrator to the
provincial capital, several hours away by bus. Since this
process involves the entire family of the victim fighting the
family of the perpetrator long enough to arrive at the po-
lice station, it may end in violence or escape before the
formal legal system is able to intervene.

Few outsiders will intervene when violence erupts
within the family; negative gossip is the only censure in
this case. As in many face-to-face societies, however, gossip
is a strong force in controlling behavior and is, in fact, the
most frequently applied sanction in all cases.

Conflict. Although the network of relationships that
bind people together is the strongest force holding the
community together, equally strong are the deep enmities
that develop between families. Hostilities between groups
quickly pull in others, who must declare their allegiance,
and thus can polarize entire comunas. The first stage is
gossip that accumulates force and spreads through families
and neighborhoods; next come public confrontations on
roads or footpaths or at public gatherings such as fiestas;
these may escalate into public fights in which concerned
onlookers either pull the combatants apart or join in the
fray themselves. At this point, the conflict either returns to
the level of grumbling and gossip and gradually ceases to
arouse much attention, or it may escalate into a general
confrontation that involves dozens or even, eventually,
hundreds of people. The latter occurs only when local, kin-
based problems become intermixed with national politics
or with political issues that concern the entire population,
such as agrarian reform, Catholic-Protestant conflicts, or
national elections.

More salient in most people’s lives are conflicts within
the family. The most common conflicts are between
spouses, between parents and children, and between sib-
lings. Husband-wife conflicts differ in severity depending
on whether the coresident family defuses or exacerbates
the problem; it is common for drunken husbands to strike
their wives, but if the family immediately and strongly cen-
sures this behavior, it becomes infrequent and not life
threatening, whereas in other households women sustain
horrible injuries and may in fact die at their husbands’
hands. Women also use physical aggression to express their
anger, and groups of women in a family sometimes band
together to beat up an abusive husband—usually in cases
where residence is matrilocal.

Conflicts between siblings or between parents and
adult children are almost always over two issues: splitting
the residence unit or dividing the inheritance. The latter
issue is especially disruptive and occasionally leads to vio-
lent death; more commonly, family members spend untold
sums in lengthy legal battles that may end up consuming
much of the family’s resources.

Religion and Expressive Culture

Religious Beliefs. Most people in the area are Catholic,
although there is a small but actively recruiting evangelical
Protestant movement. Christian religious beliefs are heavily
syncretized with Andean beliefs in a sacralized geography.
The most important sacred places vary in different
subregions of the area, although all residents of the area
are familiar with distant shrines. Despite the existence of a



Craho 135

larger sacred cosmology, sacred geography, which is insep-
arable from its secular counterpart, is constructed some-
what differently for each family and individual.

Religious Practitioners. Formal religious practice be-
longs to the priests, and both calendrical and life-cycle rit-
uals have aspects that involve rites at which a priest must
officiate. However, all such ceremonial occasions also have
portions that are in the hands of families and rites that are
performed within the household. Another aspect of reli-
gious practice is the domain of shamanism and curing. No
research has been done on either kind of practice in this
area, but both are very important in local life.

Ceremonies. Unlike many other areas of rural Ecuador,
this region still has an active ceremonial cycle of calen-
drical rituals. Fiestas involving masked and costumed
dancers and processions from the comunas of the sponsors
into the town center are celebrated at Christmas, the 6th
of January, Easter, and Corpus Christi. Also celebrated are
New Year, at which effigies of the old year are burned and
men perform dances; Carnival, when sexually active ado-
lescents conduct ritual battles with stones up in the graz-
ing lands at the borders between comunas; and All Souls’
Day (Finados), when families remember their dead through
commemorative meals.

Arts. The region is perhaps best known for its lively folk
paintings. These depictions of fiesta scenes, painted on
sheepskin, have their origins in the paintings made on the
surface of the drums used during Corpus Christi. Another
folk art with its origins in the fiestas is the carving of
masks, which take the form of animals such as deer, foxes,
and dogs or human forms such as the clown or White
man. Of perhaps greater importance in local life are the
verbal arts; as with many Quechua and Quichua speakers,
the people of the region place great importance on the use
of language and are appreciative of rhetorical skill. Espe-
cially characteristic are riddles. The performances of cos-
tumed dancers at fiestas are also important areas of artistic
expression, involving verbal humor as well as mime and
dance.

Death and Afterlife. Ideas about death and the afterlife
are various, and show the lively coexistence of Western
and Native American beliefs in local thought. The notion
of a distant heaven has little appeal despite acknowledg-
ment of it as an official truth, but the spirit of the de-
ceased is thought to stay very close to the body and to its
loved ones immediately after death. A commonly described
form of mourning is to wander the high hills crying out for
the dead, asking where they have gone.

As is typical in the Andes, Finados is an important
occasion on which the dead are thought to be close to
their living relatives. During the wake, games of chance are
played similar to those that have been described in other
parts of Ecuador.
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Craho

ETHNONYMS: Crad, Kraho, Kraho, Krad

Orientation

Identification. The Craho are Timbira speakers who live
in the north of the state of Tocantins in Brazil. Although
the word “Craho” can mean “paca [Cuniculus pacal’s
hair” in their language, it is not so understood by all
Craho. Their autodenomination is “Mehim,” a term that
might have included all Timbira Indians in the past and
today designates all Indians, whereas “Kupg,” its opposite,
has had its meaning redefined from “all non-Timbira” to
“all Whites.” In the early 1800s the Craho were also
known as “Mankamekhra” or “Mankhrare,” which means
“children of ema [Rhea americanal,” but today it is used
for only one part of the Craho, their original core, given
that they have received immigrants from other societies.

Location. The Craho reservation, with an area of nearly
3,200 square kilometers, is located between 8° (this paral-
lel cuts through its northern tip) and 9° S and 47° and
48° W, between the Manoel Alves Grande and the Manoel
Alves Pequeno rivers, both right-hand tributaries of the
Tocantins. At elevations between 200 and 500 meters, the
reservation is covered by savanna and patches of gallery
forest. The year is divided into a rainy season (from Octo-
ber to April) and a very dry season (from May to Septem-
ber), with a temperature range between 25° and 26° C.
Craho land annually receives between 150 and 175 centi-
meters of precipitation.

Demography. In the early nineteenth century, the
Craho population was estimated at between 3,000 and
4,000; in 1852, they were 620; in 1930, about 400; in
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1948-1949, about 500; in 1962-1963, 564; in 1971, 632;
and, in 1984, 912. There has been a rapid increase in their
population, which now has an average density of 0.3 per-
sons per square kilometer. The Craho population includes
descendants from the Pdrekamekhrid and the Kenkateyé,
both extinct Timbira societies; from other Timbira socie-
ties; from Sherente; and even from Blacks and Whites.

Linguistic Affiliation. The Craho speak a dialect of
Timbira, a branch of the Gé Family (which includes other
languages spoken in the Brazilian central plateau, such as
Suya, Cayapd, Akwé, and in the southern plateau, Cain-
gang), which is part of the Macro-Gé Stock.

History and Cultural Relations

In the early nineteenth century the Craho lived near the
lower Rio Balsas, a tributary of the Parnaiba, in an area
that is now part of the state of Maranhdo. They were in
conflict with cattle ranchers who were conquering tribal
lands with the help of soldiers of the Portuguese army.
After a crushing defeat in 1809, the Craho accepted peace
and migrated to the banks of the Rio Tocantins, where the
town of Carolina was being settled. At that time the
Craho became allies of the Carolina founders in the fight-
ing and enslaving of the neighboring Indian societies, until
they themselves came to be seen by farmers as cattle
thieves and obstacles to colonization. For these reasons,
and also to make a barrier against the Shavante and
Sherente Indians (then in the process of forming two dif-
ferent societies), the Craho were transferred upriver by Fra
Rafael de Taggia, a Capuchin missionary, who settled them
at the junction of the Tocantins and Sono rivers, where he
founded the town of Pedro Afonso. There the Craho lived
near the Sherente until they migrated to the area where
they live now.

