Mythscapes and their meanings in the NW Amazon

Mythscapes and Their Meanings.

R.M. Wright (2011)

Ethnographic mapping supports the existence of a “sacred geography” in Baniwa/Kuripako/Wakuenai territory throughout the Northwest Amazon border of Brazil, Venezuela and Colombia that is related to the Arawakan creation traditions. THIS “SACRED GEOGRAPHY” includes petroglyphs, waterfalls, hills, and other landscape features, places where significant events told in the sacred stories are remembered: the beginning of the universe, the first initiation ritual, and numerous other events of major importance. The Ancestors, the Baniwa believe, left these features as memories (“traces” hlinaapia) for their descendants (walimanai) of what they had established/created for all times. 
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Northern Arawakan-speaking Peoples (Etnollanos, n.d.)

These sites can be understood as “portals to the sacred”, a concept that Vine DeLoria used to refer to Native North American sacred geography:

“Such ‘portals’ should not be limited in size or scale. Some may be large in their geographical extent while others are limited in size. (…)they are not only positioned in geography but also positioned in time, such that they become sacred ‘time/spaces’” (1450-1, DeLoria in Taylor, ed. 2005)  

The term “mythscape” refers to the regional landscape with a collection of sites all related to the creation traditions.
 A comparable notion to this ‘mythscape’ would be the “Dreamtime” of the Australian Aborigines, for the Baniwa maintain a living relation to their sacred sites in asking the protection of the deities who are believed to dwell at these places, for example. What I will try to show is how these ‘mythscapes’ may correspond to distinct ethnic groups, and their territories, each of which shapes its own cosmology in This World through the attribution of meaning to geographical features. So there are distinct mythscape/universes of Northern Arawakan-speaking peoples (Baniwa, Kuripako, Bare) adjacent to each other.
Mythscape of the Northwest Amazon (Northern Arawak)

This regional map is a preliminary version, since a number of places of importance have been left out, such as the place where the phratric ancestors had their historic longhouses, the places of the souls of the ancestors (5 small hills throughout the region). Also, there are the so-called stone houses where minor primordial beings lived; animal soul houses (Iaradathe) everywhere in the underworld, as well as caves, mountains, and lakes, all of which are in some way associated with primordial beings. 
The Boundaries of the mythscape we’ll be looking at are:

· To the east, on the Cuduiary River, where there are Tukanoan-speaking peoples, and one whole group that today speak only the Tukanoan language but were once Arawak-speaking. Sacred stories, cosmologies very similar to the Hohodene mythscape
·  To the North are other Arawak-speaking peoples; on the Upper Guainia River, we find another mythscape with similar arrangement of sacred space and time that corresponds to their Universe.

· In short, what you find is a series of mythscapes – similar in  many ways but very different in others, and some mark/place that distinguishes one from the other.
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[image: image3.png]Key to Sacred Places:

1) Uaracapory: place of the Tree of Life. Kaali ka
thadapana, origin of shamans’ powers, malikai;

2) Mothipan: fortress of the women, Amarunai,
after they stole the sacred flutes from the men;
place of origin of all waters;

2) Hipana: center of the universe, ‘navel of the sky'
where Kuwai was born and ancestors emerged

4) Enukwa: ancestral emergence of the Walipere -
dakenai;

5) laradathita: place of Animal souls;

©6) Enipan: place of first initiation ritual;

Z) Tunui: origin of fish;

8) Waliro: place of Kaali's great plantation;

9) "city of Nhiaperikuli": stone house, where Mawe-
rikuli's tomb lies;

10) Warukwa: island of Nhiaperikuli's stone-house,
where Uliamali was killed; Kudui's tomb;

Note: Numerous other places that have importance
for local sib histories and sib soul-houses are located
throughout this region; they will be plotted on
senarate mans in other chanters.






In the Baniwa universe, the significant places on this earth that have been plotted on the MAP are:

Uaracapory , on the upper Vaupés, in Colombian territory, is considered to be the emergence place of a Baniwa phratry that later adopted the Tukanoan Cubeo language. Nevertheless, it is remembered as the site of the “Great Tree of Sustenance” (Kaali ka thadapa), which existed in the first world, before the world humans live on today; it was in “an Other world”, very far upstream. When the Great Tree was cut down, then all humanity obtained food for their gardens, and the shamans obtained their power objects ;

Hipana – (photo  # 7 Aerial view of Hipana falls, place of Origin of Universe (Photo: M.C. Wright, 2009 )

The most significant place OF ALL, it is the birthplace of the universe and of humanity for various northern Arawakan-speaking peoples. Located on the upper Aiary river, it is considered to be the birthplace for the ancestors of the  Piapoco, Hohodene, Dzawinai, Warekena, Kabiyari, Yukuna, and the Tariana; 
The Walipere-dakenai emergence site is Enukwa [also called Pukweipan, a rapids slightly downriver from Hipana, see photo #7].The emergence of the Baniva (a distinct ethnic group on the upper Guainia river, around the town of Maroa) took place on the Cuyari(Vidal, 1987: 139). 
THE Universe began at Hipana (photos # 8 & 9 VIEW FROM UPRIVER (I. FONTES, 2010); the boulders and petroglyphs there illustrate this; the world as humans know it also began there, in the form of the child of the Sun deity named Kuwai.
Slide 11: map of Hipana and all boulders, rocks, features with significance, as explained by the shaman Mandu da Silva (1989); basically, the site is divided into upper and lower half (equal: pakuaka). The upper half is the location where the creator deity made the sacred flutes and trumpets from the body of his son Kuwai. Also, the village where the flutes were made. Detail is shown in slide 12. Several boulders on the upper part of the Hipana rapids represent the sacred flutes of Kuwai, with the hawk feathers that empower the flutes to make the voice of Kuwai; Rubble that represents the “wasting away sickness”.
Slides 13, 14, 15-17 show a group of four major boulders located one right next to the other, each having to do with Amaru, the first woman, who gave birth to Kuwai; the “false Kuwai” whom the women can see (designs of flute music, a sieve, and a whip – all used in rites of initiation); the “true Kuwai” whom they cannot see. Another boulder, a distance away, represents, it is said (Etnollanos, n.d.) the “true Kuwai” (called “Kurawa”); the “body of Amaru” with representations of a lizard, a divided rectangle, and the jaguar representation of the Pleiades; and the place where Amaru sat when she gave birth to Kuwai.;and a fourth boulder, appears to be the equivalent of the first Amaru boulder.  (Source: Etnollanos, n.d.; author’s interviews with Mandu da Silva, 2000))
[How do these petroglyphs represent what shamans say they do ? Not immediately evident – Pleiades (= new year); lizard (?), or rectangle (Generational time?)
On several boulders at Hipana and at Pukweipan immediately below Hipana, there are images of Kuwai: (slide 16 shows an image similar to what Kuwai may have looked like in one of his representations: as a set of point indentations, forming the shape of a triangular body, with a large pair of eyes in the place of its head, and holding a baton in one hand). In other places, Alternatively, Slide 16 shows a representation of a figure that may be the “Pleiades” holding a whip or baton in the left hand, with an oval-shaped head, and a body full of holes (which could be construed as the spotted jaguar whose pelt is covered by what look like holes – in which case, it could be interpreted as the jaguar shaman). 

