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Abstract

The Ye’kwana are a Carib people of indigenous dp&dwse current population is
estimated to be around 7,000 people distributetlages that are located in Venezuela and
Brazil. In Brazil, they are a total of around 52€ople distributed in three communities
located at the Yanomami Indigenous Territory (TitvPortuguese), in the state of Roraima.
In 1912, the researcher Theodor Koch-Griinbergadseveral Ye’kwana villages, when he
made ethnographic and phonographic records of uraligmportance to ethnology and
comparative musicology. Precisely one hundred yla&es, | began my field research on the
reception of recordings of chants and musical imsémts from Koch-Griinberg’s collection
stored at the Berlin Phonogramm-Archiv and Musea®,well as on the Ye'kwana
sonorities produced nowadays. Understanding heasng privileged sense regarding the
access to knowledge and using different acoustlegdhe Ye’kwana build their lived world
on a relationship with nature that is differentnfravhat has been conventionally called
“music” in the west. To reflect on the relationshipetween sounds, cosmology, and society,
| use in this dissertation the concept of cosmasprhat seeks to point to the main elements
of the Ye’kwana vocal-sound arts, understood is Work as a “reverse ethnomusicology”
of this Carib people.



Phonetic note

According to Meira (2006: 157), there are more tia® indigenous languages
spoken in Brazil by approximately 150.000 peopleede languages are quite different from
each other, grouped into different language fasiilieur major language groups (Aruaque,
Caribbean, Tupi and Jé), several smaller languemgpg (Chapacura, Guaykuru, Katukina,
Maku, Mura, Nambikwara, Cloth, Tukano and Yanomaamyl some isolated languages
(Urban 1992: 90). The Caribbean family has abotty fmembers distributed in various
countries of the Amazon region (Brazil, Colombiegnézuela, Guyana, Suriname and
French Guiana), mostly in the North Amazon (Mei@®@ 160).

The language of the Ye’kwana belongs to the Caabldamily.Costa (2013), who
conducted linguistic research with the Ye’kwanaBirazil, states that like Venezuela’s
Ye'kwana dialect studied by Céaceres (2011: 58) Bnazilian dialect features fourteen
vowels with seven different vocal tones, with oppos between three points of articulation

and three aperture levels, as shown in the tatdsvbe

Vowels

Front Central Back
Close lii 0606 uuu
(][] [1[ ] [u] [u]
Mid Eee aaa 000
le][e] L[] [o][o]

Open aaa

[a] [a]

According to Costa (2013: 35) the consonantal systé Ye'kwana in Brazil

presents 14 different phonemes without voicing egpm, as shown in the table below.

Consonants
Labial | Labio- | Alveolar | Post- Palatal Velar | Glottal
dental alveolar
Plosive t ch k ‘
[t] [t] [K] []
Nasal m n nh
[m] [n] []
Flap d
[]
Fricative f S sh ]
[f] [s] [] [h]
Aproxximant w y
[w] ]
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INTRODUCTION

“Translating is to install oneself in a locationmisconception and inhabit
it.” Eduardo Viveiros de Castro (2015: 90)

In the novel “The Invention of Morel”, by Argentiae writer Adolfo Bioy Casares
(2006), one of the main fiction writers of the 20dntury, a fugitive from Venezuelan justice
hides in a deserted island in the Pacific wherea given day, his solitude is disturbed by
the arrival of visitors in a ship who disembark aadupy the only facilities of the abandoned
island: the museum, the chapel and the swimmindj pobis apocryphal diary, the fugitive
describes how he survived changing tides, stanvatrmuddy water, disease, and, with great
effort, remained hidden from the island intrudensilthe realized that they lived in other
dimensions than that of his reality. The island imasibited by artificial ghosts and Faustine,
the beautiful woman who, at the end of the aftemaazed at the sea over the cliffs and
rocks or sat on the sand and read a book, haddagéumred by a machine invented by Morel,
a kind of multimedia recorder capable of reprodgaii the sensory elements of reality. In
an excerpt of the novel in which the fugitive citee inventor’s notes, Morel celebrated the
scientific advances that made his work possibletaadact that “there had been a long time
since we could state that we no longer feared desghrding the voice”, praising the
invention of the gramophone and the superior quafisound archiving when compared to

that of photographs.

The possibility of recording duplicates of realityough machines was one of the
main revolutions of the 19th and 20th centuriestiVfhese devices, researchers such as
Theodor Koch-Griinberg, a famous German Americamistjuced an ethnographic fortune.

It was through the possibility of capturing the sdsi that Comparative Musicology was
born and pioneering musicologists such as Erichidombostel made studies about non-
western sound manifestations. With this technoklgrevolution, peoples such as the
Ye’kwana, who live in regions of difficult accessd which were little known at the time

of Koch-Griinberg, close to several rivers distrdal@long the Orinoco and Amazon basins



were immortalized in descriptions, photographs pindnograms recorded for posterity by

European science.

This dissertations an ethnography about the singing and playinthefYe’kwana
indigenous people, inhabitants of the northwestegion of the state of Roraima in the
Yanomami Indigenous Land on the border with VenkzuBetween 1911 and 1913, the
German ethnologist Theodor Koch-Grinberg condubkigdenowned research going from
Roraima, Brazil, towards the source of the Oringeer in Venezuela and passed by several
Ye’kwana villages performing ethnographic, phongdia and photographic recordings of
inaugural importance for the ethnological literatof this and other peoples in the region.
In this expedition, he brought along an Edison ggvaph, the first apparatus in history able
to capture and reproduce sounds in wax cylindeiigh Wis scientific innovation, he was
able to realize the first recordings of North-Amazondigenous chants held e Berlin
Phonogramm-ArchiyZiegler 2006b).

Between 2010 and 2011, | was in Berlin for threenthe and carried out some
research ahe Berlin Phonogramm-Archand Museum about the collections resulting from
Koch-Grinberg’s trip to Roraima. My initial goal s/#o reflect on the scientific relations
between Brazil and Germany through the contribstiohindigenous ethnology data in the
consolidation of German anthropological science @athparative Musicology in the early
20th century. The descriptions and phonograph d#ugs resulting from Koch-Grinberg’s
trip to Roraima supported the article by Erich \Waernbostel on the music of the Macuxi,
Taurepang and Ye’kwana indigenous peoples, puldlistsea musical annex to the work
“VYom Roroima zum Orinoco” (1923a), which became ohthe classical texts of the newly

born Comparative Musicology.

In 2011, | traveled to Roraima with the purposstafting a research with one of the
peoples studied by Koch-Griinberg and Hornbostel.Jdnuary 2012, | traveled to
Fuduuwaduinha, in Auaris river in the Yanomami gehous Land, where | lived for six
months at the Ye’kwana households, sleeping in hacks) sharing the food, the hours of
leisure and the chores, walking in the forest,ngyto maintain balance on canoes and

learning through daily life about how the Ye’kwanee.

Between the years of 2013 and 2017, | lived in B@#a, Roraima, and kept in
contact with the Ye’kwana, proceeding with the egsk but this time not in clay houses, in
the calm environment of the village, | was in hausécement and stone, within the busy

environment of the city. | also carried out fielkearch in the months of September 2016,
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December and January 2017 in the villages of Kwalaladh and Fuduuwaduinha. In this
period, | participated in important collective Ye/ana rituals and ceremonies, such as the
female ritual of menarcheajf'’choto), the inauguration of the new housetd edemi jody

and the inauguration of the new gardandaja edemi jodd

Arriving at Roraima carrying the phonograms, mylgeas to return the phonograph
recordings to their original context, as Susanmeg@r and Lars-Christian Koch (Koch-
Grinberg 2006b: 60) pointed to be the current gbahe Berlin Phonogramm-Archiv
imagined the natives would be interested in listgno the chants of their ancestors recorded
in the phonograms, due to their historical, aegttatd musical importance. However, for
the Ye’kwana, the chant carries a deep cosmopalliteaning. The voice of the singer is
understood as being part of the person, and theimesand recordings (although the young
natives are ever closer to these technologiestairtaced with mistrust by some of the wise
and old (these technologies may catch, as did Mpeet of theakaatq soul or double of

the person, and take it away).

Based on the ways the Ye’kwana interpret the raengrdf the voice of a deddwai
(shaman) recorded by the phonograph, | realizedipertance of the vocal-sound system
in the construction of this society. Through thetinsy callings, utterances, speeches,
summonings, chants and instruments they build thentd, which is experimented in an
acoustic relationship with nature that surpassed thhich the Western world has
conventionalized as “music”. The verbal arts, pétheir vocal-instrumental system, point

to the intrinsic relationship between sounds arghtmogy, “sounds” and “senses”.

Considering the above, | seek to address how thewéea cosmology called
“watunna” is articulated with the most different kinds olusds, especially singing. This
mythological corpus is like a network that invisibtonnects everything, keeping the
“culture in place” (Guss 1990: Vatunnais expressed in the material culture, verbal arts,
chants and in the musicalization of the world, pam to a philosophy that sees people,

things, houses and places as clusters of sourttbredhips.

In order to reflect on similar questions, Mariligef® (2009), in hedissertationon
the chants of Mbya-Guarani indigenous childrenppseed the concept of cosmosonics. This
concept was created by the researcher with theajdminging to light the centrality of the

sound aspects in the cosmology of this Tupi peoflkis line of work was expanded by

1 The mbya-Guarani, an indigenous subgroup of Guapeech, belongs to the Tupi-Guarani languagéyam
of the Tupi trunk, along with the Kaiova (Pai Taend), the Nhandeva (Chiripdand the Chiriguano. It is
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other seminal studies on indigenous music in thelands of South America, which have
addressed the importance of hearing and the ceytodltheir vocal (and/or instrumental)
sound systems, such as those made by Menezes Bastog the Kamayura (1999, 2007,
2013), by Seeger among the Suya (2004), by JeandBeamong the Waiapi (1997), by
Montardo among the Guarani (2002), by Piedade antlomdVauja (2004), and by Lewy
among the Pemédn (2011) in Venezuela, among othédiest

Marilia Stein warns about the fact that the corcdtom of a synthetic concept for the
relationships between music and cosmology shouldbse sight of its social aspect, which
would imply a social-cosmos-sonic triad. | use tomcept of cosmosonics without the
hyphen, as does Merriam for ethnomusicology (1980gmphasize the indiscernibility of
sounds, cosmology and society. For the Ye’kwana,atoustic codes create the society
based on references of the cosmos, and its chamtthea same that resonate since the
beginning of time, so that the singers, every tthey perform their songs, connect to the
melodies of the ancestors. This displacement #fars back to the mythical time of the
origins and to distant places of the cosmos settetkt of thigdissertationin multiple space-
times. By thinking about the relationships betwegmtunnaand thewestern sciencge
between the sounds that connect the men with Kafuimaordial heaven), and the historical
importance of the phonographs, the lines of thishest the coexistence of a multiplicity of
points of view and listening, of places and timesembling of the intruders and the fugitive-
narrator who inhabited the island in the Pacificihie ingenious invention of Morel.

In December 2008, | received the indication fromnmgster’s advisor and co-advisor
in thisdissertationProf. Maria Elizabeth Lucas, to pursue a docedaigree at the Eberhard
Karls Universitat Tubingen, in Germany, throughagreement signed between the Research
Support Foundation of Rio Grande do Sul (FAPERGH8)tae Brasilien-Zentrum Institute,
of Baden Wiirttemberfg My initial motivation for applying to the schosdrip was the
possibility of studying the scientific exchangeswsen Brazil and Germany through the

estimated that, of the approximately 34,000 Guaradividuals in Brazil, about 5,000 are of Mbya mtlity

and live between the South and Southeast of B{&igin 2009).

