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This paper presents a comparative view of the centrality of aerophones in the cosmologies and ritual lives of five Arawak-speaking societies of Amazonia: (1) the Wauja of the upper Xingu among whom aerophones, masks, and manufactured objects are attributed agentivity in distinct ritual contexts, many of which are related to the curing of sickness provoked by predatory spirits, called yerupoho; (2) the Enauene Naue of the upper Juruena among whom the complex set of aerophones representing the clans, yãkwa, are played during seven-month long rituals in which the Enauene Naue 'domesticate' the predatory yakayriti spirits, who control all food production. The yãkwa flutes thus transform a predatory relation into one of reciprocity between humans and the spirits of nature; (3) the Apurinã of the Purus River whose complex kamatxi rituals, which are no longer celebrated, were clearly linked to the spirits of the dead and the production of warriors, similar to the flute cults of the Northwest Amazon; and (4) the Northwest Amazon Arawak (Baniwa, Tariana, Werekena) who celebrated the rituals of Kuwai, which combined themes of male and female fertility, generative relations among humans and the spirits of nature, and agentivity in interethnic relations of political alliance and warfare in history; (5) other Northwest Amazon Arawakan societies, such as the Yukuna, Kabiyari, and Matapi are briefly compared, although more in-depth analysis awaits a future paper.

To begin to understand the agentivity of flutes in these diverse societies, I shall place each within the context of a larger theoretical model that seeks to explain the dynamics of socio-religious formations of indigenous Amazonian societies and their historical transformations. In this way, I shall focus on comparisons and contrasts in rituals based on the use of aerophones and their critical importance for the historical reproduction of these societies.

A Model of Historical Transformations in Amazonian Socio-Religious Formations
Recent anthropological research on the social and religious lives of indigenous peoples of the South American Lowlands highlights, on the one hand, the importance of aesthetics and emotional life which are intimately linked to knowledge and moral value and in which there is an expressed ideal of “harmonious conviviality”, that is to say, a deliberate effort in indigenous communities to promote an ethic of sharing and caring among relatives. This ideal, however, is at the same time described as a constant struggle, a ‘sisyphus syndrome’, in which every effort to establish this ideal of harmony runs up against negative forces – such as sorcery, symbolic or physical violence, conflict that prevents the realization of the ideal. So, in fact, there are two models which have been proposed for understanding the social and religious lives of Amazonian indigenous societies: one, the so-called “moral economy of intimacy” (represented by British social anthropologists, led by Joanna Overing and her students; see e.g., Kaplan and Passes 2000) in which societies seek to establish harmonious conviviality amongst consanguineal kin groups - by restricting the abuses of power, for example; and the second that has been called the “symbolic economy of alterity” (represented by the Brazilian anthropologist Eduardo Viveiros de Castro and his students) which emphasizes the relative importance of the social category of affines (in-laws) as a potential source of conflict and hence as a dynamic force in social and religious processes (see, e.g., Viveiros de Castro 1996, 2002). The second model concentrates on processes of symbolic exchange and above all those in which predation is a central theme: warfare and cannibalism, hunting, shamanism, and funerary rites. 

These theoretical tendencies are not necessarily exclusive and, interestingly enough, an exponent of the first school, has found both socio-religious idioms, differentially defined, within a single ethnic group (the Amuesha – of the eastern Peruvian Amazon, about whom Fernando Santos-Granero (1991)has written an important monograph, The Power of Love).
  

Now, all Amazonian indigenous societies, we must recognize, have suffered transformations, often catastrophic, since at least the beginning of the colonial regime (epidemics, demographic collapse, atrocities) - so severe that it is hardly imaginable that these have taken place without leaving deep and structural traces within their cosmologies and socio-religious processes as we have come to know them. So what are called “relations of predation” between humans and the natural world, as well as among human groups - with all its connotations of (potential) violence in Viveiros de Castro’s model – cannot be thought of without reference to the historical realities of colonial violence and its social structures. It is in this sense that Viveiros de Castro’s ‘predatory model’ falls short of understanding how much of the predatory cosmology is amplified due to the vast rate at which the spirits of the dead have multiplied while the populations of living peoples have dwindled.
Indeed, the historical trajectories of Amazonian societies have undergone profound crisis, social and environmental ‘predation’, against which they have activated their structural mechanisms, transforming their socio-religious formations through such processes as prophetic movements and even the more recent movements of conversion to evangelical / pentecostal denominations.
 This reaction to crisis clearly cannot be thought of without relating it to processes of the surrounding society, with its analogous historical and structural movements, like colonialism or development on a global scale. 

So, how can we understand the dialectics of internal harmony and external predation, dispersion and concentration while taking into account historical transformations ? We suggest that both dialectics may be subsumed in a single model comprised of a series at the ends of which are two socio-religious formations: one which we may call ‘particularist’; and the other, ‘universalist’. Evidently, different from the way these terms have been used since Weber, we argue that both formations are inherent in Amazonian societies, and both can be seen to articulate with external historical and ecological circumstances. That is, these formations are generative of, and are influenced by, historical dynamics; specific external historical influences may intensify – or exacerbate - one or the other formation. Both necessarily involve relations of humans to nature as defined by indigenous cosmologies. In both formations, flute cults have a central role in processes of cosmological and historical reproduction. In the following, I examine each of these formations more closely. 
Particularist socio-religious formations are marked on the social level by their emphasis on local kinship ties, conflicts with affinal or ‘other’ groups considered non-kin, and mediation with spiritual and natural resources through religious specialists such as shamans. Likewise, on the religious level, the cosmologies of traditional tropical forest agricultural societies are marked by life-generating (ritual) violence. The core idea in these cosmologies is the centrality of death and regeneration, violent acts, as – for example - in the common motif of the killed and dismembered deity or primordial being, out of whose body parts sprout the important food plants, which is periodically re-enacted in rituals. This ideology with its implicit and explicit violence explains rituals such as head hunting, cannibalism, but also fishing, hunting, and planting – all reiterations of the primordial act of killing. Translating these ideas into contemporary ethnological theory, one would expect the idiom of predatory violence to be predominant, though evidently not excluding harmonious conviviality. 