The Craho established friendly relationships with the
farmers, especially with one, Agostinho Soares. But, in
1940, accusing the Craho of stealing cattle, the farmers at-
tacked. Lack of coordination frustrated their intention to
wipe out the Indians completely, but about 26 Craho were
killed. Prompt intervention by the Brazilian government
led to the trial of the attackers, the delimitation of a reser-
vation, and the installation of an outpost of the Indian
Protection Service. Although the penalty for the three
farmers who led the attack was very mild, it generated
more respect for the Craho on the part of the regional
population. The greed of cattle ranchers and peasants for
tribal lands, however, has not been sated. Memories of that
attack and prejudices resulting from this greed have created
the right climate for the rise of a Craho messianic move-
ment. If, in about 1951, the Craho would have liked to
transform themselves into Whites by messianic action, in
1986, on the contrary, they launched a campaign to re-
trieve a stone ax kept in a warehouse at the Museu Paul-
ista; they succeeded in taking it back with them and have
turned this artifact into the main symbol of their culture.
In 1985 the Craho and Sherente were of great help to the
Apinayé against White invaders of the latter’s land and in
the campaign for its demarcation.

Because cattle ranchers have no jobs for the Craho
and the Indians have no buyers for their agricultural pro-
duce, the Craho remain marginal to the regional economy

and, as a consequence, are able to maintain their own way
of life, a situation that in the past was interpreted as Tim-
bira cultural conservatism. Compensating for their minimal
economic interchange with regional Whites, the Craho
have, since around 1900, developed the habit of visiting
big cities. By exploiting exotica (e.g., long hair, big holes in
their ear lobes, unintelligible language) and the favorable
romantic stereotypes urban people have about Indians,
they acquire a large number of gifts. Craho contact with
regional and urban Whites and with the Sherente (who
speak the Akwé language) contributes to culture change,
especially with regard to technology and folk Catholicism,
whereas their contact with other Timbira societies, particu-
larly Apaniekhra, reinforces their own culture.

Settlements

In the 1960s villages ranged in population from about 49
to 169 people, distributed through seven to twenty houses.
Craho houses are built in a circle. They face the central
plaza and are at the border of a circular path. Each house
is linked to the plaza by a radial path. The diameter of the
village circle, about 140 to 200 meters, does not increase
in proportion to the number of houses. These houses, built
on the model of the regional poor, have palm or wattle-
and-daub walls and thatched roofs. Unlike the houses of
Whites, they have no windows and, usually, no internal di-
visions; where divisions exist, they are randomly placed. In-
side the house there are household fires, platform beds
covered by mats, shelves to keep iron pots, and, on the
ground, calabashes for water. The end points of the sticks
that shape the roof are used as supports for firearms and
hanging baskets into which food and a large variety of
household objects and instruments are kept.

Economy

Subsistence and Commercial Activities. Subsistence
slash-and-burn agriculture dominates the Craho economy;
rice and manioc (both sweet and bitter) are the main sta-
ples. In the past maize and sweet potatoes were very impor-
tant. Today, they are quantitatively as unimportant as
beans and yams. Some plants, such as peanuts and the edi-
ble kupa (Cissus sp.) liana, have been almost abandoned.
Meat is an extremely valued food, but large game animals
are almost extinct. Fishing, with hook and line or poison,
is not important. Wild fruits, such as buriti (Mauritia vini-
fera), bacaba (Oenocarpus sp.), and even the domesticated
species that remain at abandoned cattle ranches, such as
mangoes and oranges, are important sources of food. Do-
mestic animals include chickens, pigs, and cattle, but they
are not raised in large numbers. The Craho earn some
cash by working for rural and urban Whites in the harvest-
ing or husking of rice and hoeing out grass from the streets
and the local airstrip.

Industrial Arts The principal artifact industry is bas-
ketry: various forms of baskets, mats, and headbands are
woven. But there are no specialists, and this work is done
mainly to satisfy domestic needs. The Craho have no pot-
tery or metalwork. Some Western industrial items, such as
cloth, beads, and Roman Catholic medals are reworked to
fit their own style.
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Trade. Trade with other Indian societies is nonexistent
and with Westerners is insignificant. The Craho sell arti-
facts to the shops maintained by the Brazilian National In-
dian Foundation (Fundacio Nacional do Indio, FUNALI)
for that purpose. Occasionally, they buy manioc from te-
gional Whites; they also buy cloth, salt, tobacco, ammuni-
tion, guns, pots and pans, knives, hoes, axes, and other
industrial products from local White merchants. But the
most expensive items are acquired as gifts during their long
trips to big cities, which the Craho use to meet theit mar-
riage obligations.

ivision of Labor. Division of labor is only by sex. Men
hunt, fish, collect wild honey, clear wooded areas for new
gardens, build houses, and make sleeping mats, certain
kinds of baskets, bows and arrows, racing logs, and various
kinds of cotton bands. Women cook, care for children,
bring water from streams, collect wild fruits, and do agri-
cultural work together with the men. There ate some part-
time specialists, such as headmen, some ritual directors,
and medicine men.

Land Tenure. Land is owned collectively, perhaps by
each village. The plot used by an elementary family for cul-
tivation reverts to common ownership after all its produce
has been harvested.

Kinship

Kin Groups and Descent. Kin groups are the elemen-
tary family, the domestic group, and the residential seg-
ment. Near kin include, among others, the relatives born
in the same residential segment, which is exogamous.
There are also distant kin and nonkin, from whom it is
possible to choose a husband or wife. These categories do
not have well-defined contours. Near kin, who constitute a
kindred, exchange food and services among themselves in
a generalized reciprocity, but forbid sexual relations among
themselves. Sexual activity with the others is permitted,
but food and services are exchanged in a balanced reci-
procity. Punishment for incest is more sociological than re-
ligious: the more a man increases the number of women
with whom he has sexual intercourse, the more he de-
creases the number of women from whom he can get free
food. Sexual intercourse or marriage with a near kin (it
seems never to occur between individuals born in the same
residential segment) involves a more expensive indemniza-
tion or matrimonial prestation.

The Craho have no unilineal groups. They have several
pairs of moieties, all of them linked to a series of specific
rites, but they do not regulate marriage. Two pairs of these
moieties have as their membership criterion the transmis-
sion of personal names. There is another pair, which con-
sists of two age-class clusters, and several others, member-
ship in which is simply by free choice: a man can become
a member at the time of a certain rite, but he can change
to the opposite moiety during the following performance of
the same rite. Male personal names are transmitted by rel-
atives included in the keti terminological category, which
includes mother’s brother, mother’s father, father's father,
and their half brothers and parallel cousins. Female per-
sonal names are transmited by tui, a category that includes
father’s sister, father’s mother, mother’s mother, their half

sisters and parallel cousins, and every woman born in the
same residential segment as the father.

With the personal name an individual receives his
membership in a season moiety, as well as formal friends,
ritual roles, kinship terms to be applied to distant kin and
nonkin, and, for men only, inclusion in a plaza group that
is part of a moiety of another pair. On the other hand, an
individual is linked to his father, mother, brother, sister,
son, and daughter by food restrictions during critical life
periods, such as the first months after birth, illness, or
snake bite. In Craho thought, an individual’s body is bio-
logically tied to those of his or her parents, siblings, and
children and is masked as the same ritual personage ani-
mated by his or her name’s transmitter.