2 This research scholarship, received through tiasilBen-Zentrum, was a result of a donation byalotes
Kércher to the University of Tubingen and the theit he wished this scholarship were used to fudactoral
research on music that involved Brazil and Germaighout his initial personal motivation, this wonkould

not have been possible.
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collections ofthe Berlin Phonogramm-Archjvthe cradle that originated comparative
musicology, ethnomusicology, and the German rekaaaxle in the Amazon.

The German Americanism is the first phase of modghmological studies of the
peoples of the Brazilian Amazon, so | also wisleedork with the ethnographic collections,
which are founding aspects of the modern disciplirenthropology, from the historical and
anthropological perspectives. Although the methiodroducing collections has fallen into
disuse, the museums and the collectionism comptisthaugural phase of anthropology.
Despite the historical importance of collectionisting post-colonial criticism started to
understand the museographic heritage as an eméiagaslonial legacy and, in some cases,

even a “deformer” of anthropological knowledge {(gaMiranda e Araujo 2002).

Being aware of the accuracy of part of the postim@l criticism about the
museographic method and the evolutionist assunmgpidrcomparative musicology (Pratt
2010, Clifford 1988, Fischer 2007, Eames 2003, Kr2004), my goal was to reflect on that
heritage not from the “critical” perspective bubrm the point of view of the native
indigenous people about the European point of yieswduced by museums and other forms
of reality duplication and Other's images creatidm.order to reflect on this turn of
perspectives, | intended to consider the contermp@thnological literature that addresses
the contributions of indigenous societies have ghdto anthropological theory in general,
such as the notion of Amerindian perspectivism iiws de Castro 1987, 2002, 2015). This
notion proposes a recategorization of the concepsibject and object by renewing the
concept of perspectivism (created by Leibniz anceligoed by Nietzsche) and proposing an
indigenous philosophy according to which the cosmsasomposed of infinite beings that

have agency and a point of view about the world.

Initially, I did not have a precise notion of thalections ofthe Berlin Phonogramm-
Archiv and, while performing a first bibliographic anasysl learned details about the
phonogram collections made by Theodor Koch-GrinbeRpraima. From then, | began to
read the literature available on the subject inlitrary of the University of Tubingen and
to plan for field research in the museums that ¢@ltections originated in the trip from
Roraima to the Orinoco. | communicated with the ewmss of Munich, Stuttgart, Leipzig,
Marburg, and Berlin, and, after one year livingriibingen, | traveled to Berlin to start the
field research in the Berlin Phonogramm-Archiv &tlnological Museum

| intended to survey of the artifacts, instrumeatsl phonograms of the Macuxi,
Taurepang and Ye'’kwana natives, due to my prevezligation in history, | was initially
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inclined to restrict my research to an archival aiiographic study of this material. My
intention was to analyze the collections of Koclindrerg in the German museums, but |
ended up focusing only on the Berlin collectionttresulted in the article by Erich von

Hornbostel.

During my first stay at the museum, | analyzed ¢htalogs of the objects and |
photographed the musical instruments of the indigerpeoples of Roraima collected by
Koch-Grinberg. | spent the remaining days of my-aeek stay in Berlin in a small room
of the Phonogramm-Archiv, listening to cassettesagontaining the recordings captured by
Koch-Griinberg’'s phonograph, and reading materiadsighis life and collaboration with
the archive stored in a collection. This first dieesearch with the files helped me carry out

a prior survey about the collections and to prepayself for a longer return to Berlin.

Months later, | returned to Berlin for a three-nfostay as a guest researcher in the
Phonogramm-Archiv. At that occasion, | attended dbboquium of doctoral students of
Professor Ingrid Kiimmels, of the Institute for loefimerican Studies of the Free University
of Berlin (FU-Berlin) and was a guest researchertfioee months at the Ibero-American
Institute. In this period, my days were split betwethe Phonogramm-Archiv and the
libraries of the Ibero-American Institute and tenologicalMuseum. At the end of this
research stage, | presented the partial data icdhequium of doctoral students of Prof.
Ingrid Kimmels, at the FU-Berlin, and in the semin& guest researchers of the Ibero-
American Institute that took place under the camaton of Dr. Peter Birle.

If the possibility of carrying out fieldwork in thdmazon was remote at the
beginning of this research, the very first weekngfreturn to Berlin proved fieldwork would
be possible. It was the beginning of the openiriyidies of the winter semester 2010/2011,
when there was a lecture held by the Instituté.&dim American Studies (FU-Berlin) titled:
“Indigenous Territories in Brazil: The case of Repderra do Sol”. Edson Damas was
among the professors who would talk. He was theqmuator of the State of Roraima, and a
doctor in Indigenous Law, who participated in tlse of the decision of the Supreme Court
that was favorable to the indigenous natives irhtbraologation of the Indigenous Territory
Raposa Serra do SolAfter the end of the lecture, we talked aboutnesearch and Edson

Damas kindly accepted to receive me in Boa Vistd laglp in the negotiations for the

3 The Indigenous Territory Raposa Serra do Sahésaf the greatest indigenous territories of thenty. The
homologation process of the Indigenous Territorpdsa Serra do Sol in contiguous areas lasted rhare t
thirty years. In 2009, the victory in the Brazili@upreme Court recognized the right of the natiwed
determined that the farmers and invaders had teltee region.
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fieldwork. This ended up becoming an essential mgetor the construction of this

dissertation

When | returned to Tubingen, | carried in my ba@ containing copies of all the
phonograms recorded by Koch-Griinberg, which weregrisly made available for use in
this work by Susanne Ziegler abdrs-Christian Kochdirector of the Phonogramm-Archiv.
With the material resulting from this archival rasgh, | began to outline the possibility of
a study on the reception of these collections lgyNtacuxi, Taurepang, or Ye’kwana in
Roraima, a decision that was supported with endisusiby my advisor, Prof. Manfred
Hermann Schmid and by the Brasilien-Zentrum, tiséitute that financed this research for

four years.

In April 2011, | traveled to Boa Vista, capitalRbraima, and on my first day in the
city, I met, through Edson Damas, the renowned simadDavi Kopenawa, known worldwide
for his struggle in defending the rights of the ¥arami people and for the recent book
about his life published in partnership with theraeh anthropologist Bruce Albert, which
translated to many languages (Kopenawa and AlliEr0,22015). This first contact with
Davi Kopenawa was enlightening because it resuftedfriendship that made my research

possible among the Ye’kwana, who lives in the Yaaomindigenous territory.

On the 9th of July 2011, after three months ofpecmntact with the Ye’kwana, the
leaders of this people in the city accepted myaeseintentions, asking as a counterpart
that | helped them at their association and traipsel. After six months of contact with the
Ye’kwana in the city, in January 2012, | startedm@gearch in Fuduuwaduinha, in the region

of Auaris, in the Yanomami territory.

Over the years of research, | met all the villdgeated in Brazil, as well as most of
their permanent and temporary residents, althoudéveloped more familiarity with the
residents of Fuduuwaduinh@uring the process of this research, | had caatams with
several people from the Ye’kwana, especially wRleinaldo and Robélio, teachers at the
Apolinario Gimenes School, Elias, singer, and baetrat the health center of Auaris, and
Castro, who now holds a Master’s degree in geograplthe Federal University of Roraima
(UFRR). Except for Robélio, who is younger, the esthbelong to the first educated
generation that studied in Boa Vista and are ovay fyears old. Through the translations

made by the teachers (mainly Reinaldo and Robélggtried out part of my research with

4 | remained for six and a half months in Fuduuvialda, twenty-two days in Tajddedatoinha, twentysiay
Waschainha and another fifteen days in Kudaata®be.chapter 1 for more about the Ye’kwana comnasnit
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three wise men of the older generation: VicenteitGasegarded by all as the greatest chant
owner still alive, Contreras, and Majaanuma. Alltliém were sages, born in Venezuela,
who had recently settled in Fuduuwaduinha. Bedlldes, other important interlocutors in
this research were Jodo Koch (a namesake of theumnGerman traveler), who
communicates well in Portuguese, Raimundo, Eliashdr, and Joaquim, singer, and
indigenous health agent.

Interweaving the field experience with the natiueshe city and in the villages, |
was able to observe in practice the changes iattirlogical research context one hundred
years after Koch-Grinberg. Throughout the 20th wgnt anthropology and
ethnomusicology have undergone intense transfoomstinot only from the theoretical
point of view (with the indigenous people contribgtto another anthropology and another
musicology that were different from Western on&slere were also transformations from a
methodological perspective, since after the inswrgeof the organized indigenous
movement and the self-determination of these psoplee field research no longer
conformed to the Malinowskian canons based on &iags within the native population’s
community, and on participant observation as aeaihbje report of native life (Malinowski
2005). These changes in the canons of fieldworknatébecause these populations are in
danger of extinction, as Malinowski imagined. Oa tontrary, they happened because the
indigenous peoples are more and more the subjédisem own stories and readers of
ethnographies produced by anthropologists and etbe@ologists. The indigenous peoples
seek, nowadays, to gain control over the ethnogecaptages produced about them, and the
criticism to the legacy of colonialism causes comgerary anthropologists to adopt the
methodology of “observant participation”, accordiegwhich the political demands of the

natives should be articulated with the epistemoloigyhe ethnographer (Albert 1997).

This theoretical and methodological realignment tiens at the creation of more
symmetrical relationships with the studied popolasi also applies to ethnomusicology,
which uses ethnography as a reference to the okseaethod. Anthropology and
ethnomusicology arise at the same time, one influgnthe other. Also, over the course of
its history, ethnomusicology has been influencedhgysame theoretical trends that have
shaped anthropology, as we can see in the workrich BEvon Hornbostel and in the
constitution of comparative musicology (Merriam @984-5), which is intrinsically
connected to collectionism (Eames 2003).
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Since the first contacts with the American peoplles,Europeans started to collect
and describe their “exotic artifacts”, thereby nmakithem known to the western public.
Considering that, until the 19th century, the krexdge of non-western music was limited to
collectionism, the interest in exotic musical instents was the possible materialization of
the indigenous music and belonged to the “cabioktsiriosities”. Considering that, in the
west, the sound is understood as “intangible”, sbhand manifestations of non-western
peoples only became the target of systematic udithe end of the 19th century, after the
invention of the Edison phonograph (Eames 2003).