The universalist socio-religious formations, on the other hand, are characterized by the following elements: firstly, political and religious identity are constructed over greater social distances and involve universal constructs of identities (notions such as ‘all we people’, nation, indigenous people, etc.) These constructs supersede localized kingroup membership. Secondly, supra-local religious and political authorities (such as priests, prophets, federations, pan-indigenous organizations) seek to stimulate an effective integration of extensive religious, political, and social units. Thirdly, access to spiritual and material resources becomes immediate, superseding the mediation characteristic of particularistic formations.

The distinction between particularist and universalist socio-religious formations has been used by Kapfhammer (2004) to discuss Satere-Mawe conversion to evangelicalism (in Wright, ed., 2004); I have extended this distinction to contemporary Arawakan-speaking societies about whom we have fairly complete ethnographies(Wright, 2008). The distinction is broader than that which is commonly used in the literature between ‘shamanic’ and ‘priestly’ societies. Through it, we seek to understand more global processes that characterize the cosmologies of each formation and the historical transitions from one to the other. Here, we focus on the place of the flutes in these historical processes. 

It is likely that many historical Arawakan-speaking societies were of the universalist kind, such as the Taino of the Antilles; the Achagua of the savannahs (whose masked dances were called Chuway); and the Maypure of the upper Orinoco River. Hill and Chaumeil have noted in the Introduction to this volume (p. 10) that one of the Jesuit sources of the 18th Century on the Orinoco likewise noted the centrality of flute cult, sometimes related to treatment of the dead, sometimes – as in the case of the Maypure - related to a “cult of the serpents” with the name of Cueti (cognate to the Arawakan word for the flutes, Kuwai; Wright, 1981): 

“Cueti means animal. The Maypure believe that the serpents come from time to time into their villages, that they drink with them, and that they enjoy dancing with the men.” (Gilij, Ensayos, tomo II: 235-6, cited in Wright, 1981: 111)
 
 In his travels on the upper Rio Negro in the late 18th Century, for example, the naturalist Alexandre von Humboldt noted the great importance of the sacred flute cults located on the upper Guainia where it joins the Tomo River. This is exactly in the territory of the Baniva. According to von Humboldt, “there are but a small number of thezse trumpets. The most anciently celebrated is that upon a hill near the confluence of the Tomo and Guainia…” (1907: 362-3) The flutes and trumpets were a central institution in religious and political life. According to von Humboldt, had colonization not destroyed indigenous societies in the early 18th Century, then “the botuto cult of Tomo could have been of some political importance, where the guardians of the trumpets would become a ruling caste of priests, and the oracle of Tomo could gradually form a link between bordering nations” (ibid. 364) He described the playing of the sacred flute instruments under palm trees “to secure their fertility”. He also noted that they represent “the ancestor” and more specifically, the ongoing relationship between humans and their ancestors. The relationship is creative and dynamic for it sustains the periodicity which is vital to the growth of the harvest. The ancestral flute cults, in short, promoted the growth of the harvest as they provided for the growth of social groups. 

For the Amazonian peoples to whom we will refer, contacts with non-indigenous society are today more or less established: the Wauja of the Xingu Park in central Brazil; the Enauene-Nawe of the upper Juruena River, to the southwest of the Xingu; the Apurina of the upper Purus River to the south of the Amazon; and the Baniwa of the Icana River and its tributaries of the Northwest Amazon; and the Yukuna of the Caqueta and Miriti rivers. All are Arawak-speaking peoples; the first two are relatively small groups (populations around 300 people), while the population of the Apurina is around 2,400; the Baniwa/Wakuenai/Curripaco, around 12,000; and the Yukuna,about 500.
 

The Wauja of the Xingu
Amongst the Waujá,
 according to anthropologist Aristóteles Barcelos Neto, predation occurs between the primordial spirits, called yerupoho,-zoomorphic, anthropomorphic beings- and humans, and between humans and animals. They speak of primordial predation of the spirits on humans who were forced to live inside of termite hills. This situation was reversed when the Sun put on a powerful mask and forced the yerupoho spirits to assume a hidden existence in nature. Many of the yerupoho fabricated masks, flutes, and other ritual artifacts with which they hid themselves from the power of the Sun. Others jumped into lakes where they remained as monstrous, cannibalistic predators. Others assumed the forms of animals. The yerupoho “dressed” themselves as plants, animals, domestic artifacts and musical instruments.

The yerupoho today are said to have an enormous curiosity for human life, wish to live with them, make human beings into their own images, incorporate them into their own population, animalize-them. There is danger in this relation for they may rob human souls and even, the more dangerous yerupoho may practice monstrous cannibalism on humans. In stealing human souls, they provoke sickness, although it is said that they don’t do so intentionally and, if a person falls sick, they are the first ones to help in curing. Humans, on the other hand, have every interest in domesticating these spirits, for sickness to the Wauja signifies an imbalance in the desires of the soul, which is what attracts the yerupoho in the first place and makes them want to take the souls of humans away. By domesticating the yerupoho, -that is, reversing the fear that the sick have of the yerupoho , transforming that relation into one of friendship and intimacy - humans can later use their power to prevent further attacks by other yerupoho.  So, humans summon the yerupoho spirits, in the form of giant masks (some of them 9 feet in diameter) and aerophones (or flutes and clarinets), celebrating their presence, in order to re-establish the balance- through cure - between the sick and the social. Thus the predatory power of the yerupoho is domesticated or transformed into harmonious conviviality through ritual.