 In other petroglyphs, Kuwai is depicted as the sloth or spider monkey hanging from a tree.  Kuwai’s body displays multiple forms throughout his epic story and in various places of the mythscape, which illustrate fundamental aspects of the nature of the “Kuwai world” that is coming into being.  

Slides 18-19 shows in detail the petroglyphs on “the false Kuwai”. Photo 20 – the place where Amaru sat, and where young initiates are expected to sit so that they will have well-formed bodies.

Photo 21: the placenta of Kuwai, in the shape of a stingray (niamaru, dakatha);

Photo 22: Kuwai engraved on a large boulder at Pukweipan, facing downstream – note the 2 and 3 fingered-hands, the heart/soul, the umbilical cord.

Photo 23: looking upriver from Hipana; Photo 24 – a very large boulder protruding from the river said to be “Dzuliferi, the primal shaman”. Several petroglyphs engraved on it (see Gonzalez-Nanez 2007);

Photo 25: Warukwa island, Nhiaperikuli’s house, where Nhiaperikuli caught his wife having relations with the Anaconda; Hohodene cemetery; some very ancient, untouched locations of petroglyphs; On the far upper Uarana river, there is a place called  Mothipana, where there are large stone formations representing the fortress of the first women who had stolen the sacred flutes and trumpets from the men and hid inside. This was where the women performed the first initiation rite for their daughter; it is also the place of the Origin of All the Waters of the Rivers in the region. There are stone formations of Amaru’s fortress – the female equivalent of Nhiaperikuli’s ‘city’ (see below). 
Photo 26: the Hill of Tunui, origin of Fish;

#27: Ejnipan: Jandu Rapids, on the middle Icana River. On the bottom left, several parts of Kuwai’s body represented as bird/animal/frog flutes; on the top right, showing the initiates (itakeri), the kalidzamai priestly chanters with their instruments, sicknesses, the remains of Kuwai whips, the “vagina of Amaru”, the mulitu frog. (source: Etnollanos, n.d.) 

Map (#28) & Photos (#29), and Croquis (#s30-31). Important discovery made in 2007-8. There is a cluster of stone formations on the Yawiary stream off the upper Içana called “the Great City of Nhiaperikoli.” Carlos Xavier Leal’s excellent Master’s dissertation (2008), defended at the Museu Nacional in Brazil, presents the fascinating finds he recently  made together with his Kuripako guides, at this site, located about an hour’s hike into the forest away from the stream. It is an arrangement of boulders – apparently occurring in a natural manner, yet with an order and meanings attributed to the whole arrangement that the Kuripako call “The City of the creator sun god Nhiaperikuli”. Nothing similar to it has been reported in the literature on the Baniwa (or northern Arawakan peoples for that matter). It shows a scene from the myth of Mawerikuli, the first person to die, after he was buried underneath the house of Nhiaperikuli, following the tradition of burials many generations ago. 

Underneath the huge “stone house”, there is a tomb-like slab of stone with apparently a rock placed on the top of one end, looking very much like the carved, wooden death-masks the Hohodene used to put on their dead up to a few generations ago. The slab of stone is Mawerikuli’s tomb. Behind the house is a “kitchen” boulder; and around the house, several ‘sentinel posts’ where Nhiaperikuli’s pet birds, the harpy eagle, and other sentinel-birds called Tchitchiro, and Madoodo could warn of approaching people. The scene reminds us of the moment when death came into the world. 

The “City” is only a part of a much larger site associated with other places, such as the “cavern of women” that Leal photographed (2008).(# 31)  This complex site contains a large number of petroglyphs, rock formations, and caves. Near it, there is also a place deep in the forest off the upper Içana (#32) where there is a large flat rock sitting on the top of a hill overlooking a river and a vast expanse of the forest- a place where, it is said, Nhiaperikuli sat and ‘saw’ how ‘the world would be’. 

All of these sites are interconnected by ‘roads’ or wide trails, such that a complete mythscape would demonstrate the interconnections in themes and what were, out of the hundreds of stories the Baniwa and Kuripako tell, the most memorable having to do with the Beginning of Life, the beginning of death, the first initiation rites, the battle of the sexes, and the great tree of nutrition and shamans’ snuff. 

The entire complex of places constitutes a “sacred geography”, a “mythscape” for each site connects This World with the Before-world of the primordial past. Many of these sites are hedged with tabus preventing un-‘blessed’ (unprotected by shamanic chants) people from approaching or stepping on them. It is said that the sites are “full of poison” (manhene), just as the entire world of the dead ancestors is. Why ? The petroglyphs, boulders, etc. are the petrified transformations of what was once living, where the primordial beings – full of their dangerous powers – made things happen which later became solidified, immortal reminders of how life came to be the way it is today.  
The relations amongst (1)“The Great City of Nhiaperikuli (where younger brother is buried);(2) Hipana (the center of the Universe, the connection to the Celestial Umbilical Cord, where Kuwai was born, and where Kuwai flutes were made); (3) Ejnipan (the ritual house of initiation); (4) Surubim Point (where Nhiaperikuli sat alone and saw how the world would be); Warukwa (where Nhiaperikuli was betrayed and killed the Anaconda); (5) Mothipana (at headwaters of Uarana – may possibly be the same as the womens’ cavern near the Great City of Nhiaperikuli); (6) Uaracapory (the place of the Great Tree of Sustenance); (7) Tunui (place of origin of fish); (8) Waliro (Kaali’s plantation. – all constitute the mythscape for the Hohodene/Kuripako/Walipere-dakenai/Dzauinai.

Are there limits to the mythscape, and are the above the limits to a mythscape ? Is there a correspondence between the mythscape on earth and the cosmos from Other World to Underworld. Verticality (up/down) in both senses of upriver/downriver & sky/place of our bones.Is this mythscape a “model” that can be replicated in other sections of northern Arawakan peoples’ territory ? Compare this mythscape with that of the upper Guainia below:

Slides # 33-36:On the upper Guainia River, the detailed maps illustrate places that are evidently spirit-names chanted in the kalidzamai chants. As such, they are directly from the mythscape of the peoples to whom this extension of riverine territory were/are a home (the Bare ? Warekena?). A careful examination of the names reveals that there are correspondences with the sacred names for places found on the Aiary/upper Icana mythscape examined above. Thus, there is a “jipana yurukukawa” (= Hipana descent place; an equivalent of the Hipana place on the AIARY which has another name “Kupikwam”, named for the vine Cupi); a boulder that represents the “mouth of Kuwai” (where the initiates were devoured, as at Hipana on the aiary); there is a series of “kuwai”-names one right after another going upriver, as well as a place called “Yuri” (= Dzuli/Dzuliferi); and a stream called “Mauilikuyapau” (= Mawerikuli, the first person to die). Further upstream there are the hills of Venezuela where sorcerers find plants used in sorcery. 