Between the second half of the 18th century andéginning of the 20th century,
several travelers, adventurers, and European asarwent on exploratory trips to South
America in order to study the local nature andrfagerial culture of the native peoples,
returning with several ethnographic objects. Caolbetsm aimed to create a classification
for the objects of the culture, attributing new miegs to them in a western perspective. To
minimize what seemed inevitable, that is, the lafssultural diversity with the advance of
capitalism and civilization expansion, collectiani@imed to record through objects the
“evolution of man” (Fischer 2007). The artifacts re/@nterpreted from the evolutionist
paradigm. They were regarded as representativeardr stages of human culture and came
to support the European belief in their culturgesiority. Before capturing their voices and
images with recorders and cameras, the West ptheanbjects of the indigenous natives in
the showcases of European museums. This was #atifici tradition according to which
Koch-Grinberg became an ethnographer and, basédcand on the German Americanist
tradition, he produced the phonographic recordisgd ethnographic collections that are
addressed in thdissertation

Comparative musicology has its golden age withsttteol of Berlin, connected at
its origin to the Phonogramm-Archiv and to Carlr8pi (1841-1936) and Erich Moritz von
Hornbostel (1877-1935). Hornbostel was the musgistowho most contributed to the
consolidation of the discipline, integrating musogy, anthropology and psychology in his
works, and opening up innovative ways through whiesearchers such as G. Herzog, F.
Bose and M. Kolinski would follow by consolidatieghnomusicology in the United States
after the Second World War (Aubert 2007, Menezestd®a2013). For the purpose of this
dissertationHornbostel's work is also important for being finst person to musicologically

study the music of the Ye’kwana.
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In the 19th century, the field of musical scier€®orn from a rupture with musical
history and musical theory, thus creating a neveabjhe music of the past. Departing from
an aesthetics of the present, Karl Franz Fried@bhysander (1826-1901) stated that the
musical science should analyze and think abousdings according to the spirit of its time
(Menezes Bastos 1995). In line with this concephasic of the past, the music of the Other
arises. Both are based on the distinction betwees mpusic (western) and functional music
(primitive), among others, and on the absence, gmpomitive peoples, of theories of music
(Aubert 2007).

Franz Boas, German anthropologist who was fundaahemthe formation of North-
American anthropology and ethnomusicology, in haolb “Primitive Art” (2010: 1)
proposed two principles for the investigation & Imanifestations in primitive societies:
“the one the fundamental sameness of mental presé@ssll races and in all cultural forms
of the present day, the other, the consideratia@vefy cultural phenomenon as the result of
historical happenings. These statements addressotkeof his critique of evolutionisin
Nothing in the so-called primitive societies juistif an European superiority of race over the
colonized peoples. For Boas, what distinguishedWhest from the so-called primitive
societies was the greater amount of knowledge abwutobjective world, historically
received throughout the generations. However, Boass, that should not be used to
hierarchically differentiate us in relation to othgeoples, since the logic of science is not
the logic of life and “the feelings underlying tabare always among us” (2010: 2). With
this relativist and multiculturalist point of viewranz Boas guides anthropology to visualize

the unity of mental processes in all societiestaedmportance of the lived world.

A disciple of Franz Boas and Marcel Mauss, the &meflaude Lévi-Strauss
reflected in several of his works (1970, 2004b, D0dn the logic of sensory qualities in
South American indigenous thinking. The analysedar®y Lévi-Strauss about Amerindian
myths are essential in thinking about how the nogththinking is connected to acoustic
codes and is also open to transformations andstoriyi Lévi-Strauss (2004b) reveals in the
Amerindian myths what he calls the “economy of #lteustic code” that is connected to
gastronomic, social, and cosmological codes, widhbe thought of in relation to the
modes with which the Ye’kwana perform their instental music and their vocal and chant

genres.

5 About the critique of evolutionism regarding eigraphic collections, see: Boas (2004).

22



In the 1950s, Jaap Kunst (1950) proposed the tdrmoenusicology for comparative
musicology. Years later, Alan P. Merriam (1980) eleped the foundations of an
anthropological musicology. In “Anthropology of Ma§ Merriam addresses the study of
music in culture, with an emphasis on anthropolagyhe basis for the study of culture (the
general, its context), and its songs (the particitexpression). For Merriam, although the
musicological techniques have been applied to gelamumber of songs worldwide with
valuable results, the anthropological questionsandigg human behavior and ideation
together with music were not problematized (1980). Werriam’s work synthesizes the
ethnomusicological dilemma, in the connections leetwanthropology and music. This
dilemma, which is not unique to ethnomusicologyicafates the notion of music divided
into two plans of analysis: that of the musical rets) and that of culture and behavior
(Menezes Bastos 1995: 10). The first plan requaresusicological analysis, while the
second plan must be submitted to anthropologicalmexation, since behavior would
determine sounds, which makes ethnomusicology,rditgpto Merriam’s understanding,

the study of music in culture (1980).

At the end of the 19th century, Guido Adler (1888) created the first definition of
ethnomusicology, proposing as its field of investign the comparison of tonal production,
especially folk chants of different peoples, withregraphic and classificatory purposes.
According to Rafael Menezes Bastos (1995: 14-15gziBan ethnomusicologist with
decades of research experience with the Kamaydi§enous people, by using the noun
“Ton”, Guido Adler defines as the object of ethn@meology the continuum of vocal-sound
discourses, establishing for comparative musicoladyoader object than that which has

been effectively consolidated.

For Menezes Bastos (1995: 12), the westernerslisweable to operationalize “the
interface of music with other systems of socioaualtlife”. However, in the context of the
musical sciences, this influence would be problématerilized by rules of combination of
music with other systems and the other way arotihd. ethnomusicological dilemma is,
therefore, that of reducing sounds (its phonology grammar) to their context of use and
vice-versa. The response throughout the histostlmiomusicology has been sought in the
contextual interface, which reveals the “disbeliethe relevance of a plan of content for
this language”. This denial of music as semantncsaup restricting it to the plane of pure
sensoriality, thus depriving it from its intelligity (Menezes Bastos 1995: 12-3). As a
proposal to abandon the dilemmatic paradigm ofraptiiogy, Menezes Bastos proposes a

Musical Semantics that is “based on the relevandevalidity of a plane of musical content,
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encoded within the plane of expression”. From g@sspective, music is social not only in
its content, but also in its form (Menezes Bast@851 13).

In an important turn in American ethnomusicologytie 1980s, the American
ethnomusicologist Steven Feld (1990) in his ethr&iomliogical study conducted with the
Kaluli, inhabitants of the highlands of the tropit@est in the south of Papua New Guinea,
analyzed sounds as a cultural system, focusingn@saund modalities of laments, poetry
and chants, using the structural theory of Claudevi-Strauss, the interpretivist
anthropology of Clifford Geertz, and the communigatanthropology of Dell Hymes,
considering these theories as styles of analysteput constraining the data of the Kaluli
to a single analytical framework. Rather, Feld udiéfgrent theoretical approaches with the
aim of better analyzing the ethnographic mateFat. Feld, the vocal sound modalities of
the Kaluli are integrated and reflect the symbadaiicle around the myth of a boy who
became a bird, and the theme of the myth, the biexploird, is the metaphorical foundation

of the Kaluli aesthetics.

The Kaluli sound expressions carry deep feelingsdhe their form of intelligibility.
Steven Feld followed his intuition that this peopigght use sounds in place of other sensory
systems in a variety of sound expressions and &utiss attention to the relationships
between ecology, the sounds of nature and thosaltfral expression. His main goal was
to build a symbolic interpretation that showed ltbese expressive modalities are culturally
constructed through performances and codes thahcmicate with deep feelings connected
to the myths. Another important aspect of his wavkjch serves as an inspiration to this
dissertation (besides the freedom of being ableséodifferent approaches to account for the
complexity and richness of the ethnographic mdjeria the reception of “Sound and
Sentiments” among the Kaluli decades after it watem.

In the section entitled “Dialogic editing”, Feldroonents on a brief trip he made to
the Kaluli territory, years after his study, in whihe receives a box with copies of the new
edition of his book. The reflections about the negmns with the Kaluli about what the
researcher and the natives said through each wememspiring to the reflections about the
reception of Koch-Griinberg’s phonograms and abgubwn research relationship with the

Ye'kwana.

Another important reference for this work is th@cept of musical anthropology by
Anthony Seeger (2004). | use the term musical gjtaphy in the same perspective of the
contrast that Seeger addressed between an anthggpaf music and a musical
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anthropology. The difference between these appesashone of perspective, since while
the former seeks to think of music (and other a$s)part” of the culture, pointing to issues
of contextual order, a musical anthropology seeksamalyze how performances are
responsible for the creation of many aspects ofastife and culture, studying “social life

as performance” (Seeger 2004: xiii).

A musical anthropology aims to analyze the “way mmus part of the very
construction and interpretation of social and cpieal relationships and processes” (Seeger
2004: xiv). In this regard, Seeger shows progmesslation to Merriam’s approach. Merriam
saw the study of ethnomusicology as being thahaisic in culture”, music as part of the
social life. Seeger, in turn, seeks to “establigbeats of social life as musical and as created

and re-created through performance” (Seeger 200%: x

A musical ethnography aims to describe and refiecsound dimensions not only
based on the concepts of western anthropologytandmusicology but remaining attentive
to the emic categories of the natives. For the Walka, singing is a creative process of
transformation and (re) invention. The questionsvby “music” is made in a certain way
and in a certain situation, why there is a highrapiation of singing as an element of creation
of people, places, and objects, and why thereextain structures of performances that use
melodies, timbres and rhythms in a particular wayessential understand “cosmosonics”
as the Ye’kwana theory about the sounds and the@sor as reverse ethnomusicology, as
a Ye'’kwana theory about the symbolic efficacy afisads in the world.

By privileging the Ye'kwana concepts about theiroastic system instead of
structural and formal analyses, | adopt the noti@t “music is much more than just the
sounds captured on a tape recorder” (Seeger 20daxd | seek to focus on the acts of
speaking and making sounds, on the performancesliandurses of the natives. Now, in
the beginning of the 21st century, the Ye’kwandtar own research, ethnographies, video
and audio recordings with which they create dupbees of themselves and of the white
people. Because they have the right to exist andtena their culture in a globalized world,
they require their interlocutors and collaborattrsestablish symmetrical relations that
strengthen their process of political authonomaratiConsidering the above, while this
dissertation begins with the pioneering descrigioh Theodor Koch-Grinberg within the
context of European imperialism, it ends by in\gtime reader to take absolutely seriously

the Ye’kwana sound and cosmological thinking, ezpeel in the mythology efatunnaand
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in the summonings and chants of cosmosonics, tHevdea counterpart to our concepts of

history, culture and music.

vV

The Ye’kwana are one of the Carib peoples who negrtéhrough the Amazon rivers
located in northern Brazil and southern Venezuglaceeding the Arawak groups that lived
in the region. The ethnographic literature refergshe Ye’kwana using different names,
Makiritare, Dekuana, Guaynungomo, lhuruana, KunartbMajonggdng are some of these

names, which designate phonetic and regional vans{(Coppens 1971).