We should remember too that the Wauja today have recovered socially, politically and demographically from a critical reduction of their population in the 1960s due to epidemics, a period in which their ritual life was intensified, according to Wauja ethnographers. That is, the Wauja did not abandon the use of their musical instruments, which were still seen to have great power, during the period of demographic loss. To the contrary, the instruments seem to have controlled the predation of sickness-giving spirits and thus reverted catastrophe. As is mentioned in several places in this volume, the curative power of the flutes among the Wauja “suggests a direct and ancient relationship between shamanism and the flute rituals, whose “breath” or music (or the simple act of seeing them) had the power to cure certain illnesses.”(Introduction, 9; see also articles by Mello and Piedade)The kawoka flutes, in particular, are made to commemorate the shamanic healing of individual men and women, who then become the flutes’ owners when they are played in later rituals. This in turn provides collective protection from the predatory spirits. 
The Enawane Nawe of the Juruena River
The Enawene Nawe, studied by Márcio Ferreira da Silva, formed part of the larger group called Paressi who were contacted in the 18th Century by the slave-runner Antonio Pires de Campos. A history of this ethnic group since these first contacts has yet to be written; nevertheless, I believe it is possible to suggest that the Enawene Nawe either were close relatives of the Paressi or were a Paressi subgroup which separated early in contact and thus were able to maintain their autonomy until they were contacted by Catholic missionaries in the 1960s.

The excellent ethnographies by Marcio Ferreira da Silva of Enawene Nawe social life and cosmology clearly show how the group has cultural features which link them to the Xinguan Arawaks (the Wauja) and to the Arawak-speaking peoples of the Northwest Amazon. As, for example, in the elaborate sets of flutes and trumpets that are so central to Enawene Nawe religious life. I will first briefly discuss their cosmology and ritual life in order to come back later to the question of the domestication of predation through the ritual use of flutes. 

The Enawene Nawe say they inhabit the intermediary layer of the cosmos between the spheres of the celestial, ancestor spirits (whom they call ‘grandparents’)- immortal, beautiful, generous, playful, healthy, who live in a world of plenty, an architecturally perfect village surrounded by a bountiful natural world, where everything grows and flourishes without having to be cultivated - and the subterranean spirits - ugly, implacable, greedy, lazy, perverse, insatiable, a-social (that is, in contrast to the ancestral spirits, these are considered non-kin, ‘other’ groups, like in-laws), who provoke sickness and death among humans. The world of humans is thus the imperfect specter of the celestial layer, inescapably permeable to the capriciousness of the subterranean spirits.

These subterranean spirits called yakayriti ‘own’ or at least are intermediaries between humans and almost all of the resources found in nature. Since these spirits control natural resources, the Enawene Nawe depend on them for food production and, hence, for the reproduction of social life. The subterranean spirits demand that humans produce food for them as well, during the rituals dedicated to them. If the Enawene Nawe don’t, these spirits will become so furious as to kill all humans with sickness (in the Enawene Nawe idiom, the yakayriti throw pieces of their flutes into the bodies of humans which provoke pain and sickness – here again, we find the association between sickness and pieces of the spirits’ flutes which must be sucked out in shamanic rituals). Whenever an Enawene Nawe gets sick or has a problem, he attributes it to the yakairiti spirits, who are angered at something and threaten to take the individual to the other world. Enawene Nawe mythology is full of catastrophes produced in the past by these spirits. They are supposed to have provoked a series of catastrophes that almost decimated all humans. The few survivors, guided by the celestial spirits of their respective clans, went one by one to a designated ancestral village. When they got there, they went to the house of the clans where they left their flutes in a certain position which is exactly the position in which the flutes of those clans are placed today. Each of the survivors taught the others some peculiarity of their clan’s custom; altogether, the customs created the cultural tradition of the Enawene Nawe. Here, clan identity is intimately associated with each flute.  

The Enawene Nawe, like the Wauja, have an extremely elaborate ritual life which involves a complex set of aerophones/flutes, representing the various clans. There are rituals associated with the Enore, the celestial spirits and ancestors of the clans, and those associated with the yakayriti, the subterranean spirits. The sacred flutes are always played during the 7-month long rituals called Yãkwa, which refers both to the clan ancestors and to the flutes of the yakayriti. In these rituals, a relation of reciprocity is established with the yakayriti: these spirits provide the Enawene Nawe with abundant quantities of smoked fish, and in exchange the Enawene nawe provide the spirits with plant salt, and other foods. 

The Yãkwa is the longest and most important of the Enawene Nawe rituals. Performed annually between January and June, it begins with the harvest of the new corn and ends with the planting of the collective manioc garden. The ritual groups are organized along paternal lines and each ritual group is associated with a specific group of yakayriti spirits. The Enawenê Nawê believe that those spirits are themselves organized in groups as well and inhabit their own territory (a real physical space), which is part of their traditional territory.

The generic name of the ritual groups is Yãkwa; they are, in reality, the Enawenê Nawê clans.  They bear the names of the groups of origin that in mythical times came from distant points of the territory and united to form the Enawenê Nawê. Each ritual group (Yãkwa/Yakairiti) is related to a specific set of musical instruments.