Kinship Terminology. Kinship terminology is of the
Crow type. Cognatic terminology can be extended by an
individual to the outer limits of society, but its Crow fea-
tures are blurred by the overlap of affinal terms, formal
friendship terms, name transmission, and terminological
changes that occur when kin behavior is modified by indi-
vidual choices. Some features of female-name transmission
can produce a partial Omaha effect in terminology.

Marriage and Family

Marriage. Marriage is monogamous and very stable after
the first child is born. The husband and his near kin must
pay to his wife's kin a sort of bride-price, including guns,
iron pans, axes, hoes, cloth, and beads. Long journeys to
big cities are motivated by such payments. Bride-price is
paid gradually and can always be negotiated. It pays for the
wife’s sexual favors and for her cooking. Its final portion is
paid when there is divorce or during mourning for the
wife’s or husband’s death. Residence is matrilocal.

Domestic Unit. Each elementary family has a garden
and eats out of the same dishes and bowls. Food is pre-
pared by a woman, from products of her own garden, and
offered to all elementary families of the domestic group. A
man hunts and a woman gathers mainly for the members
of his or her elementary family, but meat and fruits are
also shared with the other members of the domestic group
and other near kin or affines. The elementary family is the
principal economic unit. A domestic group, which occu-
pies the same house, splits up when the building becomes
too small to accommodate everybody or when the parents
of the married women die. The domestic groups with a
common origin are related through female members and
constitute an exogamous unit, which is a designated resi-
dential segment. When a village migrates or when a resi-
dential segment or part of it moves from one village to
another, the spatial position of each segment in the circle
is maintained.

Inheritance. There are no fixed inheritance rules for in-
digenous cultural objects. These are discarded and anyone
can keep them after the owner’s death. There is a tendency
for fathers to pass the ownership of cattle to their children
during their lifetime.

Socialization. Infants and children are raised by their
parents, older siblings, or other members of the domestic
group. The Craho do not use physical punishment in child
rearing. Children spend a large amount of time playing
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with their neighbors on village paths, in backyards, or in
streams. Depending on their age and physical capacity,
they can help the adults in their work.

Sociopolitical Organization

Social Organization. Craho society is organized on an
egalitarian basis according to sex, age, and kinship.

Political Organization. If the context of Brazilian domi-
nation is disregarded, each Craho village is an autonomous
political unit. Village headmanship is not inherited and is
not for life. The headman, pahi, has power so long as his
faction supports him. He must maintain the peace in the
village and act as mediator in the relationships between vil-
lagers and Whites. Two kokaté administer daily activities,
collective works, and meat distribution after a collective
hunt. They are selected at the begining of each rainy or
wet season, one from each season moiety and from a dif-
ferent age moiety. A rites director, inkrerekati or pad-ré
(from the Portuguese word for priest), is usually appointed
for life, having been previously trained by his predecessor.
The men who have played the kokaté role form a village
council, which meets every morning and, sometimes, in
the evening.

There are some honorary roles with political impor-
tance, such as the headman’s wife; the wutu, girls or boys
associated with an age segment of the opposite sex (adult
men, adult women, boys, or girls), who are regarded as kin
of everybody and guardians of peace in the village; and the
honorary chiefs, individuals of any age associated with
the opposite-sex members of another village—they are the
focal points in the network of friendly relations between
the villages. A village can have honorary chiefs in all other
Craho villages, in other Timbira or Sherente villages, and
even among the White men in large cities. Among the re-
gional Whites, the Chaho have Roman Catholic coparents.
To a large extent, social control is maintained by a system
that emphasizes the avoidance of conflicts and only toler-
ates brusque or violent men who can show courage to out-
siders. Gossip is an important informal source of social
control.

Conflict. There can be confrontation between factions
gathered around kinship relationships. Some factions can
get help from another village or from FUNAI officials. Ri-
valry between factions can take the form of accusations of
sorcery, but nowadays these confrontations never result in
open conflicts. The last execution of a sorcerer was in
1959, and the last war expedition (although it did not en-
gage in battle) was sent against an Apinayé village in 1923.
Recently, Craho warriors were sent to help the Apinayé

against regional Whites who were threatening to take their
land.

Religion and Expressive Culture

Religious Beliefs. Craho religion seems to be more elab-
orate in its liturgical than in its doctrinal aspects. The
world has three layers. Men live on the middle layer; the
upper layer, domed, is inhabited by men who fled from the
big hawk and the big owl, both killers in the mythical past.
The stars are the fires of these men. The underground
layer is covered by buriti palms and used by wild boars

(Tayassu pecari). The middle layer is bounded by water,
and, on its eastern end, it is connected to the underground
by a hole. At the same extremity, the foot (or perhaps
feet) of the sky supports the upper layer. This column is
constantly being carved by woodpeckers, but when these
woodpeckers stop to drink or eat, the column recovers its
pristine form. The Craho believe their history began in the
east and that they have migrated to the west.

Sun and Moon, both males, are the mythical heroes
who transformed the world before it was created. From the
adventures of Sun and Moon originated men and women,
death, work, menstrual blood, mosquitoes, and poisonous
snakes. A star-woman gave the Craho agricultural knowl-
edge. Fire was taken away from the jaguar. Sun is identified
with the Christian God, and Moon with Saint Peter the
Apostle. A man named Aukhé, the child of an Indian
woman and the Sun, the Christian God, a snake, or an
unidentified father, was the first White man. The belief in
Aukhé, has inspired a Craho messianic movement.

Every Craho has the same beliefs with some diver-
gences in the details. Craho objects of worship are difficult
to locate; they seem to venerate society without the inter-
vention of any divinity.

Religious Practitioners. All Craho villages have a pad-ré
or director of rituals capable of conducting the different
rituals of his people. Practitioners receive small gifts for
their services and are said to have enjoyed the privilege of
burial in the village plaza. It is unclear whether appoint-
ments are based on special aptitude or mere desire to ob-
tain the position. Probably because of their knowledge of
Craho tradition, ritual directors also enjoy political
authority.

Ceremonies. There are more than forty Craho rites.
They include life-cycle rites, annual-cycle rites, and initia-
tion rites. Characteristic of these rites are the log races
and the exchange of small or large manioc and meat pies
baked in hearth ovens. One could say that the Craho live
in a continuous ritual situation; some rites last for a whole
season, others for several months, and others for a few
days, overlapping one another.

Arts. Basketry is more elaborate than feather work or
body paint. Vocal music is very impressive; the rattle is the
main instrument.

Medicine. Today Western physicians, dentists, and their
medicines are welcome, although, in fact, the Craho are
attended by insufficiently trained personnel. Western medi-
cines not incompatible with traditional Craho medicinal
plants, however. Several medicine men specialize in extract-
ing pathogenic objects from sick individuals, in recovering
souls that have fled from people’s bodies, and in inviting
souls of recently dead individuals to have their last meal.
These medicine men are frequently accused of sorcery.

Death and Afterlife. In the past there were two burials.
The corpse was unearthed after some months and the
bones were cleaned, painted, and reburied. Today the
corpse is buried only once, in a cemetery always located on
the west side of the village. One or two weeks after death,
a last dinner is offered to the soul. At the end of mourn-
ing (which in the past coincided with the second burial), a
rite is partially performed in which the deceased played an
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important role while still alive. The Craho believe that
everything—humans, animals, plants, and objects—has a
spirit or soul. After the death of the body, the human soul
stays alive in human form but behaves in a different fash-
ion. Eventually, the soul itself dies and is transformed into
a game animal. When this animal dies, it is in turn trans-
formed into an invertebrate animal. When this invertebrate
dies, it is transformed into a dried-up log in the savanna.
And, finally, when the savanna burns, nothing remains of
the original human being.
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JULIO CEZAR MELATTI

Cubeo

ETHNONYM: Kobewa

Orientation

Identification. The Cubeo are an ethnic group of the
Colombian Amazon. “Cubeo” is a generic name that is
used in local Spanish and appears in the literature in refer-
ence to a social and linguistic group. Although the term
does not have any meaning in their language, the Cubeo
refer to themselves by that name in interactions with
Whites. There is no common native name, aside from re-
ferring to themselves as “people” (pamiwa) or more pre-
cisely, “my people” (jiwa). An individual’s social identifica-
tion is based on his or her adscription to a mythical clan
forebear whose name is used as an eponym.