Arvelo-Jimenez (1974: 15) states that the Ye’kweamdtorial expansion started by
the mid-18th century. This expansion happened hargee to the wars with some
Yanomami subgroups (Waika and Xirixana) who canmamfrBrazil and pushed the
Ye'’kwana towards the north, just as they had presho displaced Arawak groups. The
hostility between the Yanomami and the Ye’kwan&ed$or more than a century and, since
the last war between them, it turned into concealgposition. Nowadays, these groups
inhabit a vast common territory and the relatiopdtetween them is of respectful truce in

spite of the reciprocal distrust and criticlsm

The initial contact with the Spanish was friendhgain the year 1759, the Ye’kwana
collaborated in the foundation of La Esmeralda camity, located at the mouth of the rivers
Padamo and Cunucunuma. In this village, built idlab@ration with several other
indigenous ethnic groups, a missionary center weated under the responsibility of the
Franciscan friars, where the natives would be téted under the protection and domain of
the Spanish (Arvelo-Jimenez 1974). Neverthelesstdlationships of the Ye’kwana and the
Spanish trembled after the violent colonizationiggolmplemented in the upper Orinoco,
which aimed at the construction of nineteen miitirts to dominate the region (Coppens
1981). With this invasion policy, the Ye’kwana wergomitted to forced labor and knew the

missionary ardor of the Franciscan and Capuchardrivho wished to convert them to

6 The main Ye’kwana village in Brazil is locatedAnaris. Their relationship with the Sanuma is elcéerized

by tensions but also by exchange and reciprocibthBn Brazil and in Venezuela, most of the Ye'kaan
communities are surrounded by Sanuma villages thahe last century, entered the territory traditlly
occupied by the Ye'kwana and permanently settledethin general, the Sanuma, in exchange for variou
goods, work together with the Ye’kwana cleaning &eilihg for gardens, opening paths, collecting enias

for the construction of houses, constructing canaes loading goods during trips, among other chore
Besides, they are currently sources for the adiprsof game meat and they provide shamanic andréln
services. See chapter 1.
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Christianity. In reaction to the hostility of thelonizers, the Ye’kwana organized a response
in conjunction with several neighboring tribes andjust one night they destroyed the
nineteen forts and drove the Spanish out of theu@pinoco for the next one hundred and
fifty years (Guss 1990: 12). After breaking relasowith the Spanish, they began to take
trips to the Dutch fort of Kijkoveral, in the moutsf the Essequibo river, marking the

beginning of their relations with the Dutch.

A remarkable fact in the collective memory of the’'Rtvana in Brazil is the series
of incursions of rubber traffickers who, at the io@ing of the 20th century, caused a true
genocide with cycles of capturing people as slamkforce. In 1913, Tomés Funes, a rubber
merchant, murdered the governor of the provincgasf Fernando de Atabapo becoming the
ruler of the Federal Territory of Amazonas indeparity from the central government of
Caracas (Guss 1990: 10). Besides enslaving thewésid men, Funes ordered violent
attacks that resulted in the murdering and torguohentire villages. These traumatic events
are still quite alive in the memory of the Ye’kwanigAuaris, who commonly associate the
white people to the image of Funes, who was resplenfor the deaths of at least one
thousand Ye’kwana (Guss 1990: 10).

The migration to the north started by the Yanomexpansion caused one Ye’kwana
group to abandon the region of the Federal TeyribddrAmazonas and settle at the margins
of the Paragua river, south of the Bolivar stateother group, however, migrated to the
south, towards Brazil and the Uraricoera river.sThiigration did not happen so much
because of external pressures of enemy groupseloatibe of a search for new trade routes.
The ceased relations with the Spanish led to a ¢dakanufactured goods on which the
Ye’kwana were already dependent. This fact motovdkeés group to cross the Pacaraima
mountains and settle in Brazil (Guss 1990: 11). Y&&wana claim that trade relations with
the Macuxi and the conflicts with the Yanomami @ve of the main factors that motivated

their settling in Brazil.

In 1800, Alexander von Humboldt traveled to theerpPrinoco and mentioned that
the Ye’kwana natives lived at the sources of tiwers Caura, Ventuari, Padamo, and
Cataniapo. At that time, Esmeralda was in sharpgirdeand no longer had the constant
presence of missionaries, which led Coppens (1@8ihfer that the communities located in
the meridional region of the Ye’kwana territory wenot target of intense evangelization. In
the period from 1838 to 1839, the Prussian explB@rert Schomburgk (1931) found the

Ye’kwana along the courses of the rivers Merewdentuari, Cunucunuma and Padamo,
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crossing, thus, this group’s traditional territorihe traveler noticed their dexterity in
producing grinders, baskets and blowguns, and radgiced the pressure exerted by the
Yanomami on the Ye’kwana. He observed “mixed” g#a, composed of Ye’kwana and

Guinau (an Arawak group considered extinct) natives

In 1912, Koch-Griinberg visited Ye’kwana villagescdted in the Merewari,
Ventuari and Canaracuni rivers, located in Venezuel “From Roraima to the Orinoco”,
he claimed that the groups that lived in the rivéesira and Merewari were “Ye’kwana”,
those who lived along the margins of the middle lmeer Ventuari river were “Dekuana”,
those who lived near the rivers Cunucunuma, PadamdoOrinoco were “Kunuana”, and
those who lived in the mountains from which comegburces of the main tributaries of the
Orinoco river were “lhuruana”, close to the cerdéthis people’s traditional territofyIn
addition to creating important descriptions abdw habits and culture of the Ye'kwana,
Koch-Griinberg described the construction of a rbonde éttd), collected objects, took

several photographs, and created phonograph records

Two and a half decades later, the French explol@nAsheerbrant (1971) sought to
reverse the route taken by Koch-Griinberg, a ti@ tbsulted in a quite unorthodox report
about the Ye’kwana, called Makiritare in the bo@heerbrant left Bogota in September
1948 for an expedition that lasted eight months.tkHp resulted in a report on the last three
big chiefs of the Ye’kwana, Kalomera, Frenario, &gjloyuma, and in valuable descriptions
about the Ye’kwana music and their resistance tinpgraph records. Unfortunately, the
video, photograph and phonograph recordings caghtoyeGheerbrant were lost during his

return trip, in the maze-like rapids of Maracasla

In the 1950s, more systematic research on the Yaikwstarts being conducted. In
1952, the French researcher Marc de Civrieux, maity a geologist but with great
anthropological curiosity and sensitivity, took fpar an expedition to the source of the
Orinoco that led to a relationship of decades whth Ye’kwana. Among his many studies
in the areas of linguistics, ethnobotany and etbgpyl he compiled myths that resulted in
the masterful bookWatunna An Orinoco Creation Cycle” (1980), regarded as ohthe

first American reports about the conquering of Sgfamerica.

At the end of the 1960s, Nelly Arvelo-Jimenez caotdd fieldwork that resulted in

her doctoral dissertation on Ye’kwana kinship aotitics, defended at Cornell University

7 TheYe'kwanathat settled on the Brazilian side, descend frloenlhuruana, and Vicente Castro himself, the
greatest sage among them, has lhuruana in hisreerna
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in 1971 (Arvelo-Jimenzes 1974). Her work focuseiow the constitution and destitution
of villages are operationalized in a society withaentralized coercive power. The
anthropologist also wrote about the ritual lifedagave a description of th&ttd, the
roundhouse, and its relationship with cosmologyteAfher doctorate, Arvelo-Jimenez
continued researching the Ye’kwana and writing savarticles about them (1991 and
2004).

Also in the 1960s, Walter Coppens, a Belgian ampiblagist who was one of the
greatest editors and ethnologists of Venezuela éMfin2010), worked with various
Ye’kwana groups along parts of the rivers CauraebBto and Paragua, focusing on
intertribal trade (Coppens 1971) and changes dueoteindigenous influence (1981).
Moreover, it is worth mentioning the compilation aeaon a disk published by the La Salle
Natural Sciences Foundation, with “Makiritare Inelgpus Music” (1975). Daniel de
Barandiaran, a former missionary of the frateroitffoucault, remained for years in contact
with the Ye’kwana and their neighbors, the Sanuand, wrote several articles about them.
About the Ye’kwana, it is worth highlighting his woon shamanism (1962b) and on the
roundhouse (1966), in addition to articles aboet Yie’kwana language, such as “Datos
LingUisticos de la Lengua Makiritare” (1959), auésf two contacts made by the La Salle
Natural Sciences Society with the Ye’kwana of tpper Ventuari river, in the year 1958.
In these articles about the Ye’kwana language, idhaaan signed under the pseudonym

Damian de Escoriaza.

Years after having been invited by Marc de Civriemiranslate his book containing
the myths ofwvatunna(1980), David Guss published part of the resuitisi® research with
the Ye'kwana, carried out between 1976 and 1984henbeautiful book “To Weave and
Sing”, a work about the Ye’kwana basketry and charglating them to the myths and
dualisms of thevatunna In his book, the author states that the Ye'’kwsel&designation
refers to their navigational skills, since “ye” meatree, “ku”, water, and “ana”, people,
which, translated, means “people of the canoe’paople of the water stick” (Guss 1990:
7).

While commenting on the progress of his resear¢ficiwinitially intended to study
watunng Guss highlights the difficulties of learning a tlmywhich was often told in parts,
in an open mode of narration, and of the problentls the study of chants, performed in
specialized shamanic language. In the very intrboniche comments about the chants and

their ability to communicate with the spirits oftimvisible world, stating that, because of
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that, they “had a resistant intent towards anytedea interference” (Guss 1990: 2), a
reflection that will be addressed throughout thisertatiofl. Realizing the difficulties of
the process of learningatunna which should be broad and active, Guss begasato how

to make the male baskets and, from this procestgdenp being introduced to the world of
watunnaand the chants, since, according to him, all #tdgin the Ye’kwana culture lead
to watunna Combining the structuralist tradition with somtedies on the anthropology of
art and Geertz’s interpretive anthropology (1988)m which he derives his concept of
culture as being a way of thinking, David Guss gred the dual metaphors present in the
symbolism of the baskets, which were projectionsofe elementary oppositions between
chaos and order, visible and invisible, being aod-being (Guss 1990: 4). From the study
of the techniques and the patternswafja baskets, the ethnographer realized that each
cultural symbol reproduces the dual organizatiomealdity that structures every aspect of
society and is an expression of the lessons ledragdwatunna In addition to his analysis
of the baskets, Guss carried out an important aisalyf how these dual structures are
expressed in the construction of the persmwit@), of the housesitd), and of the gardens
(audaja.

In the 21st century, Nalua Monterrey, who has naametd contact with the Ye’kwana
since 1987, defended a dissertation titled “Powieship and society among the Ye’kwana
in Caura” (2007) at the Ecole des Hautes EtudeSo@nces Sociales in Paris. Articulating
written documents with oral history, a review oé thistory of the contact with Europeans
and its impact among the Ye'kwana, Monterrey airasstudy the constitution of
decentralized indigenous societies that are tyjmctde region of the Guyanas, based on the
concrete case of the Ye’kwana. For that, she addsabte elements that collaborate with the
Ye’kwana social unity, reflecting on how they conge unity or not, determining the
elements that form social cohesion or make it fbsgP015: 19).

On the Brazilian side, Alcida Ramos, an anthropisiogho conducted her doctoral
research about the Sanuma natives (199@®ighbors of the Ye’kwana in the region of
Auaris, has produced a few studies about the oglships between the Ye’kwana and the
Sanuma. In the book “Hierarchy and Symbiosis” ()9B@mos addressed the relations
established between the Ye’kwana (who, in the beake called Maiongong) and their
neighbors, the Sanuma. In the first chapter ofltibisk, the anthropologist seeks to analyze

8 See, especially, chapter 4.
9 Defended in 1971 at the University of Wisconsin.
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the mechanisms that maintain the Ye’kwana and #mi®a groups separated, even while
they live in the same territory, and the classti@acriteria used in the categorization of the
children of intertribal relationships. The secohdjgter, co-authored by Ana Gita de Ramos,
analyzes the testimony of the young Jodo Koch, when requested by the anthropologist’s
assistant, granted a few hours of interview in Wtie narrates his point of view about the
relationship of the Ye’kwana with the Sanuma, wite non-indigenous society, with other

indigenous groups and with their relatives who liv&/enezuela, as well as talks about the
Ye’kwana eschatology presentimtunna In the third chapter, the author describes a rumo
whose outcome will be described years later inwa adicle called “The Prophecy of a

rumor: Killing for gold in the Yanomami territory(1996). In it, Ramos describes a rumor
about the death of Lourenco, leader of the Ye’kwaha lived in the mixed community at

the time of his fieldwork, and compares the Ye’kaamith the Sanuma and the miners
regarding what would supposedly be their diffexgays of managing the resources obtained
with the illegal mining that happened at the timehe region. As a conclusion, the author

attributes to the Ye’kwana an “entrepreneurialonaeiity”.