In the first part of the ritual, in January, the village divides in two: the hosts, called hari kare, and the men who will go off on a fishing expedition and come back as the yakayriti spirits. Among those who build canoes, traps and harvest manioc, the first offerings of food, chants and dances to the yakairiti spirits are performed. The group also prepares the first plant salt, an essential exchange item with the yakayriti who obtain the fish that will be one of the main foods consumed during the ritual period.

In the second part of the ritual, the men leave for the smaller waterways, where they build one or more dams and catch and roast fish for a period of up to two months. When the men return to the village, there is a mock battle between the yakayriti and the hosts signaling the intensely ambivalent relation that exists between these spirits and humanity. Then, the most important part of the ritual begins, which lasts four months, during which there are profuse exchanges of food, as well as chants and constant dances with all of the 9 sets of flutes in the patio of the village. At the end, the ritual participants fabricate masks that represent the spirits associated with planting the collective manioc garden. With the end of the planting, the yakwa cycle comes to an end and the following ritual cycle begins.

Thus, like the yerupoho spirits, the yakayriti are domesticated during the course of the rituals. This involves a complex process in which the village is divided into hosts, hari kare, and men dressed as yakayriti who enter the village bringing an abundance of fish which they give in exchange for plant salt and other food and beverages. Everything is done with the intention of following the traditional ways and satisfying the yakairiti, in order to, on the one hand, give these spirits no reason to threaten life in the village and, on the other, to maintain the harmony of the world. All of the predatory danger that these spirits represent is thus transformed in the course of the ritual into a celebration of harmonious conviviality. 

The music of the flutes played by the human hosts is melodious, harmonious, accompanied by highly cadenced dance formations. The “music” and dance of the yakayriti is burlesque, that is, a humorous theatrical entertainment involving parody and sometimes grotesque exaggeration. The two styles seem to parody the other, until the style of the humans terminates the festival in harmony.

In the cases of both the Wauja and the Enawene Nawe, we may thus speak of symbolic economies of predation involving the spirits and humans in which harmonious conviviality is constructed through collective rituals in which the sacred flutes are a – or the - centerpiece counterbalancing the tyranny and excesses of predation.

The Apurina of the upper Purus River
In contrast to the Wauja and Enauene Nawe, the Apurinã of the upper Purus River, as well as both the Yukuna and the Baniwa of the Northwest Amazon region have experienced relatively long and brutal histories of contact, the Apurinã and Yukuna since at least the mid-19th Century and the Baniwa since the mid-18th Century. For the Apurinã and Yukuna especially during both rubber cycles; for the Baniwa, from the period of indigenous slavery down to the second rubber cycle. As one would expect, such traumatic contacts have marked indigenous cosmologies. We could say that – and this is the important point -, in these cases, the peculiar characteristics of the particularist socio-religious formations have become exacerbated/intensified by their articulations with historical circumstances. How, and Why? 

The recent ethnography of the Apurina unfortunately does not allow us to explore fully the kinds of questions for which we are seeking answers. Although the Brazilian ethnographer Juliana Schiel has taped and transcribed a great many Apurina narratives, there is very little exegesis on cosmology and human/nature relations which would permit a deeper understanding of the flutes and ritual life as it was in the past.

The earliest written sources on the Apurina describe them as being a numerous, formidable, and warlike tribe. “Constantly engaged in war, and mainly against those of their own tribe” (Schiel 2004: 52), they stood in contrast with the Piro, a neighboring Arawakan people, among whom trade was their principal manner of relating to other peoples. So important was war as a dynamic that Schiel concluded that “war and internal vengeance had and have a great importance for the Apurina and are constitutive both of their external image and their self-image” (2004:52).

Apurinã cosmogonic myths begin with a cataclysmic destruction of a pre-existing world and monstrous beings of nature against whom the culture hero Tsura seeks vengeance. Vengeance is thus a predominant theme as well in Apurina cosmogony. In their history of contact, when the Apurina were not fighting off the Whites during the rubber boom, their wars were often waged amongst themselves, and the principal motive for war or vendettas was vengeance, seemingly endless cycles of retribution amongst families – as though, coupled to the predation of the Whites on them, the Apurinã predated upon themselves.
 We could say that here, external historical circumstances, coupled with the warrior ethos of the Apurinã as defined in myth have intensified internal predation to the extreme.

As in all Arawakan societies, Apurina shamans had significant power to visit other worlds, below the earth, and in the sky where the deity Tsura is. The stronger the shaman, the fewer limitations to his soul’s travel; and as in life, so it was in death, for the shamans, several Apurina said, “do not die”, they become “enchanted” (encantados). At the moment of their deaths, it is said, one heard the sound of thunder. Reportedly, the shamans of the distant past even gave instructions as to how they should be buried so that they could leave from their tombs. In some cases, their tombs were kept clean; in others, shamans were seen among bands of animals, such as wild pigs (queixadas). Most, however, went to a sacred land to the north. 

The Apurinã recounted stories of great migrations in the mythic past when their ancestors left a place of origin in the south and migrated to a place in the north where death does not exist. Only an elect group succeeded in reaching this ´sacred land´, while most Apurinã decided to remain in the middle of the way, in a land which they came to know as the ´land where many deaths occur´.