Location. The Cubeo live in the area of the Colombian
Vaupés, near the center of the Northwestern Cultural Area
of the Amazon. Their villages are distributed along the me-
dian course of the Vaupés and, above all, alongside its af-
fluents the Cuduyari and Querari rivers.

Demography. Reports of the population vary between
3,000 and 5,000 individuals. The national census of 1985
established the number of inhabitants at 4,368.

Linguistic Affiliation. The language of the Cubeo has
been classified as belonging to Eastern Tukano. Recently a
reclassification has been suggested to Middle Tukano, a
subdivision of a possible Proto-Tukano (Waltz and Wheeler

1972).

History and Cultural Relations

There has been no archaeological investigation of the Vau-
pés area. The first reports about this region are found in
Pérez de Quesada (1536) and Von Hutten (1541), but sys-
tematic expeditions to the Rio Negro were begun only to-
ward the middle of the seventeenth century when the first
mission villages and fortresses (S. José do Rio Negro, Ta-
ruma) were established. In the eighteenth century, in their
aim to exert economic control over the area, both the
Spanish and the Portuguese crowns sponsored expeditions
and settlements to defend the border zones. At the end of
that century and the beginning of the ninteenth, Luso-
Brazilian expeditions reached as far as the Rio Vaupés,
promoting haciendas, animal farms, agricultural produc-
tion, manufacturing, and handicrafts. Since the middle of
the nineteenth century, centers of commerce have been en-
couraged. In reaction to abuse by missionaries and civil-
ians, the Indians began to manifest their discontent and
several messianic movements succeeded each other. From
the end of the ninteenth to the middle of the twentieth
century, the indigenous population was subjected to subhu-
man conditions as outsiders came to extract balata, chicle,
and rubber.

Toward the middle of the twentieth century, the Co-
lombian Amazon began to be invaded by colonists from
the Andes; this was followed by the exploitation of cocaine
and gold. The intervention of Protestant missions, the
New Tribes Mission, and the Summer Institute of Linguis-
tics was substantial, but their missionizing and catechizing
have been rejected by the Cubeo. Part of Cubeo territory
has been legally adjudicated to the Indians by the state,
which is readjusting its health and education programs as
well as other infrastructural enterprises. Because of Cubeo
social and linguistic endogamy, trade with neighboring
groups is probably recent. Some exchange is taking place
with segments of the Guanano, Tukano, Desana, and other
groups of the area. The Cubeo from the Rio Querari, on
the other hand, have tight links of economic, social, and
cultural exchange with the Baniwa-Curripaco-Wakuenai,
an Arawak-speaking indigenous group that has settled in
the northern part of their territory. Their settlements on
the riverine axis of the Vaupés, an important regional flu-
vial access route, has meant that the dominant society’s
exploitative and acculturative roles took a more dramatic
form there than among other groups in the area. The
strong tendency of the Cubeo to revindicate their sociocul-
tural identity, however, offers resistance to miscegenation.
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Settlements

The settlement pattern, shaped by virilocality, is linear,
spread out along the rivers. The traditional residence was
the maloca, a large communal house. Although no longer
used as residences, such communal houses still serve as
ceremonial centers and places to congregate and discuss
community problems. The missionaries turned these gath-
ering places into the present local unit. A village is a group
of houses of nuclear or composite families, arranged
around playing fields, at the head of which are located ad-
ministrative buildings like the school and the health center.
The social nucleus of a village, however, is made up of the
descendants of a clan or founding lineage originating from
the said territorial segment. To this are added affinal and
consanguineal relatives who settle closely together within
the village space.

Economy

Subsistence and Commercial Activities. Economic ac-
tivities are based on shifting cultivation using slash-and-
burn techniques for small plots of land (1 to 3 hectares)
in which bitter manioc is planted, together with other tu-
bers and fruit. This is complemented by hunting, fishing,
and gathering of wild plant and animal products. The
basic unit of production is the nuclear or composite family;
crops are intended for autoconsumption. Any sporadic sur-
plus is distributed among relatives.

Industrial Arts. Pottery and items made from the cala-
bash tree and from tree bark are still made occasionally,
but they are steadily being replaced by Western products.
More persistent are basketry and woodworking; items such
as baskets of various types, fishing traps, canoes, paddles,
and textiles made of cumare-palm (Astrocaryum chambira)
fiber have no counterparts in Western merchandise. Be-
cause of missionary influence, the Cubeo no longer make
ornaments and ritual paraphernalia, although some may
still possess ancestral flutes and trumpets that pertain to
the yurupari ritual (see “Ceremonies”).

Trade. Internal trade is limited and confined to prod-
ucts the primary materials of which are not obtainable in
the area, such as manioc graters obtained from the
Baniwa-Curripaco-Wakuenai. A small portion of Cubeo
products—such as canoes, manioc flour, and smoked
meat—is traded on the White market for shotguns, ma-
chetes, axes, knives, aluminum pots, clothes, radio batter-
ies, or watches. Many Cubeo have participated in the
arduous tasks of processing coca leaves and, more recently,
in the extraction of gold.

ivision of Labor. Traditional production is organized
according to the principles of division of labor by age and
sex. Female activities include planting, caring for and har-
vesting the field, preparing food, making pottery, child
care, and other domestic work. Male tasks include prepar-
ing fields, fishing, hunting, basketry and woodworking, as
well as building canoes and houses. Gathering wild prod-
ucts is a task shared by men and women. There is no spe-
cialization, although it is recognized that some artisans are
better than others. Collective teams are organized to con-
struct houses, to clear land for planting, to hunt peccaries,
and to fish with barbasco poison. In their dealings with the

national society, only the men seek employment as workers
and engage in commercial trade; the women stay at home.
Communities are concentrated in river areas considered

ancestral land.

Land Tenure. Communities are concentrated in river
areas considered to be ancestral land. According to Cubeo
mythology, their clan ancestors emerged in certain places
along the river, where their descendants settled. Land pos-
session is secured by preparing fields, the old fallow plots
of which are recognized as being the property of a man or
a lineage. The various family members must ask the elders
of their local lineage for permission to cultivate their lands.
Cubeo territory forms part of the Vaupés Reserve, a legal
mechanism by which the state recognizes the collective ter-
ritorial property of various Vaupés groups.

Kinship

Kin Groups and Descent. The Cubeo consider them-
selves a unit identified by a specific economy, social organiza-
tion, and ideology. They are made up of patrilineal clans of
shallow genealogical depth, from older to younger, whose
members cannot establish direct genealogical links to their
respective founders. Each clan is made up of one or several
patrilineages, arranged in turn from larger to smaller; mem-
bers recognize one another by their filiation with a living or
recently deceased ancestor, a descendant in turn from the
clan ancestor. Finally, the lineage is composed of nuclear or
composite families. The Cubeo clans are divided into three
exogamic phratries whose groups mutually call each other
older and younger “brothers.” Because they share the same
place of origin and descent from the ancestral Anaconda,
phratries consider themselves to be “the same people.” Cer-
tain segments of other phratries and even of other ethnic
groups are recognized as uterine relatives (“mother’s sons”),
since they are sons of potential wives who were or are mar-
ried to units different from Ego’s, affecting the customary
principle of traditional sister exchange. This group, which is
called a pakoma, includes “brothers” of a phratry and uterine
relatives and constitutes the exogamic unit among whom
marriage is forbidden.