In short, we have – I suggest – several parallel and adjacent mythscape ‘models’ that define the territories of distinct peoples/language groups of the Northern Arawakan language family. These mythscapes consist of the vertical, upstream extension of sacred placenames where significant events of the Before-world occurred, but mapped onto the riverine and adjacent environments. 
(Slide 37) Kuwai’s Mythscape. The relations of Kuwai to the ancestral territories of the phratries is one of the most significant aspects of the entire tradition. Many of the names of the sacred flutes can be found in a ‘mythscape’ of  Kuwai which consists of the visual “traces” (lhinaapia) of  the great happenings of the primordial times when Kuwai was alive.  The petroglyphs at Hipana all focus on the Birth of Kuwai, Amaru’s body parts, numerous representations of different aspects of Kuwai birth, and the birth of the Universe as well. The petroglyphs at Ehnipan all focus on the ritual Kwaipan (see especially, Xavier Leal, 2008). For there we see the dancers, the chanters (kalidzamai), and the initiates (called itakeri, in seclusion) on one side of a huge granite slab, and on the other, we see three representations of the first three sets of flutes and trumpets – a heron bird, monstrous looking young girl, and little frog – 3 parts of Kuwai’s body.     

The Kuwai ‘mythscape’ forms the central core of the priestly kalidzamai chants sung at male and female initiation rites or Kwaipan, Kuwai House. In those chants, there is a great deal of place-naming that traces a map of the “Voyages of Kuwai” when the women took the sacred flutes and trumpets throughout the world. The world opened up for the final time to the size it was when the primordials left it. Analyses of this mythscape and the content of the priestly kalidzamai chants illustrate how the TRACES of Kuwai are spread throughout the Northwest Amazon, as the world opened up to its present size.(see Wright, 1993; Hill, 1993; Vidal, 1987; Gonzalez Ñánez, 2007; Xavier Leal, 2008) Further analysis might be done mapping each one of the spirit-place-names on a large-scale geographical map, which would, I think, reveal how certain sections or places of the rivers in the Northwest Amazon are more densely elaborated with meaning than others. From this, in addition to the numerous places mentioned in other sacred stories, our notion of ‘mythscape’ would show the sacred sense of places the Baniwa have.   

Each community may have its own Kuwai flute or trumpet hidden at the bottom of a nearby stream. Thus, there is a direct connection between community identity, phratric identity, and place in the mythscape. This is of enormous importance in understanding why the Baniwa state that This World is the “Kuwai world.” As in other indigenous areas of the world, Aboriginal Australia, for example, the presence of the ancestors through petroglyphs, sacred sites, and actual parts of the ancestor’s body constitute a solid link between living people and their local ancestral territory. This link can only change if, for example, a community moves permanently to another place, but then, a ceremony guided by the shamans must be realized to ensure that the power of the Kuwai ancestor is safely transferred. For, a change such as this is the equivalent of moving all of the bones of one’s ancestors – and the sacred power embodied in them - in one package to a new home.

----------------------------------------------------

Kalidzamai Chants for Male Initiation Rituals 
- Basis in Myth. 
The basis of the kalidzamai chants sung at male and female initiation rites (called Kuwaipan, Kuwai House) is the myth of Kuwai, the child of Nhiaperikuli and Amaru. (for complete versions, see Wright, 2011 ; for a Dzauinai version, see Hill,2009). 

- Ritual Context. 
The ritual of kalidzamai chanting in initiation rites today essentially recreates the first ritual of chanting as described in the myth. There should then be three or four chanters (a lead and his assistants) as in the myth (Kuwai, Nhiaperikuli, Eeri, Dzuli). On the night before the initiates are to end their month-long seclusion, the chanters sit together inside the ritual house, Kuwaipan, and chant all night long, until dawn, with tobacco and a bowl of pepper and salt. As they chant, the men play the Kuwai sacred flutes and trumpets around the dance-floor inside the house, with interludes of drinking caxiri (manioc beer), and conversing. The task of chanting is of the greatest importance and difficulty, as one elder explained to me:
"He blesses for them the kalidzamai... One whole night he sits... with great force it seems they sat, the elders of the past. But thus Kuwai began it like so with the world (hekwapi inai), with the world. Which means the world became so with this blessing of kalidzamai." 

Thus the kalidzamai must be sung completely to the end and in the correct order. Once the chanters have finished, they summon the owner of the ritual house, present him with the bowls of pepper, and announce that they have finished. Shortly after, the elders summon the initiates to give them counsel, a formal ritual speech in which the initiates are told the laws of social living which they must respect henceforth. The initiates are given a bit of the sacred pepper on manioc bread to eat; the elder explains the law and then whips the initiates three times, in a symbolic "cooking" of the initiates with the whips. Both the actions undertaken in the chanting over the pepper and the laws of living in the world have thus left indelible marks in the initiates for them to remember the rest of their lives. 

In all, the chants consist of sixteen sets, sung with interludes when the chanters blow tobacco smoke over the bowls of pepper. In essence, the chants recount a series of five voyages by the men to regain the sacred flutes and instruments, Kuwai, that the women stole from Nhiaperikuli. The women, Amarunai (or Inamanai), take the instruments throughout the world, stopping at numerous places where they play the music of Kuwai. As they did so, the world "opened up" to its present-day size, with rapids, hills, rivers, towns, and ends of the earth (or "corners of the sky"). Nhiaperikuli and the men pursue (napiinetaka) the women and Kuwai, following them to the ends of the earth where they leave the women and music of Kuwai and bring back (nadietawa) the chants to the center of the earth at Hipana, a rapids on the upper Aiary, the place of Kuwai's creation and the emergence site of the ancestors of humanity. As the elder cited above concisely states, "Kuwai began it with the world", that is, the present-day world and all places in it began with the voyages and music of Kuwai. 

- Kuwai's Voyages : A Summary. 
In the Appendix to this article, I present the text and linear translation of the first set of chants, corresponding to Kuwai's first voyage, as sung by a Hohodene elder. Here, I summarize its thematic content, and the content of the other 15 sets of chants (Kuwai's 2nd-5th voyages). 
The First Voyage (refer to Appendix) : 

Sentences 1-15 : The chanters establish the vertical connection between the center of the sky (pamudsuakakwam eenu), where Kuwai is, and the center of the world, Kupikwam (an alternate name for Hipana), where Kuwai's sacred flutes and instruments emerged as a giant paxiúba tree connecting earth and sky. This connection is also called Kuwai's umbilical cord (hliepulepi Kuwai) ; 

Sentences 16-31 : The chanters invoke the beginning of kalidzamai chanting at the center : the sacred bowls of Amaru containing the sacred pepper, the weapons of the chanters. The chanting is done for the initiates (walikaniri ienipe, our young children) ; 

Sentences 32-116 : The chanters begin a ‘thought’ movement of "pursuing the Kuwai", "beholding" (ikatsenam) places where Kuwai spirits began, preventing the "danger of mixing together" (nakanupam) of the spirits to the children. The series of places named trace a circle around the center of the world, starting from a place across the river from the present-day village of Hipana, descending the river to a place called Hiuihrikwam (Star-place), a rapids where the phratric ancestors of the Walipere-dakenai emerged, and returning upriver, "bringing back" tobacco to the origin and center, Hipana ; 
Sentences 117-153 : -The chanters jump downriver to the opposite end of a "loop" (like the "rim of a shield") between Hipana and Ehnípan (Jandú rapids on the Içana River near the mouth of the Aiary), places connected in the myth as forest (Hipana) and ritual house (Ehnípan), where Kuwai devours three initiates who break their fast and vomits up their remains in bread baskets. At Ehnípan, the chanters recall these events, comparing Kuwai to the cutia (piitchi), an animal who likes to eat manioc bread. From there the chanters bring back the chants to the center at Hipana ; 

Sentences 154-170 : The chanters make a second and much larger loop between Hipana and the "corner of the sky", "beyond the headwaters" (iedahle) of the Solimões River, naming a place of Kuwai's venom, Dumatchipanikwam, whence they bring back tobacco, passing through an unidentifiable middle and return to Hipana. 