The sacred flutes of the Apurina, called Kamatxi,  ‘enchanted beings’ or spirits, were played during the festivals of the same name when the Kamatxi spirits, who were the ‘chiefs’ or ‘owners’ of the buriti palms and who lived in the buriti palmtrees (Mauritia flexuosa), would come and play the flutes with the men. The shamans would go out to bring the Kamatxi to the festivals and these were prohibited for the women to see. Women had to remain secluded during the presence of the Kamatxi in the villages. In this respect, the Kamatxi flutes were very similar to the sacred flutes of the Northwest Amazon, to which early travelers such as Ehrenreich and Steere compared them. In some sense, also, they were connected with the spirits of deceased warriors.
 Sources during the second rubber boom stated that these festivals were no longer practiced, though elder Apurina men today remember the festivals of the “Enchanted Spirits”, (Encantados), the meaning they have given to the Kamatxi. It is plausible to conclude that here, once again, we find the close association between the shamans and the sacred flutes, through the mediation of the breath; the association between the sacred flutes and the fertility of the fruit-trees; and the association between the sacred flutes and the identity of predatory warriors. Finally, the prohibition against “seeing” the flutes (as opposed to “hearing” their music) is explicitly stated in contrast with both the Wauja and the Enawene Nawe. 

The Yukuna of the Miriti River
Slightly north of the Amazon, on the tributaries of the Caqueta and Miriti lies the southern fringe of what might be called the ‘classic’ area of the ‘Yurupary complex.’ While some of the earliest documents from the Japura River region and its tributaries suggest the existence of sacred flutes and trumpets amongst the Arawakan Yumana, Passe, and Resigaro, those societies suffered drastic reductions and relocations in the 18th  and 19th centuries. The Yukuna, Kabiyari and Matapi, however, have received far better ethnographic treatment by anthropologists such as Pierre-Yves Jacopin (1988), Elizabeth Reichel Dussan (1987), and Augusto Oyuela-Caycedo (2004).

The Yukuna ritual of sacred flutes traditionally lasted seven days during which men played the famous trumpets (wakaperi: ‘bad eagle’) whose sight and contact was strictly forbidden to the women. This was followed by a fast lasting 3 to 8 weeks, at the end of which the wera festival brought kin and affines together in a common celebration of the newly initiated boys and girls with the drinking of buriti (Mauritia flexuosa)and Umari (Puraqueiba selicea)chicha, a lightly fermented beverage.

The rite corresponds to the same ceremony among the Tukanoan-speaking peoples to the north. Summarizing from Jacopin’s lengthy description of a ritual in which he was an initiate, the young boys are gathered in the longhouse and, after waiting for a period of time, they hear the sounds of the trumpets approaching. Children and women take refuge inside the house. The trumpets surround the longhouse and play their music for all to hear; eventually the women and children are pushed outside the house and the trumpets enter. The initiates, whose heads are covered in blankets, are frightened. The next day, the men and initiates go into the forest where they fast and stay for seven days. The initiates then see and learn how to play the trumpets and memorize the creation myth. They are secluded and protected from the rays of the sun. The women are forbidden to see their children for fear that this would harm the child. At the end of the fast, the children catch, cook, and eat their first animal food. Shortly after, the headman schedules the final closing festival in which the participants drink umari beer. Finally, all dancers, men and women perform the “dance of the snakes” and then return to the community.

Jacopin relates that had he not discovered the “eagle of Yurupary” (wakaperi) during his research on Yukuna myths, he would have never witnessed the ritual, for the Yukuna had not performed the ritual for many years. According to the story, the eagle brought a deadly fire to the four creator-heroes Kahipu-Lakeno, who were resting in heaven after creating the world. The four creators learned that Yurupary could only be destroyed by this fire. So the four get Yurupary’s fire from his sister’s vulva and burn him to death. Jacopin surmises that the meaning of the story has to do with the irreversible passage from life to death. 

“Yet because women give birth, they are able to reverse the irreversible. Similarly, by means of the Yurupari, men (in particular shamans) are able to make boys men born again. So the Yurupari is a ritual of the inversion of daily life; this is why, for example, Kahipu-Lakeno get their lethal fire from Yurupari’s sister, a woman who gives birth to fire.” (Jacopin, 1988)

     Reichel Dussan attributes one of the central purposes of the ritual is to make the initiates “see beyond the eyes” (1987: 196), that is, to understand the “other” side of visible reality, the laws of social structure, and the symbolism of material culture. They are blindfolded until the time they “see” the flutes and trumpets, although both they and the women “hear” the music of the trumpets from inside the house (according to the story, the women were their primal owners in matriarchal-origin times but, after the trumpets were taken away by the men, the women are forbidden to see them).

From this, one of the key points that emerges from the comparisons thus far has to do with the critical importance of bodily senses, especially the “seeing” versus the “hearing” the music of the sacred flutes as it is being played. And, more than the flutes themselves, the powerful being (s) whose body (-ies) they are. For those societies who prohibit the women and children from “seeing” the flutes which would result in their death by witchcraft (a form of extreme predation by the shamans),to “hear” the music is not at all prohibited. It is in fact considered good for all to hear the songs and melodies of the flutes/spirits as they sing, for this promotes growth and harmony. Whereas to “see” the body of “Yurupary” results in immediate death, to “hear” the melodies promotes growth. (See Santos Granero, 2006, for a further discussion of the implications of different perceptions for the theory of Amerindian “perspectivism”)  

The Baniwa of the Aiary River
Finally, we turn to the case of the Baniwa Indians of the border of Brazil-Venezuela and Colombia, among whom and about whom I have researched since 1976. Again, since the Symposium has brought together the three main ethnographers of the Baniwa/Kuripako/Wakuenai people (Hill, Journet, and myself), I will restrict my remarks to the associations we have been trying to explore here between predation and conviviality and the flutes as agents of both.