Kinship Terminology. Cubeo kinship terminology fol-
lows the principles of the Dravidian system. Genealogical
depth does not exceed five generations—~the two older and
two younger generations than Ego’s. Alter’s sex is marked
with pertinent suffixes. There are referential and vocative
differences in vocabulary, and individualized terms are used
for each sex for certain categories of relatives. Consan-
guineal kin are differentiated terminologically according to
the order of birth (before or after), but this is not the case
with affines. Terminologically, consanguineal kin of Ego’s
generation are differentiated as older and younger. Besides
differentiating cross and parallel cousins, a distinction is

also made with regard to uterine relatives, who are called
“ i 0y ”
mother’s children.

Marriage and Family

Marriage. Postmarital residence is virilocal. Marriage is
prescriptive; the kinship vocabulary designates the category
of possible mates between lines of opposite filiation and
implies the exchange of sisters among exogamic groups.
There is a preference for marriage with a cross cousin;
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however, supplementary formulas permit marriage with
more distant cross cousins, deferred marriage, and unions
with new allies. Marriage is thus between members of dif-
ferent phratries and affines. Marriage with real and classifi-
catory consanguineal relatives, with “mother’s children”
(persons related to Ego by virtue of a maternal aunt’s mar-
riage to a man of a group that is unrelated to Ego through
cither parental line), and between different generations is
prohibited. Couples most frequently separate because of
failure to produce offspring. The woman is considered to
be at fault; she is returned to her parental home, and the
man demands another woman. Repeated infidelity is an-
other cause for divorce, in which case the man will claim
paternity over the children.

Domestic Unit. Formerly, the domestic unit was made
up of a group of nuclear families of a clan. Occasionally,
consanguineal or affinal relatives lived in the same house.
The new residential pattern is the mission village in which
nuclear and composite families live in a house near those
of other relatives, beside or around the school and other
buildings such as the health center.

Inheritance. Land is the most important property and is
passed on from father to son. Cultivation of a plot by a
man and by his ancestors before him establishes ownership
of the property. Paraphernalia and ritual flutes and trum-
pets are inherited by the lineage. Belongings that were ex-
clusively used by a woman are passed on to her daughters,
and those of a man are passed on to his sons.

Socialization. Traditional cultural learning is through
observation, imitation, and comparison with the norms of
behavior transmitted by the domestic unit. During infancy,
children remain in the mother’s care. Once they have
reached the first stage of childhood, girls are bound even
closer to their mother and other female relatives, whereas
boys accompany their father and close relatives in the per-
formance of male tasks. The permissive attitude and lack
of physical mistreatment are noteworthy. Sanctions are re-
lated to cultural control, which is a product of the belief
system. Nowadays, traditional informal socialization is
complemented by Western schooling.

Sociopolitical Organization

Political, religious, and ritual life is dominated by the men
of the group. People of highest status, like the elders of the
lineage and the “elders” who operate as a sort of “council,”
are consulted and influence collective decisions. Although
in communal work there is a leader who organizes collec-
tive labor, relations among the members of a group are
egalitarian. Nowadays villages are organized into juntas de
accion comunal (boards of communal action), headed by a
chieftain, who frequently is also the person with the great-
est traditional status. Other forms of Western organiza-
tions have also been introduced.

Political Organization. According to the order of birth,
the adscription of relative rank among clans is assimilated
to the sequence of body segments of the ancestral Ana-
conda. This adscription, which manifests itself only in rit-
ual contexts and in the interrelationship of different ethnic
groups, apparently corresponded to the internal distribu-
tion of territory, according to which the older members

tended to live at the mouth of a river and the younger
ones at its headwaters. In daily life, interpersonal relations
mediated by respect between relatives are not expressive of
subordination. More than exercising authority in the com-
munity, the chief has the role of organizer, master of cer-
emonies, and coordinator of daily activities. Organizations
grouping together various communities of the same river
axis have been superimposed on communities linked by
kinship and marriage. These organizations, such as the
Unién de Indigenas Cubeos del Cuduyari (Union of
Cubeo Indians from the Cuduyari) and the Unidén de
Indigenas del Querary (Union of Indians from the
Querary), are gremial in character and strive to readjust
their relationship with the national society and the state.

Social Control. Religious and cultural beliefs about the
order of society and the environment are the referents for
legitimizing an individual’s behavior. Rumor and scolding
are direct mechanisms of social control. Occasional inter-
personal disputes are mediated by the chief. Envy caused
by anothet’s inexplicable well-being, jealousy over material
wealth, and disagreements over women’s infidelity are re-
solved relatively quickly. In cases that are serious or occur
repeatedly, death through “witchcraft” is frequent.

Conflict. According to presently stated opinion and
mythical tradition, when the internal social order, territo-
rial distribution, and the adscription of specialized func-
tions were established, one segment usurped primogeniture.
Since then disputes over traditional clan order have been
frequent, but have not led to conflict. The Cubeo speak
of intertribal wars with ethnic groups that occupied their
territory and with neighboring groups that disputed their
settlements. These wars later turned into battles of
scorcery, which now have come to an end. The Cubeo re-
member cannibal warriors who came from Brazilian terri-
tory in historical times and whose fierceness forced the
Cubeo to hide in the jungle for some time. Conflicts with
Whites over the exploitation of indigenous labor during
the rubber season still occur.

Religion and Expressive Culture

Religious Beliefs. The origin of the universe is associ-
ated with the mythic cycle of the Kuwaiwa brothers, who
created the cosmos, completing the Cubeo cultural legacy.
It was the Kuwaiwa who left behind the ancestral flutes
and trumpets, which symbolically represent the ancestors
and which are played on important ritual occasions. The
origin of humanity is associated with the mythical cycle of
the ancestral Anaconda, which recounts the origin of hu-
mankind and the ordering of society. At the beginning,
from the “Door of the Waters” at the far eastern end of
the world, the Anaconda moved up the river axis of the uni-
verse to the center of the world, a rapid in the Rio Vaupés.
There it brought forth people, establishing the characteristic
traits of Cubeo identity as it moved along.

Religious Practitioners. The shaman (jaguar) represents
the most important institution of religious and secular life.
He is the keeper of knowledge regarding the order of the
cosmos and the environment, the beings and spirits of the
forest, and the mythology and history of the community.
In ritual, he is in charge of communicating with ancestral
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spirits. The baya is the person who leads the singing of an-
cestral ritual songs.

Ceremonies. Traditional collective ceremonies are lim-
ited today to those occasions that reenact the confraternity
between members of a village or, less frequently, their rela-
tionship with consanguineal and sometimes affinal kin (da-
bukuri) of other villages, and include offering harvested
crops. The important ceremony of male initiation, known
in the Vaupés area as yurupari, is no longer performed.

Arts. A large number of petroglyphs mark the rocks on
the rapids of rivers in Cubeo territory; the Indians believe
that they were created by their ancestors. Ritual parapher-
nalia has disappeared because of missionary influence, al-
though sporadically one may see some ornaments, espe-
cially in connection with shamanism. On the other hand,
secular or ritual body painting with vegetable dyes persists.
Aside from ancestral flutes and trumpets, musical instru-
ments are today limited to panpipes, animal shells, stamp-
ing tubes, maracas, and rattles of dried fruit seeds.