In terms of spatial movement, the first set of chants thus creates a vertical connection between the centers of the sky and this world; a horizontal circle (descending and ascending) around the center; a horizontal connection (descent and ascent) between Hipana and Ehnípan; and a final, horizontal (descent and ascent) connection to a corner of the sky. The significance of these connections will be discussed below. 

The Second - Fifth Voyages (refer to Figure 2, p.17): 

In the Second Voyage (sets 2 - 5),the chanters ascend upriver to beyond the Aiary headwaters, return downriver to the Dzukuali (Uaraná stream, off the upper Aiary), and ascend to beyond its headwaters. The chanters recall especially the myth of the beginning of a wasting sickness, called purakali, (see below, p.18) and the war of the men to regain the flutes at Motípan. The chanters then return to Hipana. 

In the Third Voyage (sets 6 - l0), the chanters cross over to the Uaupés and descend to its mouth, naming some fifteen places in rapid succession. They then ascend up the Tiquié to beyond its headwaters, in the territory of the Tuyuka (Dekai, Maakunai), return to the mid-Tiquié, jump over to the mid-Papury and ascend to beyond its headwaters, in the territory of other Maakunai (people who do not speak the Hohodene language). From there, they continue to beyond the headwaters of the Uaupés, going far beyond by a trail that leads to a mountainous region (the Andes foothills ?), leaving Kuwai's music there and returning, bringing the chants back to the upper Uaupés. On the upper Uaupés, they ascend the Querary, naming some fifteen places, to beyond its headwaters. They remember several important events in myths related to Kuwai, Amaru, fish-spirits (uleiyainai), and the beginning of manioc. Finally, they return from the Uaupés to Hipana/Kupikwam on the Aiary, there joining together the Kuwai, whips, and bee-spirits. 

In the Fourth Voyage (sets 11 - 15), the chanters cover an extraordinarily large and relatively continuous area from Hipana to the lower Orinoco, and from the Içana to the mouth of the Rio Negro. They first stop in Ehnípan on the middle Içana, proceed up the Cuiary and, via the Peguá/Ianá, to the upper Guainía, Temí River, and on to the upper Atabapo, below San Fernando, naming in all some 32 places. Around the upper Guainía and Temí, they enter the territory of the Marenai (or, Baré), "their affines". A loop is made between San Miguel (upper Guainía) and San Fernando (similar to the Hipana-Ehnípan loop). From there, they continue down the Orinoco, passing through the territory of the Makiritare, and on to the Cataniapo and Meta, passing through the town of Puerto Carreña and Bolívar, jumping over to Caracas, and then returning in a long jump to the mouth of the Ariari. The following set covers an area of the upper Ariari and beyond the headwaters of the Içana, making references (which I am unable to identify) to a people called Patenai and to places of historic contact. From there, they descend the Içana to its mouth and on to the Rio Negro, around the Rio Marié, naming along the way various places of poison and Tunui, the mythic source of fish. They continue down the Rio Negro to the Rio Branco, ascend to its headwaters and return to the mouth of the Rio Negro and "Barra" (Manaus). Most place-names on the Rio Negro are in língua geral or Portuguese (Moreira, Ayrão, Boiauassu, Paricatuba). Mariuá, the old name for Barcellos, is transformed into a homonym, the name of the first Kuwai flutes, Maliawa. At several points in this long journey (San Fernando; around the Rio Marié, and Barra), the chanters stop in places of "iron" - references, apparently, to historic centers of trade in iron tools (and possibly, to the 18th Century slave trade). 

In the Fifth (and final) Voyage, the chanters cover an area of the greatest, discontinuous distance, first jumping over to the Japurá headwaters; beyond the Solimões headwaters; returning east to the Juruá, to the mouth of the Negro, to the mouth of the Amazon (Belém, or Mairikwam), to Portugal (Putukwam), and Rio de Janeiro (Tchikutchikwam), where they leave the music of Kuwai and return, bringing back the chants. The return is rapid and relatively direct, up the Rio Negro to the Içana, Cubate, Cuiary and Aiary, ascending the Dzukuali where they remember the first Hohodene ancestors, and back to Hipana, where they "sweeten" the initiates with tobacco, and send the music of Kuwai back up to the sky. Thus ends the kalidzamai. 
Semantic Construction in the Chants 
- Shamanizing Actions. 
The predominant ritual actions throughout the chants concentrate on three forms of shamanizing activity : (1) Kuwai's journeys (ianhiakawa) and the mens' pursuing (napiinetaka)(or, "chasing after" - Hill, 1989) the women to the ends of the earth where they leave (napeku) the music of Kuwai and return to the center of the world at Hipana ; (2) "drying the danger" (metakenam nakanupam), "drying the saliva" (metakenam liahnumanam) of the initiates, "drying the wasting sickness" (metakenam purakanam) from the initiates : and (3) "bringing back" (nadietaka) the chants, pepper and tobacco from the end-points of the journeys to the center. 

The first form is directly related to part 6 of the myth when the women steal the instruments and Nhiaperikuli pursues them until he wages a war, "throwing" the women to the four directions. In the chants' translation of this episode, Nhiaperikuli "sends" (lipira) the women to the ends of the earth, pursuing them as they stop in determined places and play the Kuwai. The notion of "pursuing" is ambiguous : on the one hand, it refers to a hunter-warrior image of the mens' actions against the women as enemy ; on the other, the women creatively open up the world with Kuwai as the men, it is said, "could do nothing" but follow them. Or, Nhiaperikuli "sends" the women with Kuwai on the journeys. This ambiguity in the agency of the term is essential to the dynamics of the journeys. In contrast with the kalidzamai of childbirth, which simply "joins together" (liwaketa) spirit names of determined categories, and in which at most spirit names may crosscut categories, here the "pursuit" of the spirits opens the domains to a higher and wider level of inclusion, as Hill suggests in his analysis of the Dzauinai chants (1993). 

The chanters in fact use the process of "joining together" in the course of their journeys -joining together, for example, Kuwai-spirits, ancestral fish, wasting-sickness children (purakalinyai ienipe)- but it is as though to gather these spirits up and, with them, then move on in pursuit of others. Thus wapiinetaka, is the source of motion which goes beyond the taxonomic classification of joining together to include spirit classes and to create others. In this sense, it replicates Kuwai's powerful, world-opening, all-inclusive being. 