Among the Baniwa, we may see more clearly a dialectical model of “particularist” and “universalist” socio-religious formations at work. In my recent essay, “The Wicked and the Wise Men” (Wright 2004), I showed that, during the time of the second rubber boom, which was marked by violent conflicts between the Baniwa and the rubber-bosses, assault sorcery increased disproportionately provoking a grave internal crisis which the traditional mediators, the shamans, were unable to control. Like the Apurinã, internal predation intensified as a result of external processes.

In their mythology, the Baniwa have the figure of Kuwai who is all predatory animal spirits in one and who gave rise to all predatory spirits of nature who give sickness to humans, called Iupinai. Kuwai is considered to be the “Owner of Sicknesses” for his body is said to be excessively poisonous; yet, the myth of his life and death recounts how his body produced the most beautiful music. After his sacrificial death in an enormous conflagration, from the ashes of his body emerged the sickness-giving spirits Iupinai but also a giant tree from which the sacred flutes were made, and it is with these flutes that traditionally the men initiated boys and girls in the major rituals held at the beginning of the rainy season. 

So, the relation of Kuwai to humanity is marked by paradox: he is the source of social reproduction, but he is also the source of the treacherous assault sorcery and sickness that can destroy society. It was from Kuwai´s body that the world of humans was made, which the shamans call a ´sick earth´, a place of pain, a rotten earth – recalling the Apurinã ´land where many deaths occur´. It is people who have made the earth ´bad´; the shamans consider that the only ´good earth´, where people do not die is that of the Creator. Significantly, the predatory being of Kuwai is represented in myth as the White man, whose historical economy has most predated on the Baniwa. Baniwa cosmogony, like the Apurinã, begins with catastrophic predation by cannibalistic animal-beings on humans, - the creator for example emerged from the bone of a devoured being - but the animals are a source of power that may be domesticated and actually become the source of regeneration. 

Alternatively, these dangerous sources of power may altogether be rejected, explicitly abandoned in favor of other virtues such as harmonious conviviality. History has shown how such ruptures take the form of conscious decisions indigenous peoples have taken to put an end to the destructiveness of predation [for example, the Baniwa tell a story of how their ancestors abandoned warfare by burying all of their war-making instruments at the bottoms of streams]. Not all is predation, for in all cases, there are spaces (such as the sacred earth of the Apurinã) where to live morally is to live in harmony.

On the religious level, the universalist socio-religious formations are characterized among the Baniwa by: firstly, priestly functions having to do with management of the dead, and the ancestors. An example of this would be the lengthy sets of chants that Baniwa kalidzamai chanters must perform during the initiation rites, in which they voyage, in their thoughts, to all known ancestral places of the earth in order to sacralize all places of the world with the music of the sacred flutes and to prevent the dead from doing any harm to the newly-initiated.
 Unlike the shamans, who are considered to be jaguar-predators, the essential function of the Baniwa chanters is that they must know the entire litany of places associated with deceased ancestors. Through this priestly, canonical knowledge, they create a universal construct of Baniwa identity. As they manage the dead ancestors, so they create the conditions by which society is reproduced. Thus, their power transcends the more restricted powers of the jaguar-predator shamans. 

Secondly, through prophetic functions, the essence of which is the tendency towards a religious regime of “world transcendence”, typically negating the reality of death (“predation”). Now, a great deal has been written on prophetic movements (the most recent work is my book, 2005). Just in the Northwest Amazon region, they have been interpreted from many different angles: as rebellions against colonial oppression; as grounded in mythological themes of world destruction and renewal; as historical traditions and not merely outbursts of reaction to domination; in terms of the spiritual dimensions of prophetic eschatology, in opposition to the characteristic social scientific ‘explanations’ of such phenomena in political, economic, or military terms. Most recently, I have directed attention towards the sorts of internal conflicts which characterize particularistic socio-religious formations - specifically, conflicts which have been translated into witchcraft accusations, vested with mythological significance, and exacerbated by historical circumstances. In these contexts, the mediatory functions of religious specialists, the shamans, have, we might say, become ‘heated up’[to use an expression of Viveiros de Castro] – that is, expanded, in the sense of transcending local differences and the limitations of mortality (i.e., they are immortal figures). In this context, prophets or ‘wise men’ have emerged.
 Indigenous histories of these movements often pit the particularist socio-religious formations directly against the universalist formations – yet, without necessarily arriving at a clear-cut resolution. That is, prophets have not necessarily resolved the problem of witchcraft. But not for that reason can we conclude – as so many social scientists have – that prophetic (or messianic or millenarian) movements have ‘failed’. To argue this once again ignores the vibrant historical struggles of indigenous religions to come to terms with the internal dilemmas posed by their ontologies when articulated with historical circumstances.

 A third way in which universalist formations may be seen is in conversion movements to evangelical Protestantism, and Pentecostalism, with its “immediatist” cultism. In fact, there has been little investigation of the reception of evangelical forms of Christianity in the indigenous societies of Amazonia, and none at all of their effects on human-nature relations.
 Nevertheless, it may be useful to reflect on how the music of the sacred flutes – that is, the ‘speech of Kuwai’ – transformed into the “speech of God”, as the evangelicals say. It is inadequate to say that the evangelicals simply wiped away, or made a clean slate of Baniwa religious identity by burning the flutes in public. In some fashion, the “speech of God” transformed the “speech of Kuwai” in the process of forging a new identity.