Medicine. Illness is a latent state that demands the con-
stant attention of the shaman. It may be produced by sea-
sonal changes or caused by events in an individual’s life,
the violation of norms governing social affairs or the envi-
ronment, or the aggression and sorcery of third persons.
Although each individual has an elemental knowledge of
shamanism, only shamans carry out curing rituals, using
prophylactic and therapeutic practices like exorcism and
blowing on food or objects. Shamans have the ability to
potentiate, reconstitute, or preserve the benevolent powers.
The influence of Western medicine, implemented by
health centers throughout Cubeo territory, is strongly felt.

Death and Afterlife. Traditionally, rites for the dead
were associated with a complex ritual (Goldman 1979)
that has now been abandoned. Presently, when a person
dies he or she is buried near the center of the house, to-
gether with his or her utensils used in daily life. Women
weep and, together with the men, recount the virtues of
the deceased. The Cubeo still believe that a dead person’s
body will disintegrate in the underworld, whereas the spirit
returns to the ancestral houses of its clan. The qualities of
the deceased are reincarnated in the descendants who,
every fourth generation, carry his or her name.
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FRANCOIS CORREA
(Translated by Ruth Gubler)

Cuiva

ETHNONYMS: Cuiba, Cuibos, Cuybas, Kuiba, Quiva

Orientation

Identification. Although meaningless to the people to
whom it refers, the name “Cuiva” is often found in the lit-
erature on the area and is commonly used in Colombia
and Venezuela to designate some six groups of traditionally
nomadic hunters and gatherers living near the border be-
tween the two countries. Each group or band sees itself as
a unique and autonomous social entity that represents the
largest group in society; members of each band call them-
selves “our people” and refer contrastingly to other bands
as “other peoples.” Often, each band is also identified in
relation to the most important river within its territory.

Location. Situated near the center of the Orinoco
plains, Cuiva territory is roughly bounded by parallels 5°
and 6°34’ N and meridians 69°40’ W and 71°. Within
Colombia, the three bands occupy the banks of the rivers
Casanare, Ariporo, and Agua Clara; the other three bands,



in Venezuela, are located on the Arauca, Capanaparo, and
Cinaruco rivers. The territory consists mostly of grassy sa-
vannas dotted with palms and scattered shrubs, broken
only by rivers and the gallery forest that fringes their
banks. The climate is tropical, with a well-defined division
of the year into a rainy season, between April and Novem-
ber, and the rest of the year, when any rainfall is
exceptional.

Demography. There are no modern, accurate popula-
tion data, but since each band normally has between 150
and 300 members, it is reasonable to estimate the total
Cuiva population as somewhere between 1,000 and 1,500.
The entire Guahibo cultural area has a population proba-
bly approaching 20,000.

Linguistic Affiliation. The Cuiva language belongs to
the Guahibo Language Family, allowing them to communi-
cate, with more or less effort, with nearly all the groups in-
habiting the eastern plains of Colombia and southern
Venezuela. Members of each Cuiva band are known by
others, however, through specifically accented speech in
their own “language.”

History and Cultural Relations

Although the evidence remains scanty, nothing now known
suggests that the Cuiva have occupied any territory other
than their own. The region has most probably undergone
many transformations, invasions, wars, conquests, appear-
ances of cultural groups from elsewhere, and disappear-
ances of some groups altogether. But this small group of
hunter-gatherers seems to have survived largely unchanged.

The first known contact with European invaders came
as early as 1533 and for the next century was limited to
those crossing Cuiva territory in their relentless pursuit of
the mythical El Dorado. Jesuit missionaries were the first
to colonize the area, in the later part of the seventeenth
century and the first half of the eighteenth century, but
they seem to have had only limited success with the settled
Guahibo horticulturists, whereas their contacts with the
nomads remained distant and at times violent. After the
expulsion of the Jesuits in 1767, the following 200 years
were apparently quiet.

In about 1950 pressure from the civil war in Colombia
pushed cattle herders progressively into Cuiva territory. On
the whole, relations with these settlers have been a disaster
for the Cuiva, who have often been chased from many
parts of their own land. Camps have been attacked by peo-
ple with firearms, Indians have been deliberately killed, and
the last thirty years of Cuiva history can be read as typical
of the genocide of so many South American Indian popu-
lations. The traditional Cuiva strategy was to avoid contact
with the invaders by seeking refuge near the smaller rivers,
away from the main waterways, but now most of their terri-
tory is occupied. The Cuiva have nowhere to escape and
possibly no choice but to settle on whatever piece of land
remains and to survive by cultivating newly created
gardens.

The Cuiva visit their neighbors mostly for the pleasure
of meeting different people and breaking the routine.
There is no significant trading between groups, intermar-
riages do occur but are rare, and there are no other social
or political activities beyond the level of the band. It is
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worth noting that, from visiting neighboring horticultur-
ists, the Cuiva have become fully aware of techniques of
cultivation and of making pottery and a few other artifacts,
which they themselves never use or make.

Settlements

Each band lives and travels within an area of a few thou-
sand square kilometers, which is recognized by all to be its
own territory. Within this area, there are no permanent
settlements and only a few sites that people occupy year
after year. A camping site is essentially a small section of
the forest where all can comfortably hang their hammocks.
Since food resources are often localized, the choice of a
particular site becomes a choice of what to eat and is thus
a matter for debate within the group. On average, a camp-
ing site is abandoned after a week, with slight variations
between the dry season, when moves are more frequent,
and the rainy season, when each trip is usually longer be-
cause many parts of the forest are flooded and not suitable
for occupation. During the rainy season, the Cuiva use
palm leaves to build lean-to shelters, a task that normally
requires less than thirty minutes and is unnecessary during

the dry season.

Economy
Subsistence and Division of Labor. Unlike most mod-

ern hunter-gatherers, the Cuiva live in a rich environment,
and, because of this, offer perhaps the best illustration of
an economy that has been described as the “original afflu-
ent society.” Women produce vegetables, which are gath-
ered during the dry season on the edge of the savannas,
and men hunt animals, which are mostly caught in or near
the rivers; fruits can be collected by either sex in the forest
during the rainy season. Food is shared among all in a
camp. In return for a week of work that never exceeds
twenty hours, each Cuiva eats a daily average of a pound
of meat and a pound of either fruits or vegetables. Their
technology is probably one of the simplest in the world, as
it includes little more than hammocks, canoes, bows and
arrows, digging sticks, baskets, bark cloth, and strings.

Kinship

A Cuiva is born into a social world that is rigorously or-
dered: within the immediate community of the band,
everyone is a relative who shares a specific kinship link
with oneself. The classification even covers the entire so-
cial universe, as it extends to every known member of
other bands; in fact, only non-Indians, who in any case are
not part of humanity, are outside this classification system.
The system is Dravidian in many of its main characteris-
tics, and the terms are classificatory in the widest sense.
The entire society is ordered into only twelve categories of
kin (or even six categories, each subdivided by sex) and
over only three successive generations, because the system
also equates alternate generations, thus providing siblings
and cousins with Ego’s own generation but also within
Ego’s grandparents’ and grandchildren’s generations. As
kinship defines and imposes rules of appropriate behavior,
it identifies which goods to give or exchange, who gets re-
spect, with whom to joke, and so on. Perhaps most impor-
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tant, there is within each generation a clear distinction be-
tween the cross cousins one can and must marry and the
categories of siblings and parallel cousins with whom mar-
riage is forbidden. In short, the system of kinship organizes
the social world as a complete network of kin relations that
ensures the maintenance and reproduction of society. But
the system does not really extend beyond this network: the
Cuiva never trace lines of descent, do not form social
groups based on common descent, and generally demon-
strate a remarkable lack of genealogical memory.