The second form of activity is preventive shamanism - drying the wetness from the initiates, preventing the wetness of the spirits from harming the initiates, preventing a wasting sickness. In a sense, this process is equivalent to cooking the rawness from fish in childbirth rituals. To understand the notions of wetness and wasting sickness, reference must be made to myth, for the belief is that who sees Kuwai, the sacred instruments, becomes weak, his skin turns yellow, his body wastes away, and his saliva falls constantly. This is the condition of purakali ; according to myth : 

The son of Kaali (whose body gave rise to the first manioc), warned not to eat fish raw because it would make him sick, went ahead and ate fish and began to waste away (lipurakawa). His arm shrivelled up like an ingá fruit ; his knee became swollen like an overgrown potato; his kneeband fell off ; his leg looked like an inajá fruit; the sole of his foot transformed into a turtle; he began hearing a loud buzzing in his ears ; he saw the "white Kuwai" (Kuwai haaledzuli) and its alter, the white surubí fish. He thought he was dying, and he called to his father : "Father, I am dying, I have wasted away." He called and called, as the cicadas (dzurunai) today call : "Fa-a-a-ather, I have wasted away." He transformed into a red japu bird and then a black japu and, as they sang, their saliva fell to the ground. 

Without kalidzamai, the initiates would suffer a process of wasting away as described in the myth. Kuwai's association with the condition of wetness is explained by his link with the world of the dead, the first ancestors who were both human and animal and who were raised from the holes of the rapids at Hipana leading to the underworld. Ancestral power is intimately linked to the rivers, the subaquatic world of the dead, where the sacred flutes and trumpets are kept (at the bottom of the river) when not in use. Kuwai is also associated with celestial wetness, or rains ("Kuwai's tears") ; the beginning of the rainy season is the time when Kuwaipan are scheduled, a time of rapid growth, the appearance of forest-fruits and large fish runs. 

Kuwai's power -in a word, of dangerous, ancestral fertility- is exceedingly harmful to humans unless it is controlled. The condition of being excessively open, raw and wet refers to uncontrolled sexuality, uncontrolled thought, uncontrolled contact with the spirits, or sickness - all of which are the very opposite of the condition desired in the initiates, of exercising voluntary control over one's instincts, through observing restrictions, in order to become fully cultural beings. Hence, in part 3 of the myth, three initiates break their fast, which provokes a catastrophic opening up of Kuwai's orifices, a torrential flood, and a devouring of the initiates. The one initiate who remained outside Kuwai's mouth, who had not broken the fast, exercised self-control and hence completed the initiation. 

The chanters thus "dry the wetness", the "dangerous mixing-together" (kanupa) from the initiates, preventing the condition of purakali, of being consumed by the spirit-world of the dead. This is done with sacred pepper (= fire), tobacco, and the whips for, as Kuwai himself said at the great conflagration which Nhiaperikuli prepared for him (part 4), "only one thing can truly kill me - fire." In chanting over the pepper to be consumed by the initiates, and in "cooking" (nuitsuka) the whips with which the elders, the elder instils the laws of social living, the chanters give the initiates a form of protection essential to their well-being. The initiates are said to be henceforth able to repel the action of the spirits and the images of the dead. 

In the third form of shamanizing action ("bringing back" the chants), the chanters revitalize the initiates for, in their contacts with all forms of the spirit-world, they have opened themselves up to extreme danger; hence, the weakness of their souls. The action of "bringing back" is, in all curing activity, that of retrieving a lost soul which has wandered from its body and gotten stuck in the world of the spirits. By reintegrating the souls with their bodies, the chanters revive (nawafetawa) the sick. In this task, tobacco is essential for it attracts the soul, especially dry tobacco given its powers against the wetness of the spirits of the dead. At the same time, tobacco "sweetens" the soul, like honey and the sweet juice of forest-fruits, against the "bitterness" of sickness, weakness, and pain. 

- Place-naming. 
By far the single most important category of names throughout refers to places (several hundred places are named in the chants) indicated by dzakale village site, and the spatial classifier -kwa added to all place-names. Places are subsumed under the spirit-category Ipanai, houses (-nai, collective, animate being). Thus, place-names consist of the construction : 

______ -pani -kwam dzakale 
(name) (house) (class.) (village) 

It is clear, however, that the mapping of places is not just one of human occupation, nor do the chants refer strictly to human geography. Concretely, the places are predominantly rivers, rapids, hills, and lakes associated with Kuwai-spirits (Kuwainai), phratric ancestors, fish ancestors, houses of the souls of the dead, Amarunai, Maakunai, the animal-spirits (itchirinai, eenunai), the white people, other native people. In short, the spirit-category of ipanai subsumes all classes of being, and especially spirit-being, associated with place, which populate the Hohodene universe. Maakunai, the white people, Amarunai and other native people would form a class of being characterized by the common feature of alterity, other-ness, and hence on the side of beings-beyond, on the periphery of Hohodene society. They are potential enemies, against whom wars have been waged, and hence similar to the spirits (animal, water, etc.) who may cause harm to humans. 

Places may further be characterized by features related to an image of Kuwai's body : his two eyes (dthamaati), his mouth (kanumakade), his penis (liishi), his one arm (manaapan) - which may be poetic descriptions of geographical features, such as a river which does not branch, a cavern, etc. Or, they are related to the set of sacred flutes comprising Kuwai. The whole set of chants thus recreates the entire body of Kuwai and its representation in the orchestra of instruments. 

A series of kinds of places are repeated at determined parts throughout the chants : hills of animal-spirit hair, places of poison (hidzapa needzu); places of animal-spirit houses (itchinaikwam, itchikakwam, itchidapan); bee-spirit houses, places of honey and the revival of the soul (maapanaikwam, maapakwam); "clear day" places (hlimaliakwam). The significance of these repeated places in their contexts is not yet clear to me. 

Numerous places are connected through the events and personnages of the myths of Kuwai, phratric emergence, the creation of fish. Thus their significance can be determined through a systematic survey of the corpus of Hohodene myths and chants. 

Mythic significance often artfully combines with other criteria -ritual, meteorological, and ecological- in the sequence of place-names in order to construct a coded message. In the first set of chants, for example, the first eight names chanted, of places around the center of the world, refer to a single code having to do with the timing of the Kuwaipan rites and the appearance of animal species in the beginning of the ritual season. Thus : 

1. Dzaka-ka-kwam : constellation of the early rainy season ; 

2. Mare-dali-kwam : jacu bird who appears in this season ; 

3. Wanadale-kwam : place of the mortar; 
4. Daipi-kwam : snakes, which appear in the rainy season ; 

5. Dzauatsa-pani-kwam : ? 

6. Kadana-kwa : painted, engraved, the black body-paint used in the beginning of Kuwaipan ; 

7. Maliawa-kwam : the first pair of Kuwai flutes created ; 

8. Hiuihri-kwam : stars, referring especially to Walipere (the Pleiades) constellation, which follows Dzaka, and the appearance of which is the signal for the beginning of the rites. 
The next five places named refer to the Kuwai myth when Kuwai transforms into a monstrous demon and devours the three initiates who break the fast (e.g., Inyai-kwam : demon-place). And the next six places refer to the same episode when Kuwai vomits up the initiates at Ehnípan in bread baskets and manioc squeezers before returning to his place in the corner of the sky, Dumatchi-pani-kwam, a place of pain and poison in the lowest and furthest point west of the world, beyond the headwaters of the Solimões. In short, the first set of chants symbolically encodes the beginning of the rituals. 