     In the discourse of the evangelicals, today, the history of the cosmos has been reformulated to be more coherent with their current political projects of creating a united front to enter the market of sustainable development projects. In this reformulation, it is interesting to see how they justify their conversion to evangelicalism by referring to shamanic visions and the mythology of the primordial times. The evangelicals state that the shamans foresaw the coming of the first evangelical missionary before she arrived in the area. One young evangelical leader told me that, according to the shamans, the history of the cosmos can be divided into three stages (evidently, a re-elaboration of cosmic history based on the change introduced by evangelicalism): in the first, there was only one being, called Eiko, about whom very little is known, but he lived in a “paradise” in which everything was possible – the gardens grew by themselves, food was never lacking, etc. That world came to an end when the great tree of Kaali, a primordial axis mundi, the source of all food, was cut down. After that, only the shamans had access to the primordial world through their use of parika, a psychoactive “fruit” which was found in a hole on top of this tree. The second epoch transpired as Nhiaperikuli created and transformed all things in this world, preparing life for the Walimanai, that is, for those who would be born (as future generations). There are numerous stories about this epoch. This period came to an end when, at the end of the first rituals of initiation, Nhiaperikuli killed Kuwai, his son, by pushing him into a huge bonfire which burned the world. From the ashes of the fire, another huge tree burst forth and it was the transformed body of Kuwai, in fact a second axis mundi that connected the earth to the sky. Nhiaperikuli cut this tree down and transformed the pieces of it into the sacred flutes and trumpets with which the men were to initiate all future generations of children. Humanity lived in the third epoch until Sophie Muller, the first evangelical missionary came and instructed them to do away with their ancient culture, the ways of the past. Before her coming, shamans had foreseen that great transformations were imminent as had been told in their stories of the history of the cosmos. For that reason, the Baniwa abandoned the traditions of their ancestors. It was a rupture from the past that took place on the same plane as the other ruptures in the history of the world; indeed, in some Baniwa communities, this rupture was marked by the burning of the flutes on the plazas of their villages. The fiery transformations which had, in primordial times, produced the second world-tree connecting the Other World of the ancestors with the present world of humans was then destroyed in the bonfires that consumed the sacred flutes. From then on, the connection to God would be immediate through the songs of the crentes. 

Thus, today, the Baniwa on the Brazilian side of the border are divided into evangelicals and non-evangelicals, each asserting the truth of distinct cosmological histories. For the evangelicals, it was Sophie Muller who “saved the world” from perdition; for the non-evangelical, “traditionals” who still abide by the shamanic point of view, it was Nhiaperikuli who saved the world from the ferocious monsters that once tried to destroy humanity and which can eventually re-appear in the form of witches and sorcerers.  

The evangelicals, however, did not simply lose the “speech” that was once transmitted through the knowledge of Kuwai in songs, flute music, chants, etc. The evangelicals became literate in their own language and learned how to read the New Testament and sing the hymns of the evangelicals. All of this formed the basis of a new Baniwa evangelical identity, opposed to the old ‘traditional’ Baniwa identity based in Kuwai-speech. Thus the converted Baniwa understand that the process of conversion re-established their communitarian way of life, which had been so ruined by the extractivist regime.

Final Reflections
Concluding, what I have tried to show is how in each case, the flute complexes intimately intersect with the predominant socio-religious formations. The flutes are agents of the reproduction of human beings and natural species (fruit, fish); they are the domesticators of predatory beings; paradoxically, they are at the same time, the body of the spirit(s) that most afflict humans with sickness. Like shamanic powers, the sacred flutes ambiguously may provoke lethal harm while they propitiate growth. Such is the power of their agentivity and generativity. Summarizing these features schematically in table form, we have:

ARAWAKAN SACRED FLUTES: MEANINGS IN COMPARATIVE PERSPECTIVE*

	PEOPLE

   *__

FEATURES
	WAUJA
	ENAWENE NAWE
	APURINA
	BANIWA/

WAKUENAI/

CURRIPACO
	YUKUNA

	ANCESTORS 
	
	X
	X
	X
	X

	FERTILITY OF FRUITS
	
	
	X
	X
	X

	WARRIORS
	
	
	X
	
	

	BODY(-IES) OF PRIMAL BEING(S)
	X
	
	
	X
	X

	MALE/FEMALE INITIATION
	
	X
	
	X
	X

	SICKNESS & SHAMANIC HEALING
	X
	X
	X
	X
	

	GENDER ANTAGONISM
	
	
	X
	X
	X


*OTHER CASES FOR FURTHER RESEARCH: PARESSI, HISTORICAL PEOPLES OF THE RIO NEGRO/ORINOCO (MANAO, BARE, KUENA), OTHER ARAWAKAN PEOPLES OF THE XINGU BASIN, TUKANO-IZED ARAWAK (CUBEO HEHENEWA), KABIYARI AND MATAPI OF THE CAQUETA/MIRITI DRAINAGE. 

The key theoretical presupposition of the model I have developed in this essay of Arawakan socio-religious formations is that the sacred flutes and instruments are icons that empower people to shape the threat of predation and transform it into the peace of harmonious conviviality. This clearly is important for understanding processes that interested Max Schmidt (1917) almost a century ago of the ‘expansion  of the Arawak’ throughout South America, the Caribbean, and into what is now southern Florida. It is also critical to understanding how Northern Arawak-speaking peoples transformed the externally imposed changes that have occurred in their lives over the centuries, enabling them to keep their traditions alive at the same time as they established clear boundaries with other, non-Arawak-speaking peoples.
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Notes


� See also, his article “Of Fear and Friendship: Amazonian Sociality beyond Kinship and Affinity” J. Royal Anthro. Inst. N.S. 13: 1-18, 2007.