Every adult in society has a spouse, with only the rare
exceptions of the recently divorced and elderly widowed.
Men marry for the first time around the age of 26, whereas
women should marry just before puberty. Residence after
marriage follows the rule of uxorilocality; it is the young
man who leaves the shelter of his parents to go and live
with his new wife and her parents. The couple, “those who
sleep in the same hammock,” represent the minimal group
in society. The next-larger unit is called “those who sleep
under the same shelter” and is normally composed of a
couple, their daughters with their husbands, and all un-
married children. These are the people who always live to-
gether, producing and sharing food as a unit, and who
often literally share the same palm roof, use the same fire,
and cook and eat together.

These groups are only rarely isolated from the rest of
the society, however, and are normally joined to a larger
unit (which can be called “local group” but for which the
Cuiva themselves have no special name) that includes
from ten to forty individuals and is formed by the lasting
association of a few shelters. There is no jurally precise
mode of affiliation, but shelters joining to form a local
group usually include some very close relatives—typically,
brothers and sisters who have been separated by the rule of
uxorilocal residence. The joining together of all local
groups forms the band, or the union of what the Cuiva
call “one people” or “our people.” The rights of member-
ship in the band are not well defined, and although they
are at times expressed by the rather vague idea of a com-
mon origin, membership is in fact dependent on integra-
tion at the level of the smaller units (being married and
part of a residential group) and on the general consensus
within the band, which seems to be contingent mostly on
the length of time a person has spent with the group.

Marriage and Family

Marriage. The young man who leaves his own family for
the shelter of his new wife finds himself living with
parents-in-law with whom he must remain very formal.
Often enough, at first, his wife will also become his only
friend within the shelter. The relationship between hus-
band and wife is very intense because they spend most
hours of the day together and are almost never separated:
they sleep, travel, eat, visit, and even hunt, fish, or pick
fruit together. This intensity is probably helped by Cuiva
ideas on divorce—it is relatively easy for either spouse to
cancel a marriage, especially if there are no children. The
Cuiva also say that the intensity of the relationship en-
sures that a marriage will normally either succeed or fail
within a very short time.

Domestic Unit. The people “who sleep under the same
shelter” and the local group form a kind of extended fam-
ily that becomes largely responsible for the socialization of
children, the care of the aged, and the general welfare of
all members. Many of the long hours of leisure are spent
with members of one’s shelter or local group, and these
people are usually one’s closest relatives and most intimate

friends.

Socialization. Sexual distinction begins early: more or
less from age 3, girls begin to learn from women, boys from
men. By the time a man marries, he has become a compe-
tent hunter, but his wife is only reaching puberty and still
has much to learn. This is the reason given for matrilocal
residence at marriage. The Cuiva also say that learning is a
lifelong process and that one should always remain intel-
lectually curious: from the simplest botany to highly specu-
lative astronomy, there is much to be learned and

discovered.

Sociopolitical Organization
Social Organization. The only distinctions in Cuiva so-

ciety are based on sex and age. Men and women are said
to be very different and fully complementary. The division
of labor is strict and is accompanied by the sexual division
of many other aspects of the social and cosmological order.
The ideology of complementarity of the sexes translates
into a broadly equal sharing in food production as well as
in the running of social and political affairs. Power in-
creases with age, however, and one should always pay re-
spect and follow the advice of one’s elders, regardless of
sex. The basis for this division lies in the belief that knowl-
edge is cumulative; elders know more about the world and
the supernatural and this makes them more efficient and
more powerful.

Political Organization. Within the group of “those who
sleep in the same hammock,” neither husband nor wife is
supposed to be dominant; both partners are very much the
masters of their own fields of activities. Within the shelter,
the authority clearly rests with the parents, until age makes
them more and more dependent on their daughters and
sons-in-law. Within the local group and the band, there are
no institutionalized forms of political power, but the opin-
ions of older members of either sex usually carry more
weight and will often be respected. However, the activities
over which these people can exercise any form of authority
are mostly limited to deciding whether and where the
group should move next or trying to resolve a dispute be-
tween members of different shelters. The most important
decisions in life are made by couples and by those who
share the same shelter, and these are domains in which no
outsider would ever interfere.

Social Control and Conflict. Since at every level each
social group is largely autonomous, there is often no higher
authority with the political power of settling disputes. Like
other communities of hunter-gatherers that are said to
“vote with their feet,” the Cuiva tend to vote with their
paddles: conflicting parties will simply part and travel to
distant areas of the territory, where they will remain until a
time when much is forgotten and the quarrel has turned
trivial.
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Religion and Expressive Culture

Religious Beliefs. Cuiva cosmology provides a series of
precepts on the order and general causes of things, which
forms a system of explanation for human action and which
in turn can be taken as a moral guide for conduct. In its
simplest form, the logical ordering of the world resembles
the yin/yang principle known from parts of Asia: a world
made of differences and opposites with each element of a
contrast existing in total dependence on and unison with
its counterpart. The world is in a state of equilibrium be-
tween equal parts, an equilibrium that should never be
broken. And as such, the world is eternal: consumed, ani-
mals and plants do return, and people are reincarnated.
Society as a whole appeared at the, beginning of time and
has remained unchanged. These are the more fundamental
notions of the cosmology, which, in practice, become sets
of personal beliefs with considerable individual variations.
There is no institutionalized religious authority in society,
and no one is specifically responsible for preserving the
doctrine.

Ceremonies. There are two communal rituals: one cele-
brating female puberty and the other organized whenever
food is especially abundant and there are enough willing
participants in camp. Both rituals are special occasions
that can be deeply religious experiences but that also pro-
vide opportunities for communal feasting and rejoicing.

Arts. Cuiva expressive arts leave no material trace, as
they take the form of body painting, communal dancing,
and various types of singing ranging from set and highly
repetitive patterns of dance songs to improvised and per-
sonal ballads usually performed in the calm of the evening.
The Cuiva would add to this list the ability to converse,
talk, discuss, and joke with others, which, to them, is very
much an art.

Medicine. Without external interferences, the human
body would neither age, suffer from disease, or die. These
threatening interferences can come naturally from the ma-
levolent forces of the world or may be sent by an enemy.
The ability to control these malevolent forces, whether to
harm or to cure, stems from knowledge of the world and is
thus available to all but increases with age: anyone can
cure—this is not the role of any specialist—but the Cuiva
say only someone older than the patient can really be ef-
fective (this explains why illness in older people is so often

fatal).

Death and Afterlife. A corpse is incinerated and a part
of the “soul” follows the smoke into the sky, where it can
be seen at night in the Milky Way and where it awaits its
return to society in the form of a new embryo.
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BERNARD ARCAND

Culina

ETHNONYMS: Kulina, Madiha, Madija

Orientation

Identification. The origin of the name “Culina” is un-
known; it was already in use in the 1860s when William
Chandless became the first English explorer to penetrate
their region. The term may have combined the Culina with
a distinct Panoan group called the “Kolina.” The Culina
refer to themselves as “Madiha” (people) and distinguish
seventy or more subgroups, usually by an animal name
such as the “Pitsi Madiha” (pitsi-monkey people) or the
“Kurubu Madiha” (kurubu-fish people).

Location. Most of the Culina live in villages scattered
along the rivers of the Purus-Jurua region of western Bra-
zil, from about 7° to 10° S and 70° to 73° W. The upper
Purus and its affluent, the Rio Chandless, are the south-
ern limit of their area, and the Rio Jurua is the northern
limit. There are two Culina villages on the Peruvian side of
the upper Purus. It appears that, prior to their movement
into this region, they may have lived in the area around the
current town of Taruaci, but the Culina believe that they
may have migrated from the region around the city of
Manaus.