Years later, Karenina Andrade (2005), a studenAloida Ramos, defended her
dissertation at the University of Brasilia (UNBj which she also addresses the two
hypotheses of Ramos about the Ye’kwana, the sudp@sgrepreneurial rationality” and
the eschatology of the end of their culture. In "Rf&ana ethics and the spirit of
entrepreneurship” (2005), Andrade covers part effta’kwana narratives about the future
and the “end of the world”, linking it to the praseof “becoming white®. Her other interest
is analyzing the entering of the Ye’kwana in theitaist society which, according to the
intuitions of Ramos, would be something more thiamp/ acquiring goods, making the
author, “inspired by the analysis of Max Weber @06n the confluence of values between
the protestant ethic and the spirit of capitalismyestigate “the connections between the
Ye’kwana ethos and the market logic in which theyiaserted” (Andrade 2005: 5).

Besides Ramos and Andrade, Elaine Lauriola (20&2)clnducted field research in
Auaris in 2000, which resulted in a doctoral ditst#on, defended in 2012 at the Ecole des
Hautes Etudes en Sciences Sociales. Lauriola disstise relationship between the memory
of the sacred chants and the construction of tmsope addressing the circulation of the
notebooks and the initiation of the singers, aratthnsformations brought by the passage
from orality to the production of a “written litdtae”, and also addressing the relationship

10 Regarding the Ye’kwana view about the future, d®apter 5.
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between the memorization of the chants and thaeg#&boos related to the construction of

the body of the chant owners, paying attentioméortotion of predation.

Renata Diniz wrote a master’s thesis in socialrapblogy at the National Museum
of Rio de Janeiro (UFRJ), in which, based on ttexdiure about the Ye’kwana and on a
short trip she made up to Auaris to participatethe making of a documentaty she
conducted a structuralist analysis of thatunnamythology. In “The twin imagination”
(2006), Diniz applies the myth analysis method pegul by Lévi-Strauss (2004, 2004b,
2006, 2011) to the Ye’kwana material, demonstratiogy, both in mythology and in person,
at home and with kinship, the instability of theatisms in perpetual unbalance that are
present in their cosmology give the Ye'kwana thimgkia transformational and open

dynamic.

At the moment | finish the writing of this dissditen, Majoi Gongora, an
anthropologist of the University of Sdo Paulo (USEncluded her doctoral dissertation
focusing, as Lauriola, on the chant notebooks efte’kwana. The anthropologist seeks to
study the chants within their enunciative contexsgiculating them with the notion of
person, and thinking about the chants as waystafraand replication. Based on a notion
of the instability of the Yekwana person and itslationship with the notion of
contamination, Gongora describes the processesapn$rhission and circulation of the
chants, and the relationship of the Ye'kwana witie tnon-indigenous and the

transformations resulting from this contact.

The interest of the anthropologists in these natkbshows the importance of the
a’chudi andedemiwithin the broader universe that this researchresites: the vocal and
instrumental system and the acoustic perceptigheo¥ e’kwana world, translated in terms

of a cosmosonics.

Vv

This dissertation is structured in such a manretr‘tinusical” issues are focused on
its central part (chapters 2, 3 and 4), while trst €hapter addresses the spiral of time of the
Ye’kwana, of the century that separates Koch-Grigiberip from my field research, and

the final chapter seeks to discuss the nativeatdlie of future and how it is related to the

11 This documentary is called “Tan66k6” and wasuerl on a celebration of the arrival of the hunters
(tan66kd edemi j6ddAbout this ceremony, see chapter 2.
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cosmosonics. Throughout this dissertation, | maeeaf the word music between quotation
marks because | believe that this western conaegtly differs from Ye’kwana concepts.

The concept of music seeks to freeze sounds inphenographic or grammatical aspects.
On the other hand, the Ye’kwana cosmosonics ainesete a connection between sounds

and senses as clusters of relationships amongftbeedt life instances of the Ye’kwana.

The first chapter presents the Ye’kwana highligiptimeir multiple temporalities and
forms of relationship with the western culture thghout the 20th century. In this initial
chapter, the relationship of Koch-Grinberg with #h@azon, and his importance as a
pioneer in studies about the indigenous peoplaeh®fregion of Roraima are addressed.
Based on the descriptions made by Theodor Koch{é&nign | then present the Ye’kwana
and their transformations throughout the 20th agntuescribe the villages, the subsistence
activities and thevatunnacosmology as a native theory of knowledge, thehif contacts
with evangelical and catholic missions, of the stimgy and the appearance of chant

notebooks as a result of the alphabetization im tieive language.

In the second chapter, | address the place of sengbe Amazonian cosmologies,
and that of hearing as a privileged sense thattg@tess to knowledge according to the
Ye’kwana thinking. Cosmosonics is presented in ¢thigpter as a synthetic concept for the
sound arts, especially the vocal arts. The mainkWaha rituals and ceremonies are
described, combing the ethnography of performamads the descriptions of cosmology
and sounds, | seek to answer a few questions sydbraexample, when, where, how, why
and for whom certain rites and ceremonies are padd, and what their importance is for

both the person and the society.

In chapter three, | analyze tekilwokomaocategory, which is equivalent to what we
call “musical instruments”, and | state the impoda of sounds in the creation of objects
and, inversely, the importance of objects that poedsound. Based on studies of the
organology of instruments developed by Erich vomriBostel and Curt Sachs (1961), and
incorporating the new horizons for the classificatof these objects proposed by Anthony
Seeger (1987), | describe the native ethnotheorgusical instruments from their positions
in the acoustic system of the Ye’kwana, addindh@rtdescriptions data on the cosmology,

construction, repertoire and performances of softlesoinstruments.

The fourth chapter addresses the Ye’kwana persgean the revolution of
phonography that allowed comparative musicologpeaoconsolidated as a science of the
western musical alterity. The way the Ye’kwana @ubsn the categories wfatunnaand on
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the economy of the acoustic code implied in themmsonics) understand the sound
recorders and players of the white people indicdissnct theories about memory and
records. | also analyze the reception of Koch-Geiigls centennial phonograms, reinserting
them in the genres of the cosmosonics analyzedhapter 2. Additionally, | analyze an

aspect that is rarely addressed on studies madathyopologists and ethnomusicologists:
the ways in which songs and recording equipmernhefwhite people are inserted in the
context of indigenous societies, especially amdrg young ones. The way audiovisual
devices are interpreted through the narrativesvafunnaand cosmosonics suggests a
perspective that can be regarded as reverse etlsmotogy (Wagner 2016), as will be

shown throughout the dissertation.

The final chapter seeks to reflect, based on th&wéna cosmosonics, about the
future of the indigenous people, the white peoplé @lanet Earth. Based on the principle of
taking seriously what the Ye'’kwana say about souadd the world, | present some
reflections about the future of the indigenous pe@nd of the white people on Earth. The
indiscernibility relationship between chants antureindicates the preservation of chants
as a condition of the permanence of life itself Earth, which is understood as being

fundamented on the sound-musical experience.
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1. THE YE'KWANA: A CENTURY OF NARRATIVES

1.1. Koch-Griinberg and the Amazon

Ich betrachte die mir so wohlbekannten Bilder voohentwiel und fihle
mich um 20 Jahre zurlckversetzt, in die Zeit, theails lebenslustiger und
lebensdurstiger junger Student, begeistert flisgehdne in der Natur,
hinauszog vom alten Tubingen nach den Statten wbeftels Ekkehard
und stundenlang trAumend auf dem Gipfel des gayealtFelsblocks lag
zwischen Trimmern einstiger Macht und Herrlichke#t.Lang ist’'s her!
Die unbestimmten Traume des Jinglings sind zur Mirkeit geworden.
Wenn ich damals in Tubingen, anstatt, wie ich e#ehtun sollen,
klassische Philologie zu treiben, die Indianerspeac die einst Martius
sammelte, fein sduberlich, nach Sprachgruppen getrieth einzelne Hefte
schrieb, so sitze ich jetzt selbst hier mitten uden Indianern und quéle
mich Tag fur Tag mit den verzwickten Lauten des Mathi (Macuxi) und
Wapischana (Wapischana). (Koch-Grinberg, 1917: 46).

On May 27th, 1911, Theodor Koch-Grunberg disemlzhekethe port of Manaus, a
Brazilian city erected within the largest rainfdres the world, to start a new scientific
expedition that would last two years. Koch-Grinhbead not returned to the port of Manaus
since his last exploration trip in the region (19®05), occasion in which he visited several
communities of the Amazonian northwest region, gliag through poorly known or even
unknown regions in the borders with Colombia andéziela. He went along the upper Rio
Negro and its affluents Igana, Caiary-Uauapés, ddddry, Apaporis and Yapurd, and
finally returned through the Amazon river until cbang his own country carrying more than
thousand pictures of indigenous people (Koch-Grigpnb2005). He had known the
indigenous people for many years, since the timavé® an assistant photographer in the
expedition of Herrmann Meyer at the Upper Xinguerivand he recorded chants of the

Kamayura and Bororo indigenous peoples with andidighonograph.

In addition to aspirations as a man of science,hK@dinberg intended, with his
ethnographic descriptions, to deconstruct prejidmed cause an ever growing circle of
readers to “know more about these natural peoplesave so poorly understoo(Koch-

Grinberg 2005: 8)with his relativist perspective and insatiable edmaphic curiosity, he

12 These recordings have unfortunately been lastu&2006: 69).



marked ethnology as one of the great exponentseeoBGerman-Americanism of nineteenth-
century tradition in the Amazon (Farage and Sa2i06: 14).

Theodor Koch was born in 1872, in Griunberg. Hisidéatwas the local Lutheran
pastor, Karl Koch, his mother was Bertha. It i9dedd that, since an early age, he interested
in South American indigenous cultures after gettimgontact with the travel literature and
articles from experts published in the Globus jali{iKraus 2006: 14). In 1891, he started
his studies in philology, German language and gagagy at the Universities of Giessen and
Tlbingen, a time in which ethnology seminars weraradically held, even though it was
still not an institutionalized discipline in unigties of the German empire (Kraus 2006:
143, It was the age of evolutionist theories and AdBstian’s influence in the
consolidation of anthropology in Germany. His cqgicef psychic unity of mankind,
according to which cultures such as the ones fonride Amazon were important objects
of study, depicted indigenous people as “Naturvdlké museographic and psychologic
interest, comparatively analyzing the world’s crdfudiversity from the paradigm related to

the natural sciences (Viveiros de Castro and Carmi Cunha, 1993: 1)

The concept of “psychic unity of mankind” and itsfeiding into “popular ideas”
(Volkergedanken) and “elementary ideas” (Elememdamken) marked the consolidation
of the German ethnology. According to this perspectdifferent forms of culture would
have the same origin, which would confirm a psyahty common to the entire mankind,
exposed in the “elementary ideas”. Cultural difféi@ion would result from complex
historical processes that his theory sought tokodeavn by studying the “popular ideas”,
which would be the internal cultural variations timeir different developmental stages
(Chevron 2007: 34-5).