Throughout the chants, one may perceive this symbolic coding at work. Our purpose here, however, has been to indicate some of the criteria on which this coding is based and to high-light that the chants have an internal coherence, the common ground of which is the totalizing being of Kuwai through his manifestations in the spirit-category of Ipanai. 

- The Structure of the Journeys. 
By no means do the voyages follow a linear-consecutive pattern, that is, of ascent and descent naming all places in-between. Each ascent and descent concentrates in three points (not necessarily in consecutive order): iedahle, beyond the headwaters, or the source of the rivers ; pamudsua, the middle, center; and inumana, mouth. The axes of orientation of all voyages are the horizontal/vertical orientations of the rivers (upriver = vertical). In some sense, these axes would correspond to the vertical descent in the first set from the sky middle to the center of the world connected by Kuwai's "umbilical cord." 

Around each of the three main points cluster a series of villages associated with mythic events, or having mythic significance, representing some danger against which the chanters protect the initiates. In their journey on the Tiquié, for example, iedahle is associated with whiteness and alterity : the white heron, the white sand "full of holes" (haladali) of Kuwai, and other peoples (the Tuyuka and Maakunai). In their journey on the Dzukuali, tributary of the Aiary, iedahle is associated with the beginning of purakali and the children who suffered from it (purakalinyai ienipe). 

Building on this structure, voyages 2 - 5 encompass ever-widening areas corresponding almost too overlapping, concentric circles of mythic and socio-historic knowledge. The second voyage takes place exclusively within territory most familiar to the Hohodene - the Aiary and Dzukuali (their true historic homeland), where all mythic events have a direct and local significance. The third voyage extends to the Uaupés and its principal tributaries, at the headwaters of which are numerous Maakunai against whom the Hohodene in the past made prolonged war campaigns to capture women and children to raise among their number. The end-point of this voyage, Puadthapan (upriver house) is associated with Bogotá in the west, where the women it is said became the "mothers of the Spaniards." On the Querary, however, various places of mythic significance confirm that, prior to its historic occupation by the Cubeo, this river was predominantly "Baniwa" territory. 

The fourth voyage extends the circuit, and in a downriver direction, to the east - the Orinoco and Negro. It becomes more evident that the chants interweave mythic and historic knowledge of distant areas. First, in three key places, the chanters mark the voyage with "iron", a reference to historic centers of commerce with the white man. Second, the further afield they go, the chanters name places in Portuguese, Spanish, and lingua geral, indicating post-contact historic knowledge of these places. In fact, Hohodene oral histories confirm that, in their past, they were forcibly taken downriver (in the 18th Century) by the Portuguese to several places on the lower Rio Negro, which are cited in the chants. Their knowledge of the lower Orinoco (Puerto Carreña, Bolívar, Caracas) may similarly refer to Spanish reducciones, as well as to contacts with native peoples living in these peripheral areas (the Baré and Makiritare). Geographical distance is again correlated to social distance; native peoples on the periphery are Maakunai, affines (nalimathana) against whom the Hohodene have waged wars, and the white man. 

The final voyage jumps exclusively around the edges of the known world in a sort of point-tracing of the limits of the eastern horizon. This last set of chants is sung at dawn, when the sun rises in the east; hence its predominant emphasis is the return of the chanters from the eastern horizon upriver and back to the mythic center and homelands of the Hohodene on the Aiary. The return upriver correlates with the ritual emphasis on "bringing back tobacco", reviving the initiates, and sending the music of Kuwai back up to the sky (that is, when initiation is complete). 

The extraordinary power of the kalidzamai chants for initiation, which makes them unquestionably the supreme art of shamanistic chanting in Baniwa culture, lies in their cumulative, totalizing effect of including all types of being in one, and one-in-all, Kuwai. It is their capacity to traverse spatial and temporal boundaries on the vertical and horizontal planes of the cosmos in an all-encompassing vision of the world as it was created and as it has changed historically. It is thus we understand the chanters' affirmation that the "Kuwai world" (Kuwai hekwapi) refers to the structure and dynamics of an ontology of being. This vision is shared by various Northern Maipure-speaking peoples of the Northwest Amazon, who also have traditions of the voyages of Kuwai. In the following section, we briefly compare these traditions. 
Comparative

Of the journeys, Vidal has written:

"Tanto los Piapoco como los Hohodene, los Dzawinai, los Warekena, los Kabiyari, los Yukuna, y los Baré relacionan sus orígenes con Hipana; mientras los Wariperi-dakenai y los Tariana los asocian a Enu-koa [a rapids slightly downriver from Hipana ]. La emergencia de los Baniva se produjo en el Cuyari"(Vidal, 1987: 139). 

Also remarkable are the coincidences among the traditions in following certain routes to the extremities, place-naming along the way, and knowledge of the extremities (in the Guarequena version, once the chanters reach the mouth of the Orinoco, they proceed along the northern coast of the continent descending to the mouth of the Amazon, whence they return up the Rio Negro to Hipana). Such extensive knowledge would indeed suggest migratory patterns and networks of intertribal commerce characteristic of Arawakan societies of the North-west Amazon at the time of their initial contacts. The Manao of the middle Rio Negro, for example, were wide-ranging traders who served as intermediaries in trade networks linking the Upper Rio Negro to the peoples of the upper Solimões. The Achagua had a similar role in linking the peoples of the llanos to the Antilles. 

Without attempting to piece together the fragmentary historical evidence which might lend support to such an interpretation, I would only conclude by stating that the Hohodene tradition of the voyages of Kuwai above all represent (1) a notion of territoriality, most especially of the Hohodene, as defined almost entirely by the second Voyage of Kuwai ; (2) a notion of collective identity, of Hohodene society and other peoples on the periphery (affinal groups, Maakunai, the white men), as defined in the third and fourth voyages ; and (3) a sense of cumulative historical knowledge, including the experiences of contact, networks of commerce and wars with other ethnic groups, which is always open to new experiences and interpretations. 

FIRST SET OF KALIDZAMAI CHANTS FOR YOUNG MEN

1. Oopikatsa ikenyua Kuwai Long ago he began Kuwai. 

2. Oopikatsa ikenyua Kuwai Long ago he began Kuwai. 

3. Ikenyuaka Kuwai It was begun Kuwai. 

4. Pamadsuakakwam eenu The middle sky. 

5. Hliepoliekwam eenu The umbilical cord sky. 

6. Kadzukaramita likenyuakatsa lipirami Dzaui Nhiaperikuli Thus it was in the beginning his creation8 Jaguar Nhiaperikuli. 