Demography. The total Culina population is difficult to
establish but appears to be no more than about 3,000 indi-
viduals. Of these, approximately 2,500 live in Brazil, and
perhaps 500 or fewer live in Peru.

Linguistic Affiliation. The Culina speak an Arawak lan-
guage closely related to that spoken by the Deni. There are
minor dialect variations among subgroups.

History and Cultural Relations

The prehistory of Arawakan Indians is hotly debated; their
homeland has been identified variously as the Orinoco
Basin and as the area between the Ucayali and Madre de
Dios rivers. According to one theory, the original Ara-
wakan speakers lived near the present city of Manaus about
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3000 B.c. and moved up the Amazon River and, ultimately,
up the Jurua and Purus rivers under pressure from the Tupi-
Guarani groups moving up the Amazon from the east. In
the absence of archaeological research, little can be said of
the prehistory specifically of the Culina.

The Culina were already in the Purus-Jurua region by
the early nineteenth century and are mentioned as being
there by the explorer Castelnau and by the naturalist Bates
in the 1850s. During this period the Culina lived in the
forest and avoided the rivers; Chandless did not meet any
Culina during his ascent of the Purus in the 1860s, but re-
ported that they were feared by the local riverine groups.
Culina ethnohistory includes references to a recent past in
the deep forest, without canoes; elderly Culina still remem-
ber these villages from the early part of the twentieth cen-
tury. It appears that the Culina first avoided contact with
rubber tappers who entered the region in the late nine-
teenth century but ultimately were attracted to the major
riverways by the availability of sugar, metal tools, guns, and
other Brazilian manufactured goods.

By the early decades of the twentieth century the
priest and linguist Constant Tastevin had found some
Culina working for rubber tappers, performing the harder
manual labor around rubber-tapping camps, and hunting
game for the rubber tappers. This contact with Brazilians
proved dramatically destructive for the Culina, who were
subjected to virtual slavery, torture, and murder. In com-
mon with other indigenous Amazonian peoples, the Culina
also suffered severely from infectious diseases brought by
non-Indians; as early as 1877 a measles epidemic deci-
mated a large group of Culina on the Rio Jurui, and a
similar epidemic struck as late as 1950, killing most of the
young children and older Culina in the village of Cupi-
chaua on the upper Purus.

The Culina have continued to work for rubber tappers
and farmers along the rivers, although several groups have
resisted extensive contact with non-Culina. Among the
former, and in particular among groups living along the
Jurua and Envira rivers, there is considerable contact with
Brazilians and partial reliance on the local Brazilian econ-
omy. At the frontiers of Culina expansion, for example on
the upper Purus, there is but occasional contact with non-
Indians. In such areas missionaries are the primary Culina
contacts with non-Indians: the Summer Institute of Lin-
guistics (a Protestant group) has been active in the Peru-
vian village called San Bernardo, and the Brazilian Catho-
lic mission, the Conselho Indigenista Missionario, has
been active on the Brazilian Purus, Envira, and Jurua riv-
ers. The Culina are struggling to have their territories de-
marcated officially as indigenous areas (areas indigenas) to
guarantee their exclusive access to and use of these lands.
The large area comprising the villages along the upper Rio
Purus has already been established as the Area Indigena
Alto Purus, and other territories are in the process of
being demarcated.

Settlements

It appears that until the end of the nineteenth century the
Culina built their villages deep in the forests between the
major waterways of their territory. These villages consisted
of a single, large structure, similar in design to an A-frame:

two sloping roofs that extended to the ground in the clas-
sic maloca (longhouse) style. Inside these structures, family
members occupied discrete sections, forming two rows of
family areas along the two sides of the house. The central
space inside the structure was used for rituals and other
communal activities. The population of these malocas is
difficult to determine, but could have been as large as 300
individuals or more.

The movement to the river banks produced changes in
settlement patterns. Individual extended families built sep-
arate houses raised about 1 meter from the ground in the
Brazilian style and consisting of a single enclosed room for
sleeping, with an open, roofed platform in front for social
gatherings and a small attached platform for cooking.
These houses are built in two rows parallel to the river, and
are essentially modeled on the pattern of family areas in
the aboriginal malocas. Currently, large villages may have
150 to 200 residents, but smaller settlements may consist
of a single extended family of as few as 8 or 10 individuals.
The Culina prefer the larger villages, calling the two paral-
lel rows of houses a “complete” village.

Economy

Subsistence and Commercial Activities. The Culina
practice shifting slash-and-burn horticulture, which they
supplement with hunting, fishing, and gathering. The most
important crops are sweet manioc, bananas, and plan-
tains. The most common animals hunted are collared pec-
caries, tapir, and deer. Fishing is an important source of
protein when “real meat” is unavailable, and a wide range
of wild fruits and vegetables provides considerable variety
in the diet. Some Culina work for small-scale rubber-
tapping operations or farms, where they earn money to
purchase manufactured goods such as knives, metal pots,
soap, shotguns, and ammunition, as well as sugar and salt.
More isolated Culina earn small amounts of money by tap-
ping rubber trees of their own or by selling or trading meat
to Brazilian boats that sometimes pass by villages. Catholic
missionaries in the region have encouraged the Culina to
produce traditional handicrafts for sale, such as feather-
work, hammocks, baby slings, and carved wooden figures.
As yet these produce only small amounts of money. Over-
all, the Culina continue to maintain a largely subsistence
economy; surpluses are small and irregular.

Industrial Arts. The Culina make a variety of craft
items, including canoes and paddles, clay pots, and bows
and arrows. Women are adept spinners and weavers of na-
tive cotton, producing hammocks and baby slings; they
also weave baskets of palm fibers. Having become skillful
seamstresses, women make almost all the clothes worn by
their families. There is no metal or stone in the region,
and the Culina have no traditional crafts using these
materials.

Trade. Little trade appears to take place among the in-
digenous groups in this region. The Culina trade actively
with Brazilians for manufactured items, however. Buying
and selling are less common than barter: latex, meat, and
traditional crafts are traded for manufactured goods.

Division of Labor. Men’s and women’s roles are sharply
distinguished among the Culina. Men clear land for gar-
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dening, but women tend gardens and harvest their prod-
ucts. Men hunt to provide raw meat and fish, which
women cook. Men serve as shamans and ritual leaders.
Women's roles are thought of as domestic, located within
the household or within the village and its immediate envi-
rons, whereas men’s roles are thought of as extravillage,
performed in the forest (as in hunting) or in the world of
the spirits (as in shamanism). Men and women tend not
to share the proceeds of their handicrafts or trade. For ex-
ample, women who make feather ornaments or hammocks
will trade them for metal pots that they consider their own
property, and their husbands will trade latex or meat for,
say, knives or shotgun ammunition that they consider their
own.

Land Tenure. The Culina Madiha groups traditionally
occupied more or less distinct areas, and any member of
the group’s village had access to land for horticulture and
hunting. Gardens were owned by the senior adult man of
the extended family, who acquired rights to the land by
clearing it. Villages were moved perhaps every five to ten
years, when new gardens had to be cleared farther away
than people cared to walk. Today, under pressure from Bra-
zilian settlers, many Culina groups are restricted to single,
much smaller areas. Under Brazilian law these groups have
exclusive rights to their traditional lands, but Brazil’s Na-
tional Indian Foundation (Fundacio Nacional do Indio,
FUNAI) has been slow to designate these areas. Like all
indigenous Brazilian peoples, the Culina are technically
wards of the Brazilian government.

Kinship

Kin Group and Descent. The Madiha subgroups com-
prise bilateral kindreds, within which everyone is said to be
related by ties of kinship, and the subgroup is normatively
the widest extension of kinship. Marriage outside the
Madiha subgroup results in the extension of kinship ties to
individuals in other subgroups, but these ties