13 Near the end of the 19th century, anthropologstestiato consolidate itself as a discipline amongnGe
sciences thanks to Adolf Bastian. First profesgationology in the history of the German academ$869,

he was also the director and founding member ofKldmigliches Museum fiir Vélkerkunde”, currentlyeth
Ethnological Museum of Berlirwhich has the world’s largest ethnological cdilee. Moreover, he founded
journals in this newborn study area, such aszZiieschrift fir Anthropologie, Ethnologie und Urgbgchte
(Berlin Association of Anthropology, Ethnology aAdcient History) (Kraus 2006: 14-15).

14 At the end of the 19th century, the newly borrsces of man faced an obstacle: knowing how fauall
changes can be attributed to an evolutionary oamher how it can be acknowledged and explained. The
relationship between a “common base” and the diffees between cultures emerged as a theme to loeezkp
by the newly born anthropology. In general termhgan be said that the dominant scientific posifioithe
formation period of German ethnology was basedherfact that cultural similarities and differeneesre to

be seen as the result of historical regularitiesvaiutionary laws. Bastian’s attitude regarding tlontroversy
between adaptation and development, evolution aftdral change, was to come up with a synthessioh
terms (Chevron 2007: 32).

15 Bastian thought collectionism was the base to supgtudies on “popular ideas”, the objects of oral
traditions, and scientific descriptions of cultumesre, then, the basis of the new ethnologicalneeie The
pillar of this project was the conception of thesmum as a universal archive of mankind. The maipqae
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Intellectually influenced by the evolutionism, kdriven by a humanist spirit that
superseded any other thetfryTheodor-Koch started, then at the age of 27fitsistrip to
the Amazon region, joining the expedition to thepepXingu led by Herrmann Meyer.
Upon returning to Germany, he defended his doctdisgertation about the Kadiweo
(kadiwéu), an indigenous people living in the Bliani central-west region that years later
was visited by the young ethnographer Claude Lé&dtSs (1996: 143). He started working,
invited by Adolf Bastian, as a volunteer at the Kjiohes Museum, currently the
Ethnological Museum of Berlin. Following this pagtship, his work as an ethnographer

and linguist was connected to museums and to Gecaolattionism.

In 1903, at the age of 31, Theodor Koch embarkedhierfirst expedition as an
independent researcher. This exploratory trip wasléd by the Konigliches Museum fir
Volkerkunde of Berlin and lasted two years, theestigations carried out by the ethnologist
began with the communities of Aruaque languagee8a the village of Sao Felipe, he
carried out four field trips of several monthstie tommunities of the upper Rio Negro and
its affluents Tiquié, Uaupés, Curicuriari and Icahao years later, he finished his trip upon
arriving at Manaus after crossing the affluentthefJapura river. In this trip, the ethnologist
made several remarks about the dances and matediare of the Aruaque people,
producing an important ethnographic collection thaludes dozens of musical instruments
(Koch-Griinberg 2005).

Five years after that trip, due to a poor lingeisind ethnological knowledge about
the Carib and Aruaque cultures, he picks the regaween the Branco and Orinoco rivers,
at the border of Brazil and Venezuela, to carry auew research (Koch-Grunberg 1916,
1917, 1923a, 1923Db, 1928). His goal was to contmsidinguistic and cultural mapping of
the Aruaque communities, which started at Rio Negrdending it to Carib language
groups, which were a majority in the State of Roiai Still as a professor, he requested and
was granted financial support from the BaesslerdFuncarry out a new trip to South

America.

This expedition began in Manaus from where theatgist set on a steamboat from

Rio Negro to its affluent Rio Branco. He then cembthe rivers Uraricoera and Tacutu until

of the ethnology that would be consolidated by Basivas to foster a broad perspective of the olveral
development of mankind, here and elsewhere, inespad time (Fischer 2007).

16 Brazilian anthropologists specialized in theigats ethnographic history, Farage and Santilli,tually
perceive in Koch-Griinberg that “a rebellious hursaminsists in overflowing — and, why not, betrayings
own theoretical limits (2006: 16)".
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finally arriving at the region of Sdo Marcos gard&&o Marcos garden belonged to the
Brazilian government and was the base from whicbhK@riinberg carried out the first part
of his research in the region of savarthand mountains, with the Macuxi, Taurepang and
Wapischana peoples. Next, he traveled to Mount iR@rat the border between Brazil,
Venezuela and the British Guyana, where he visii@arepang villages and made a silent
film where he records the life of the Taurepanthie Guyana, and immortalizes them in a
scene where they dance, adorned and playing inetiiantheparischera(or parixara, a
dance that is the symbol of the cultural maniféstat of the indigenous people from the
savannas and mountains) near Mount Roraima. Titsisdart of the trip crossed savannas
and mountains, travelling by land and river witle thid of transporters and indigenous

guides.

The second part of the trip included crossing theridoera river and venturing inside
the forest to the west of Roraima. In his diary pentions that Robert Schomburgk found
the Majonggong (Ye'kwana) seventy years before, aftdr the explorer’s trip, the upper
Uraricoera became an unknown region for the sdientorld (Koch-Grinberg 1917:
151)'8. The Uraricoera river is not easy to navigate tduiés high number of waterfalls and
rocks and also due to the Maraca islands entangiémeJntil the present time, the
Ye’kwana are the ones who are most familiar witd tagion. The Ye'’kwana Manduca

guided Koch-Griinberg in the crossing of the islaioggrds the border with Venezu&la

When the expedition arrived at the entrance oAt is river, the Ye’kwana refused
to navigate the river, since they feared to encauthie Yanomami groups that lived there at

the time&. Thus, they followed through an affluent of theticoera river, where they waited

17 This region of Roraima is also known as savaandsmountains.

18 According to the German anthropologist Erwinrikcawho lived for years in Roraima and studied the
history of German anthropology in the Amazon, threkapublished by Richard Schomburgk (1931) on “his
trip (alongside his brother) to the inlands of Gugand beyond [...] greatly influenced the develeptof the
literary genre of the ‘scientific travel reportsi Germany and the current ethnic scenario of t@neof
Roraima and surroundings” (Frank 2007: 101).

19 The Maraca islands (Koch-Griinberg 1917: 178pdsted at the middle Uraricoera river in the borde
between the Amazon rainforest and the savannatehitrg throughout Venezuela and the Guyana and is
currently a biological reserve protected by the BIM(Chico Mendes Institute).

20 “Mein Plan ist, zunachst die Route Robert Schangiks zu verfolgen und den Uraricuéra (Uraricoera)
mdoglichst weit aufwarts zu fahren, um Uber Land zWmarewari (Merewari), in die Heimat meines
Majonggéng, zu gelangen. Bei diesem Stamme wollendie Regenzeit verbringen. Dann wollen wir
versuchen, uber den Oberlauf des Uraricuéra (Urar& und das Parima (Parima)-Gebirge die Queksn d
Orinoco und durch diesen den Casiquiare und daemit&hschlul? an das Bekannte zu erreichen. Solite di
unmdglich sein, so bleibt uns noch ubrig, auf idyeginem anderen neuen Weg zum oberen Orinoco
durchzudringen. Zurtick gehen wir auf keinen F¢iKoch-Griinberg 1917: 151).

21 The Auaris river belongs to the traditionalitery of the Ye’kwana and nowadays three commusiéiee
located along this river, and one community alohg Uraricoera, where they live near several Sanuma
(Yanomami subgroup) villages.
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for the arrival of other Ye’kwana to proceed thip to the Merewari river in Venezuela,
entering the basin of the Orinoco river. Koch-Grérgohad to stay longer than he expected
among the Ye’kwana, and after that his expediti@mwwdown the Ventuari river until the
Orinoco river, then continued to S&o Francisco d&bApo, going up that river until the
Casiquiare canal, from where they navigated to IRégro and came back to Brazilian
territory. He finished his trip in 1913 at Sao Beli at the Icana river, a location that served

as base for his research trip between 1903-1905.

After the expedition to Roraima, he returned todity of Freiburg where he worked
as a professor for two years. After that periodbéeame director of the Linden Museum in
Stuttgart, a position he kept until 1924, year mck he accepted an invitation to be part of
the expedition led by Alexander Hamilton Rice ie ttegion of the Guyana and Roraima
(Rice 1978). During this expedition, in which thst aerial photographic projections of the
region were made, the author contracted malarigpassed away in the city of Vista Alegre,

Roraima.

Koch-Grinberg’s method consisted in collecting datd objects at the villages he
visited and from his assistants during the trip.rrdag an Edison phonograph, a
photographic camera and a video camera, he recesdedal materials about the indigenous
people of the region. Part of this material carfdaad in the collections of the Berlin and
Munich Museums, while his assets are depositechatMarburg Museum. The letters
exchanged between Theodor Koch-Grinberg and Horglbalsout the phonograms are at
the Berlin Phonogramm-Archivand part of his collection in the Ethnological $¢um of
this institution can be viewed in the publicatioD€utsche am Amazonas” (Staatliche
Museen 2005). A selection of the phonograms carhderd in a publication of the
Phonogramm-Archiv in bilingual edition, which indes articles from Michael Kraus and
Julio Mendivil (Koch-Griinberg 2006b).

Since it was published, “From Roraima to the Oroiokas been considered the
starting point for all ethnographers working witidigenous cultures in the region of the
Guyanas (Guss 1986: 413). Much more than just sirfivel notes” as suggested by the
subtitle, the descriptions on the “material andigml culture” of the indigenous peoples of
Roraima are rich and detailed, with a dense stytkashumanist perspective, being a mature
work of Koch-Grinberg'’s (Farage and Santilli 20@8). The work represents a stage of
transition between travel literature and ethnogyaphmodern standards, since, at the time

it was written, the Malinowski method (2005) abbekdwork was not yet consolidated. The
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ethnologist followed the methodology of staying &ort periods of time with several
different groups, a method that was similar to ¢me adopted by Lévi-Strauss in his
expeditions in Brazil years later (Lévi-Strauss @99

Figure 1. The sage Vicente Castro comments on ptscef the book “From Roraima to

P — the Orinoco” (Pablo Albernaz) l I ,‘
;;5 \
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Published in Berlin, the research results areidigied into five volumes: the first
(Koch-Grinberg 1917) one comprises the field darthe ethnologist, where we can read
a vivid and detailed report on his traveling comdiis and on the culture of the indigenous
people he visited. The second volume (Koch-Grun8ds) is a collection of myths of the
Taurepang, Macuxi and Arekuna peoptethe third (Koch-Griinberg 1923a) one contains
his ethnographic descriptions of the cultures & Traurepang and their neighbors, the
Schiriana and Waika (Yanomami groups), as wellhasYte’kwana and the Guinau. The
final part was written by the musicologist ErichrHbostel and describes the phonograms
and musical instruments of the Macuxi, Taurepardy¥ekwana indigenous peoples. The
fourth volume (Koch-Griinberg 1928) is dedicatediriguistic records, and the last tome
(Koch-Grinberg 1923b) contains hundreds of pictafesdigenous peoples of the many
ethnicities found in Roraima. Thanks to his extemsethnographies about the peoples

located in those regions, Koch-Griinberg paved thg for future studies that would soon

22 This tome also has particular importance asspired the book “Macunaima the Hero without eloser”
by Méario de Andrade (Andrade 2001), an iconic repreative of the Brazilian literary modernism, avidch
became one of the works that symbolized the prazlessnstructing a national identity.
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appear in the northwestern and northern Amazont{Kadinberg 2006c¢). In the 1950s, part
of the “VYom Roraima zum Orinoco” was translateaiRbrtuguese in an edition published
by the “Museu Paulista” (1953) and in the 1970svés translated into Spanish in a
Venezuelan edition including the three first volenod the work. In 2006, the first volume

was finally translated to Portuguese, which allowthkd Brazilian public to read the

ethnologist’s diary (Koch-Griinberg 2006).