7. Kadzukaramita likenyuakawa lipirami Dzaui Nhiaperikuli Thus it was in the beginning his creation Jaguar Nhiaperikuli. 

8. Ikapenam Kupikwam Dzakale He saw Hipana village. 

9. Kupikwam Dzakale. Hipana village. 

10. Kadzukarumita ikenyuakawa Kuwainai Thus it was it was begun Kuwai spirits. 

11. Kadzukarumita ikenyuakawa Kuwaikam Thus it was it began Kuwai. 

12. Ikatsenam ikenyuakawam lihriuenam Dzaui Nhiaperikuli. Behold it was begun for him Jaguar Nhiaperikuli. 

13. Lipirami Dzaui Nhiaperikuli His creation Jaguar Nhiaperikuli8.

------------------------
8 lipirami : creation in the sense of bringing-up, rearing, like a pet, but also used for children. 

14. Pamudsuakakwam Kupikwam dzakale The center Hipana village. 

15. Pamudsuakakwam Kupikwam dzakale The center Hipana village. 

16. Kalidzamai ikenyuakakwam The chanting beginning-place. 

17. Ikatsenam hliwaliwam likaapi rumatchiakapi Amaru Behold it fell his hand her (cold, beautiful) ceramic bowl. 

18. likaapi rumatchiakapi Amaru His hand her ceramic bowl Amaru 

19. hlipolekapi Amaru her blue bowl Amaru. 

20. Kalidzamai liatetenam kalidzamai iatetenam His pepper chanting, pepper chanting. 

21. Hliwaliwam hlirikudam kalidzamai eenu It fell within the sky chanting. 

22. Kalidzamai iatetenam The pepper chanting. 

23. Kalidzamai idthemana The tobacco chanting. 

24. Kalidzamai iatetenam The pepper chanting. 

25. Liwapere ekuakua His shield rim. 

26. liwapere ekuakua hliwaliwam hlirikudam likapichi-Häri His shield rim it fell within, his arrow, the primal sun. 

27. Liwapere ekuakafia Häri His shield rim, the primal sun. 
28. Liwapere inuma metanifia Dzuli His shield mouth, the dry pepper of Dzuli. 

29. Hliwaliwam hlirikudam Kalidzamai It fell within the chanting. 

30. Nahliuenam walikaniri ienipe For them our young children. 

31. Nahliuenam walikaniri ienipe For them our young children. 

32. Ikatsenam Kalidzamai Dzakakakwam lihriuenam Dzaui Nhiaperikuli Behold the chanting-Constellation place for him Jaguar Nhiaperikuli. 

33. Kalidzamai Dzakakwam lihriuenam Dzaui Nhiaperikuli The chanting Constellation-place for him Jaguar Nhiaperikuli. 

34. Himenam Ikenam liakawam kalidzamai Hear how far it goes the chanting. 

35. Iatetenam kalidzamai The pepper chanting. 

36. Iukakena ikatsenam Maredalikwam dzakale He comes and beholds the jacu-place village. 

37. Kadzukarumitam likenyuakawam Kuwainai Thus it was it was begun the Kuwai-spirits. 

38. Nakenyuakanam Kuwainai They began the Kuwai-spirits. 

39. Hlimenam lihriuenam wamalikapi wapinetaka Kuwai He listens for him, we look for and pursue the Kuwai. 

40. Pamudsuakakwam eenu The middle sky. 

41. Kuwaikwam tchitchi The acary Kuwai. 
42. Kuwaikwam tchitchi Tha acary Kuwai. 

43. Lihrinam Dzaui Nhiaperikuli His son's penis 9 Jaguar Nhiaperikuli. 

44. Lipirami Dzaui Nhiaperikuli His creation Jaguar Nhiaperikuli. 

45. Ikatsenam Wanadalikwam dzakale Behold the mortar-place village. 

46. Wanadalikwam dzakale The mortar-place village. 

47. Himenam wapinetakam wamalikapi hadamitam dzekenakam liakenam Hear us pursue and look for, never difficult, his names. 

48. Wamalikape dthema Kuwainai We look for tobacco Kuwai spirits. 

49. Ikatsenam lirimi -dzukwam iyeni Behold his son (…?) (…?). 

50. Hademitam nakanupam nanakuam walikaniri ienipe Never the danger on them our young children. 

51. Nuhliuenam nuitsuka likuruapo eenu For me I cook the whips 10. 

52. Nuhliuenam nuitsuka likuruapo eenu For me I cook the whips. 

53. Nadzenam linupanam nadzenam walikaniri ienipe From them its danger from them our young children.
----------------------------------------------- 

9 lihrinam, his son's penis, referring to the myth when Nhiaperikuli sends his son to wash his penis at dawn, but the women go before and steal the Kuwai. The word would be a contraction of liri-ishi. 

10 likuruapo eenu, literally, the sky's crown, but used metaphorically for the ritual whips. 

54. Ikatsenam Daipikwam dzakale Behold The snake-place village. 

55. Wapinetakam liako We pursue its name. 

56. Himaliam Kuwai wamalikapi Clear Kuwai we look for. 

57. Pamudsuakakwam nam The middle place. 

58. Dzauatsapanikwam dzakale (place) village. 

59. Dzauatsapanikwam dzakale (place) village. 

60. Himenam wapinetakam Kuwainai Hear us pursue the Kuwai-spirits. 

61. Ikatsenam Kadanakwe dzakale Behold painted-place village. 

62. Kadanakwe dzakale Painted-place village. 

63. Wahliuena wadzukapa For us we cook them. 

64. Lihrinam Dzaui Nhiaperikuli His son's penis, Jaguar Nhiaperikuli. 

65. Wapinetaka Kuwainai We pursue the Kuwai-spirits. 

66. Nakapanam Maliawakwam lihriuenam Dzaui Nhiaperikuli They see Maliawa-place for him Jaguar Nhiaperikuli. 

67. Ikenyuaka Kuwaika Maliawa It was begun the Maliawa Kuwai. 
68. Metakenam manupanam nadzenam walikaniri ienipe Dry the danger from them our young children. 

69. Hadamitam (…?) ikenyuakawam walikaniri ienipe Never (…?) it was begun our young children. 

70. Nakapena nakenyuakawam Kuwaikam Putu They see they were begun Kuwai acoutiwaya. 

71. Nakenyuakawam Kuwaikam Putu They were begun Kuwai acoutiwaya. 

72. Wapinetaka Kuwainai We pursue the Kuwai-spirits. 

73. Nakapana Kuwai They see Kuwai. 

74. Hiuihrikwam dzakale The star-place village. 

75. Hiuihrikwam dzakale The star-place village. 

76. Wadietaka dthema We bring back tobacco. 

77. Kalidzamai Chanting. 

78. Iatetenam Kalidzamai The pepper chanting. 

79. Iatetenam Kalidzamai The pepper chanting. 

80. Nahliuenam walikaniri ienipe For them our young children. 

81. Hiuihrikwam Star-place. 82. Wadietakam dthema We bring back tobacco. 

83. Nakapawanam ikaiteni enitanai lihrinam Dzaui Nhiaperikuli They see he says (…?) his son's penis Jaguar Nhiaperikuli. 

84. Nakapanam nakaiteni Kuwaikam paapa they say they see Kuwai's (…?). 

85. Kuwaikam thuwa Kuwai japu. 

86. Nahliuenam Dzulieni iumaniki For them Dzuli's children emergence 11. 

87. Nakanupa nanakua walikaniri Their danger on them our young ones. 

88. Kuwaika thuwa Kuwai japu. 

89. Wapinetaka Kuwainai We pursue Kuwai-spirits. 

90. Wapinetaka Kuwainai We pursue Kuwai-spirits. 

91. Kadzukarumita ikenyuakawam lihrinam Dzaui Nhiaperikuli So it was it was begun his son's penis Jaguar Nhiaperikuli. 

92. Inyaikwam dzakale The demon-place village. 

93. Inyaikwam dzakale The demon village. 

94. Wapinetakam Kuwainai We pursue Kuwai-spirits.
---------------------------------------- 

11 Thuwa is a Kuwai trumpet/japu bird, the ancestor of the Walipere-dakenai phratry whose sacred name is Dzuli-ieni, Dzuliferi's (the first shaman) children. 