�   As far back as my doctoral thesis (1981), I argued for an historical understanding of cosmological processes. Based on archival and field research, I showed there how Arawakan flute cults of the Northwest Amazon, specifically amongst the Baniwa of the Aiary River, were critical mediating elements in historical transformations as seen in prophetic movements based in the mythology of Kuwai, the “Owner of Sickness” whose body became the sacred flutes and trumpets.  


�  The reference to the Maypure is interesting because they once inhabited an area of the Uaupes River and – possibly – around the Aiary river where there are petroglyphs covering a huge boulder that at highwater looks very much like a serpent emerging from the river.


�    The ethnographies of these societies are uneven, however: several papers in this volume are on the Wauja and the Wakuenai/Baniwa/Curripaco. There are several published articles on the Enawene Nawe by the anthropologist Marcio Ferreira da Silva, to whom I am grateful for sending copies. Information on the Apurina are by the linguist Sidi Facundes, to whom I am likewise grateful for his observations, and a doctoral thesis by Juliana Schiel defended in 2002.On the Yukuna, I am grateful to Augusto Oyuela-Caycedo for sending several articles relevant to this paper.


� Since the Symposium included several excellent papers on Xinguan and specifically Wauja musicology, I will restrict my remarks to a few brief points about their cosmology relating predation/conviviality to the ritual use of flutes.


� In another paper I discuss Max Schmidt’s description (1917), in the early 20th Century of a Paressi-Kabixi “large trumpet-like instrument with a gourd for resonance and a small pipeflute“. These represented the “evil male serpent demon and his wife.“ Consistent with both the Northwest Amazon Arawaks and the Apurina, women were prohibited from seeing these flutes. Both instruments are also found among the Enawene Nawe.   


   �    At the time of this writing, the Enawene Nawe are engaged in a violent struggle to defend their lands from the encroachments of several hydroelectric dams on their territory, which – if completed – would totally destroy the ecological balance which the Indians have maintained for many centuries, provoking irreversible damage to the eco-ritual system in which the sacred flutes are a centerpiece.





� The Apurina have a ritual called Xingane which is like a representation of war. The guests would arrive armed, painted and adorned. They would approach the village shouting. The hosts would go to their encounter, likewise armed. When they met, they began a ceremonial speech, spoken loud and fast with their weapons always pointed directly at the heart of their opponent. When they lowered their voices, they simultaneously would lower their weapons. 


� The tiny drawing of one of the Kamatxi ‚trumpets’ published by Ehrenreich (in Schiel 2004, p. 189) only permits us to see that they were most likely made from buriti bark wrapped in a cone-like fashion. Ehrenreich said the Kamatxi represented the dead warriors and ancestors which is very close to the meanings attributed to them by the peoples of the Northwest Amazon.





�











� The Arawak-speaking Tariana of the middle Uaupes River may form a counterpoint to the previous examples. In their long history of contact (Andrello, 2004), they have frequently been allies of the White men as a strategy to appropriate key symbolic and material elements of their culture or ‘civilization’ – paper, clothes, and names. This is the equivalent of ontological predation, the incorporation of external power as a means to attain social reproduction. The Tariana thus have classified the White men in the same ontological position as the ‘fish-people,’ spirits of the waters, and other traditional enemies of humanity from whom humanity derived ancestral power in the forms of names and ceremonial ornaments. A lengthier discussion of the Tariana would have to consider the connection between the “Jurupary“ or Kue [sic.] flutes which were important instruments for the warriors, forming part of war-dance rituals; and the sacred masks, called Izi, which were made of woven monkey fur and the hair of girls at first menstruation. Again, the rich iconography of the flutes in the context of an ensemble of cultural meanings points towards the themes of social reproduction and the domestication of predation.


� These chants, called kalidzamai have been interpreted by myself for the Hohodene (1993), Hill for the Wakuenai (1983, 1993), Vidal for the Piapoco (1987), Gonzalez Ñañez (1986) for the Warekena. What nearly all authors have observed is a correlation between the geographical areas covered by these chants and the historical migrations of the peoples of the Northern Arawakan language family (for discussion of this see the articles by Hill, Wright, Vidal in Hill and Santos-Granero, 2002) 


� I do not agree either with Stephen Hugh-Jones or Eduardo Viveiros de Castro who argue that the Northwest Amazon prophets were generally of the “horizontal“ type shaman, as opposed to the “vertical“ type priestly specialist. The distinction of horizontal/vertical draws in fact from Hill’s 1984 discussion of ecological diaphasia in the Northwest Amazon region which corresponds to an alternation in socio-political regimes. While Hugh-Jones correctly attributes this notion of process to Hill’s analysis (1984), he incorrectly associates the mid-19th Century Baniwa and Tukanoan prophets with the ‘horizontal’, egalitarian type shaman. In my book (1998), I challenge this association, for the power to be in constant communication with the supreme deity in Baniwa religion is attributed to the highest form of specialist who is a jaguar shaman and a priestly chanter. Viveiros de Castro’s suggestion of a “heating up” of the horizontal shaman is true as far as it goes but fails to recognize the importance of the kalidzamai priests to the reproduction of Baniwa society.


� The principal works on the indigenization of Christianity by Amazonian indigenous societies are the two volumes I have edited called Transforming the Gods (vols. I and 2 were published in 1999 and 2004), and the volume co-edited with Aparecida Vilaca, Native Christians (UK: Ashgate), 2009. 
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