1.2. The Ye'kwana in two slides: 1912 and 2012

Koch-Grinberg was the last naturalist traveler ofireeteenth-century tradition in

the Amazon, and, as we have seen, his researcloanistiinique as it does not center on a
single thematic focus, having been mostly motivégthe interest in the linguistic mapping
of the Carib and Aruaque peoples (Farage and $&@06: 12). Koch-Griinberg had no
data on the Ye’kwana population at the time he wdkis, then, poorly known region. In
1912, there were five communities near the Merewaer, seven near the Ventuari river,
one near Caura and another one near the upperif?aarhe regions of rivers Cunucunuma
and Padamo seemed to be more populated, but ihavdsto know which were temporary
settlements and which were fixed habitations dutéointense territorial mobility of that
group (Koch-Grunberg 1923: 322). In Brazil, theraswonly one community in the
Yawaadeejud{Auaris) river. It was a mixed community with theakli indigenous people,
which today is considered extinct. According to &us

By the time of Koch-Griinberg’s arrival in 1912 ordye community

remained on the east side of the Pacaraima rahgday the situation is

much the same, with the village of Fuduwarufia (emeaduinha), located

in the headwaters of the Uraricoera on the uppéatsjudi, the only
Yekuana village left in Brazil.) (Guss 1990: 13).

Currently, the Ye’kwana population is estimatedb® nearly 7,000 individuals,
distributed in villages located in Brazilian andnéguelan territoried. In Venezuela, their
traditional territory covers part of the Bolivaiagt and of the Amazonian Federal Territory.
In Brazil, Fuduuwaduinha, Kudaatainha and the sifaatily nuclei called Takunemoinha
and Tajadedatoinha are located near the Auarig, riwbile Waschainha is the only

community located near the middle Uraricoera, btbrs are located inside the Yanomami

23 Most of the population lives in Venezuela: 799%f(ituto Nacional de estadistica INE 2001), in Braze
Ye'kwana are approximately 593 individuals (Spe8atretariat for Indigenous Health SESAI 2015).
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Territory. In Venezuela, the Ye'kwana territory Hawders to the east with the territory of
other Carib cultures, to the south with the Yanornamd to the west with the Piaroa.

In Brazil and Venezuela, the Ye’'kwana territorylasated in regions of difficult
access, near river sources, established in area®whs possible to keep a constant watch
on river and jungle zones considered as areasaftapeous surveillance and allow the
Ye’kwana to have a certain degree of control over tontact with white people and
outsiders (Barandiaran 1966, Arvelo-Jimenez 19%#)1911, all villages had only one
roundhouse shared by several families and the nuafilighabitants in villages ranged from
twenty to sixty people. Nowadays, most Ye'kwana desu have a rectangular shape
(Ku'shamaakadi and are only home to the closest family, althokgduuwaduinha has a
big roundhouseittd)?. Married men usually build their houses next &t thf their parents-
in-law, following an uxorilocal residential pattetypical of the people from the Guyanas
region (Riviere 2001a), which causes the villagé¢ocurrently made of several family

nuclei represented by houses near each other.

Fuduuwaduinha, the main Ye’kwana community in Brazas founded in the 1960s
by the leader Métaaku (Nery José Magalhaes) aighé margin of the Auaris river, where
the region’s airstrip is currently located. In 19% community moved to the east side of
the airstrip and at the end of the 1980s to thenhefrgin of the Auaris river. Between 2009
and 2010, the community moved again to the otluer sf the river where they remain until
present days. Known as the “mother community”, kwgaduinha gave birth to the two

other Ye’kwana villages currently existing on theaBlian side.

In 1958, the Brazilian Air Force, with the assistanf the Ye’kwana, built an airstrip
near the Uraricoera river and in the 1980s somdismoved to that location. Waschainha
was the name given to the community founded in tégion with plenty of hunting and
fishing. For many years, the Ye’kwana have usedritters Yawaadeejudi (Auaris) and
Fadiime (Uraricoera) as trading routes, and soméeimn noticed that living in such a
location would allow them a quicker access to Basta/ Today, more than 100 Ye’kwana
live in the Waschainha community, among them Viee@astro, the greatest sage with

knowledge of chants and storieswdtunna

Kudaatainha was founded near the igarapé callech#tad where the parents of

Motaaku had lived long ago. Métaaku wanted to baitcbmmunity in the region below the

24 See chapter 2.
42



Todoomado waterfall at the Yawaadeejudi (Auariggmi a location known for its abundant

hunting and fishing. Sometime before his death,esofrhis grandsons traveled to choose

the exact location to found the new community. Afieme years opening gardens, building

houses and preparing their arrival, they begar20®9, to move from Fuduuwaduinha to

Kudaatainha.

Figure 2. Maps of the location of the Ye’kwanaagks in Brazil (Estevao Benflca)
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The villages have ports to access waterways anetagvaths and tracks inside the

forest to access gardens, bathing areas, huntingsand access to potable water taken from

small springs. “Horizon, air, sun, brightness, fte®, peace and harmony” are the criteria

established by the Ye’kwana to choose the regiosettle (Barandiaran 1966: 7). Around

inhabited houses, there are auxiliary houses wsedoduce food. Such locations and their
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surroundings are inhabited by few domestic aninddgs and hens, curassows, parrots and
macaw$®. Children also use these places to play whentaggislders in domestic services.

Figure 3. View of the t6d66madé waterfall (Pablbéthaz)

Far from the village area, most gardens cultiviferént types of cassava, peppers,
sweet potato, sugar cane, yams, pumpkins, sewgras$ iof banana, pineapples, calabash,

tobacco, peach-palm and heart of palm. There acefalit trees planted near the village that

25 “AuRer den Hunden haben diese Indianer wenigmealiere. In Mauakinya gab es eine Anzahl Papageie
ein Baumhuhn (Penelope), das spéter von einem kugebissen wurde, und zwei Trompetervogel (Psophia
crepitans) (...) Es sind gesellig lebende Vogel,igiadichten Wald in Scharen von weit ber hundeiickt
auftreten. In der Gefangenschaft sollen sie sichtrfortpflanzen” (Koch-Griinberg 1923a: 343-4).
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complement their diet, such as papaya, orange,rleand star-fruit. Tobaccdéwag is

exclusively used by men, who may also plant tfem

Wild cassava is their main source of food. Tipitisaided artifacts, are used to
remove the poisonous liquid that, after being lahifer a few hours will be used in pepper
productiort’. After removing the mass, the cassava is pregarettain flour, which can be
eaten or used in the preparation of the refresivo'gd, made by adding water. Meals are
served around the fire with the people arrangeadancle while thevo’ké is always served
counterclockwis®. Everyone uses a small calabash bowl and drinksifew sips, handing
over the recipient to the next person in the cirBlering community works, women serve

this drink to the participants.

Uu (beiju) is a cassava cookie. After grating the cassavh@grater and removing
the mass of the cassava from tipdi, it is then placed on a metal plate where the wgme
making circular hand movements shape a fine dibgwis put to dry in the sun on the roof
of the houses. Thgadaake commonly known agaxiri, is a fermented cassava-based
drink?®. To prepare it, many cassava pies are used wéthdhition of the powder from the
plantKawiyojo®, the “mold spirit”, a plant responsible for therfeentation. Then, they are
rolled up with banana tree leaves and left to oasthe house floor. They remain like that
for several days until fermentation starts, forméndgough that is percolated to get smooth.
Theyadaakeused to be served in big calabashes knowkaaawa made of heavy wood,
which nowadays have been replaced by plastic amrsaisuch as buckets and gallons.

26 “Der Tabak der Yekuana (Ye'kwana) ist ziemlichwer, besonders eine bestimmte Sorte, die von den
Zauberarzten bereitet und geraucht wird. Als Deattldient ein Streifen roten Bastes der Lecythiarial,
bisweilen auch ein Vorblatt des Maiskolbens. Diekiana (Ye'kwana) sind starke Raucher. Wenn ein
Fremder in eine ihrer Siedlungen kommt, tretenMiggner nach der Reihe zu ihm und Uberreichen ima ei
Zigarre, die sie vorher angeraucht haben, als @ffikn und Friedenszeichen” (Koch-Griinberg 1923a:.337)
27 "“Die Pfefferbriihe wird entweder, wie bei den li@ang (Taurepang), mit Manioksaft zusammengekocht
und dadurch sauerlich und wohlschmeckender gemadet; die frischen Capsicumfriichte werden eine
Zeitlang in Manioksaft gelegt, der dann durch Ggrgauerlich wird und seinen Giftstoff verliert” (Ko
Griinberg 1923a: 335).

28 “Nach der Mahlzeit reichen die Frauen gro3e Kalarassit warmer Starkebrihe, die aus frischen, in
Wasser verruhrten Maniokfladen bereitet ist. Di¢aldassen gehen reihum. Dabei wird immer eine begim
Ordnung eingehalten” (Koch-Griinberg 1923a: 353).

29 “...ein dickflissiges, saures, widerlich schneaes, ziemlich berauschendes Getrank von grauke’Fa
(Koch-Grinberg 1923a: 333).

30 “Durch Zusatz von schmalen, lanzettférmigen tl&t eines Strauches, den sie bei den Siedlungen
anpflanzen undnon6-yenennen, machen die Indianer das Getrank noch schirfl berauschender” (Koch-
Griinberg 1923a: 333).
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Figure 6. Preparation of game mealt (Pablo Albernaz)

s Ty

Figure 7.Smoked meat (Pablo Albernaz)

In 1912, all the tools used by the Ye’kwana weready of European origin (Koch-
Grinberg 1923a: 333), acquired by means of extensading networks in which the
Ye'’kwana had notable promineriéeCurrently, some Ye’kwana have jobs as teachers,

31 “Uber den ausgedehnten Handel der Yekuana (Yarkwhaben wir bereits mehrfach gesprochen. Er wird
begiinstigt durch zahlreiche viel betretene Pfagekreuz und quer den Wald durchziehen, durch stdhma
Landbriicken, auf denen man die leichten Kéhne Jaft Eu FluB schaffen kann, und endlich durch die
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health agents, etc., or receive from retirement gedsion programs, therefore the
manufactured articles have become more and morertand in the life of the communities.