95. Ikatsenam Kukwa Behold “Ku”-place 12. 

96. Lihriuenam Dzaui Nhiaperikuli For him Jaguar Nhiaperikuli. 

97. Kuwaikwam Dzaui Nhiaperikuli Kuwai-place jaguar Nhiaperikuli. 

98. Kuwaikwam Dzaui Nhiaperikuli Kuwai-place jaguar Nhiaperikuli. 

99. Watabubukwam dzakale Saliva-falling-place village. 

100. Watabubukwam dzakale Saliva-falling-place village. 

101. Hademitam nakanupam nanakuam walikaniri ienipe Never their danger on them our young children. 

102. Kuwaikam dapa Kuwai paca. 

103. Kuwaikam dapa Kuwai paca. 

104. Kuwaikam manderi Kuwai acoutipuru. 

105. Ikatsenam Kuwaikam manderi Behold Kuwai acoutipuru. 

106. Ikatsenam hliepolepi Kuwai Behold his umbilical Cord Kuwai. 

107. Kuwaikam manderi Kuwai acoutipuru. 

--------------------
12 Kukwa, Ku-, the first two letters of Kuwai's name, and the sound he makes in the rainy season. 

108. Tsinikwam dzakale (jacu?)-place village. 

109. Metakenam linupanam nadzenam walikaniri ienipe Dry its danger from them our young children. 

110. Ikatsenam likaiteni Kapelikwam dzakale Behold he says (…?)-place village. 

111. Hliepolepi Kuwai His umbilical cord Kuwai. 

112. Hadalikwam dzakale (…?)-place village. 

113. Manderi 13 nakenyuakam Manderi Kuwainai Acoutipuru they were begun acoutipuru Kuwai-spirits. 

114. Pamusuakakwam Kuwai Kuwainai Middle-place Kuwai Kuwai-spirits. 

115. Hipanakwam dzakale Hipana-place village. 

116. Pamudsuakakwam Hipanakwam dzakale Middle-place Hipana-place village. 

117. Neeninam ikatsenam ekuakuam lihriuenam Dzaui Nhiaperikuli For then, behold the rim-place for him Jaguar Nhiaperikuli. 

118. Ehnipanikwam dzakale Jandu-place village. 

119. Ehnipanikwam dzakale Jandu-place village. 

120. Ikatsenam dupitchikwam Behold the basket-place.
------------------------------ 

13 Manderi, the acoutipuru, who marked Kuwai's paxiúba tree to make the sacred flutes. 

121. lihriuenam Kuwai For him Kuwai. 

122. Hipanikwam dzakale Hipana-place village. 

123. Ikatsenam liakenam nakapenam Malinali ienipe Behold his name they saw Malinali children. 

124. Ehnipanikwam dzakale Jandu-place village. 

125. Ikatsenam thirulikwam Behold the manioc-squeezer-place. 

126. Nakakarumi ipeku Malinali ienipe They gathered fruits, he threw them, Malinali children. 

127. Thirulikwam dzakale Manioc-squeezer-place. 

128. Nakapenam Ehnipanikwam dzakale They see Jandu-place-village. 

129. Ikatsenam pitchidakwam dzakale Behold cutia-place-village. 

130. Noentakanam nadzenam walikaniri ienipe I cast away from them our young children. 

131. Ikatsenam pitchinamiwanale Behold cutia-place-corner. 

132. Lihrinam Dzaui Nhiaperikuli His son's penis Jaguar Nhiaperikuli. 

133. Ehnipanikwam dzakale Jandu-place-village. 

134. Ikatsenam pitchi Behold the cutia. 
135. Liakenam Kuwai Kuwai's name. 

136. Pitchipi liakena Kuwai Cutia Kuwai's name. 

137. Ehnipanikwam dzakale Jandu-place-village. 

138. Ikatsena (…?) Behold (…?). 

139. Dupitchikwam dzakale Basket-place village. 

140. Pitchidakwam dzakale Cutia-place village. 

141. Ehnipanikwam dzakale Jandu-place village. 

142. Himena wapinetaka Kuwainai Hear us pursue Kuwai-spirits. 

143. Himena wapinetaka Kuwainai Hear us pursue Kuwai-spirits. 

144. Ehnipanikwam dzakale Jandu-village. 

145. Ikatsenam wadietakam dthema Behold we bring back tobacco. 

146. Wadietakam dthema We bring back tobacco. 

147. “Pipi” liako Kuwai “Pipi” says Kuwai. 

148. Ehnipanikwam dzakale Jandu-place village.
149. Wadietakam kalidzamai We bring back the chanting. 

150. Iatetenam kalidzamai The pepper chanting. 

151. Idthemanam kalidzamai The tobacco chanting. 

152. Iatetenam kalidzamai The pepper chanting. 

153. Kupikwam dzakale Hipana-place village. 

154. Kupikwam dzakale Hipana-place village. 

155. Hipanakwam dzakale Hipana-place village. 

156. Wadietakam dthema We bring back tobacco. 

157. Ikatsenam ekuakuam hliwanale eenu Behold the rim-corner of the sky. 

158. Ikaiteni (…)-nereni He says (…?). 

159. Ekuakuam hliwanale eenu The rim-corner of the sky. 

160. Watsulematsa iedahle Our Solimões source. 

161. Watsulematsa iedahle Our Solimões source. 

162. Dumatchipanikwam dzakale Poison-hair place-village. 
163. Dumatchipanikwam dzakale Poison-hair place-village. 

164. Wadietakam dthema We bring back tobacco. 

165. Watsubulikwam pamudsuam (…?)-place middle. 

166. Wadietakam dthema We bring back tobacco. 

167. Hipanakwam Hipana-place. 

168. Wadietakam dthema We bring back tobacco. 

169. Pamudsuakakwam Hipanakwam dzakale The middle-place Hipana-place village. 

170. Dzule, dzule, dzule… End.
�    By way of comparison, Santos Granero has published instigating work about the “sacred landscapes” of southern Arawakan peoples (Yanesha, Amuesha) (2004, 1998). Thanks to the work of Gonzalez Náñez and the NGO Etnollanos, but above all, the traditional knowledge of the Baniwa and Kuripako of that region, we now have a better mapping of sacred sites for the Northwest Amazon region.
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