Machetes, knives, fish hooks, tarpaulins, hoesfiedrms are basic artifacts in the routine
of the villages. Traditional graters were repladed some houses by engines that
mechanically press the cassava. While firearmauseel to hunt mid to big-size animals,
bird hunting is still done with blowguns madekiidaatg which are still in great demand

for commercial trades, as in older days, when ggatnd blowguns were the main

commercial articles of the Ye'kwatta

Hunting is a task performed by men, who go intoftirest, accompanied by their
dogs, usually in duos or in the company of theiwesi Koch-Griinberg said that the strict
gender-oriented division of labor implied in thepamtion of the way game meat was
prepared: women cooked them while men roasted thbgir preferred meat is that of wild
boar, which at the time of Koch-Griinberg was amalant species in the Ye’kwana regions,
besides the wild armadillo, appreciated by thedluna (Koch-Griinberg 1923a: 335-6). In
my fieldwork, | had the chance to enjoy severalkcgsehunted by the Ye’kwana, such as
kawadi (deer),dukaadi (peccary),Wayuni (tapir), yadiiwe (alligator), yammaadi(brown
curassow)fawi (black curassow). On some occasions, hunting e dy few members, in
others, there is a collective hunting that endeéceremony of the hunters’ arrive@no6ko

edemi joddas will be presented in chapter two.

Meals are done three times a day: in the mornihgpan and in the evening. The
food in such meals is usually the same (beijl), wo’kd (chibg and a piece of game meat
or fish in pepper broth or grilled, in additiongeveral kinds of fruff. Fuduuwaduinha and
Tajadedatoinha are located at river sources armduse of that, the variety and size of fish
makes them less important in the Ye’kwana diet. ey, in Waschainha and Kudaatainha

there are bigger fish, such asnmada(big trahira) andakaamdo(jau)y** The use of timbd

unzahligen Wasserlaufe. Alle diese Wege sind ddiafrern seit uralter Zeit bekannt und werden vaoreih
seit vielen Generationen benutzt. Die hauptsacsiéch Handelswaren der Yekuana (Ye'kwana) sind
Reibebretter, Blasrohre und Blasrohrschilf, gesdiwell gewickelte Knauel feiner Baumwollfaden,
Hangematten und Jagdhunde” (Koch-Griinberg 1923): 35

32 “Die Herstellung des Blasrohrs ist, wie wir gese haben, ein Monopol dieser Indianer. In ihrebifgen

am oberen Merewari, Ventuari und Orinoco wachsBlasrohrschilf in groRer Menge. Besonders haufig u
von guter Beschaffenheit soll es am Berg Mashiéith, sind die Indianer kommen von weither, um e itor
dicken Bindeln zu holen” (Koch-Griinberg 1923a: 338)

33 “Gewohnlich finden zwei Hauptmahlzeiten am Tagd,stadrgens gegen sieben Uhr und abends kurz vor
sechs Uhr, bisweilen, wenn genug Wildbret vorhansiemauch mittags und selbst mitten in der Na¢kitich-
Griinberg 1923a: 353).

34 “Der Fischfang spielt bei den Abteilungen dean8tes, die an grof3eren Flissen, Merewari, Ventuari,
wohnen, naturgeman eine wichtigere Rolle als beiBEvohnern der Gebirge, in deren schmalen Giel&@mich
nur kleine Fische vorkommen” (Koch-Griinberg 1923&2).
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(poisonous plants used to asphyxiate fish floatinghe surface of the water, making them
easy to capture) is still an important fishing fostent.

Koch-Grinberg considered a “strange predilectibie”dct of consuming “maggots”
or earthworms during rainy seasons, when game @&ses One of such species, known as
“minhocacu” kudd, which may grow to two meters in length, and demaines, such as the
moto earthworms are captured on the muddy marginseofitlers during rainy seasons
The reason given to me for the consumption of tkpseies was their relevance as a protein
source, and | tried them myself. This is why, feample, mothers of newborns consume a
diet based on these kinds of food, since sevepastpf meat are prohibited in postpartum

periods when the children are still bound to theybof their parents.

A fundamental cultivated item in their gardens #re plant species with magical
properties. Such plants are calledadaor woyand are one of the few inheritable assets in
the Ye’kwana culture, usually by the mothers (Aovdimenez: 1974: 22). Some of these
plants are to be used and treated only by menrstre the restricted to women and are
planted at the center of the gard@nghey must be cultivated with special care becthusg
haveekaato(akaato- “soul”) and its handling is very risky, since, if misted they can
turn back on their owners, causing diseases arth.deaspite those riskgjoy andmaada
plants, together with chants are considered the effisient medicines against the action of

the forest’s evil spirits.

Anthony Seeger (2004: 34) stated that chants wese more important than plants
in the Suya pharmacology, and the same appli¢®et¥é¢’kwana, who, in their chants, name
those plant species to obtain through music theesgfacts attributed to theaadaandwoy.

All the explanations about these plants, chantdlaad e’kwana ethos are based on Wanadi,
creator of the world, and on the wordswadtunna the wisdom of the ancestors, which are

routinely repeated by the Ye’kwana.

1.3. Watunna the Ye’kwana cosmology

In 1912, Theodor Koch-Griinberg observed severaasmf the Ye’kwana way of
life and the routine of villages but regretted thmitation of his own remarks on their

religious and mythological ideas, as opposed teeRkerience among the other groups of

35 “In der Regenzeit, wenn das Wildbret mangeltehalie Weiber diese Wirmer in kleinen Tragkdrben”
(Koch-Griinberg 1923a: 336).
36 See chapter 2.
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Caribs Taurepang and Arecuna, with whom he wastaluellect several myths that formed
the second volume of “From Roraima to the Orinogtdch-Griinberg 1916). The reasons
behind this “failure” in gathering information oruch themes would have been the
“indolence” of the indigenous people (who failedtlie spiritual nature), and the language
barriers (Koch-Grinberg 1923a: 377). The ethnotogcknowledged that the Ye’kwana
language is very hard due to its indistinct pronatien and lack of bilingual interpreters at
the time, that is why he had to study using the iganastered by Manduca (married with

a woman of this ethnicity), and Portuguese.

Despite of all these difficulties, in his diary ammdthe volume dedicated to regional
cultures, there are remarks on the cosmology “es¢hindigenous people that, apparently,
consider themselves absolutely special”, accortbnghich “the world is a giant globe with
nine subdivisions, nine heavens below and abovednth” inhabited by several kinds of
beings that “have completely different shapes aaith, with different spirits and gods,
lords and judges of the souls of the departed” (K@cinberg 191:7169). Uanali (Wanadi)
is the creator of the world, the things and allngsi he “is the proto-father of those

indigenous people, some sort of deity who dwellheoEast”.

The Ye’kwana cosmology is filled with many evil supatural beings and only a
handful of them are actually good (Koch-Griinberg3& 377-8). Despite the lack of good
translators, Koch-Grinberg did not hesitate to diescthe Ye’kwana cosmology as a
passive receptor of the western culture (Koch-Getgll923a: 379). Decades after the
research of Koch-Griinberg, Marc de Civrieux shoviled richness of thevatunna
mythology, which in the words of the mythologist@swnothing to the “most well-known
myths that have inspired humanity in Babylon, Egypteece or in the Pre-Columbian
Guatemala of the mayas-quichés” (1970: 9). DavidsG3in the introduction of thgatunna
works in English, definewatunnaas “stories of the ancient people”, the celestimestors
(Civrieux1980: 12). This mythological tradition kmo aswatunnais, according to the
ethnographer, passed down from generation to gemerdarough rituals ofademj also

calledwanwannd’,

Anthony Seeger states that, for the Suya, the thamraf stories was an art (2004:
29). Among the Ye’kwana, the good storytellerstaeinchonkomosages that master the
chants and summonings that are intrinsically relatethewatunna In the house of men

(anaaka/attg, during nocturnal meetings, the stories origiddtem normal talks, triggered

37 About theademj see chapter 2.
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by any fact that referred to mythical events, whiaghuld cause someone else to change the
speech and start narrating a story of ancient times

The words of Wanadi describe places and beingsteath theso'to (people) the
appropriate words and actions for any event. A mexent or a daily issue requiring a
resolution would be enough to cawgatunnato be summoned as a compass to reflections
and actions, a “conjunctural structure” (Sahlin®@)9 guiding Ye’kwana actions. As
pointed out by Seeger about the narratives of th& $004: 30-31), among the Ye’kwana
these vocal performances also had longer cadesodblat the voice tone and timbre, the
changes in rhythm and phonetics (with the use g lglissandos), or changes of intensity
in the same vowel gave these narratives charaiitsribat were different from the common
speech. The origin narratives talk about how Watrell to create a good earth but was
interrupted by his brother Odosha who, along with,Icreated the world as it is now: a
flawed, degraded eartlarfoij@ disconnected from Kahufia, the primordial heaviére
versions described below are summarized versionhefmyths narrating the first two

attempts from Wanadi to create the world (Civriel880).

Seruhe Wanadi

There was Kahuafa, the Sky Place. The Kahuhand there, just like
now. They’re good, wise people. And they were mlikginning too. They
never died. There was no sickness, no evil, no Wae.whole world was
Sky. No one worked. No one looked for food. Foods aéways there,
ready. There were no animals, no demons, no clowdsjnds. There was
just light. In the highest Sky was Wanadi, juselikow. He gave his light
to the people, to theahuhanaHe lit everything down to the very bottom,
down to Nono, the Earth. Because of that light, jheeple were always
happy. They had life. They couldn’t die. There wasseparation between
Sky and Earth. Sky had no door like it does nower&lwas no night, like
now. Wanadi is like a sun that never sets. It wasys day. The Earth
was like a part of the Sky. The Kahuhana had maugés and villages in
Kahufia and they were all filled with light. No dhe=d on the Earth. There
was no one there, nothing, just the Earth and ngtbise. The first Wanadi
to come was called Seruhe lanadi, the Wise. Whetah®e, he brought
knowledge, tobacco, the maraca, andwinmgi. He smoked and he sang
and he made the old people. That was a long tirfedas, the people of
today. When that spirit was born, he cut his naeetd and buried the
placenta. He didn’t know. Now the worms got inte fflacenta and they
started to eat it. The placenta rotted. As it ghttegave birth to a man, a
human creature, ugly and evil and all covered \wdlr like an animal. It
was kahu. He has different names. They call himushhwa and Odosha
too. This man was very evil. He was jealous of Vanide wanted to be
master of the Earth. Because of him, we suffer ndlere’s hunger,
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Nadeiumadi

sickness and war. He's the father of all the Odokbano. Now, because
of him, we die. When that old Wanadi's placentdemt Odosha sprang
out of the Earth like a spear. He said: “This Eastimine. Now there’s
going to be war. I'm going to chase Wanadi out &feh He misled those
people who had just been born. He taught themlkoTkiere was a man
fishing. He had lots of fish. Odosha told them:ydiu kill him, you'll have
lots of fish”. They killed him. Odosha was happyeh the people were
turned into animals as punishment. Because of GgddShruhe lanadi
couldn’t do anything on Earth. He went back to 8k and left the old
people as animals with Odosha. He didn’t leave @riyanadi’s people
on the Earth though. That was the end of first pedivrieux 1980: 21-
22).

Later on, the other Wanadi, the one that neverKaftuia, thought: “I
want to know what's happening on Earth. | want gpedple living down
there.” So he sent a second Wanadamodedealled Nadeiumadi. When
he came there, he thought: “The people are goindigonow because
Odosha is here. Because of Odosha they’re sicky’'fEhdying. But I'm
here now. People are going to be born again sobrough my power,
they’re going to live again. Death isn't real. Ibme of Odosha’s tricks.
People are going to live now.” The new Wanadi wadritegive a sign, a
show of his power. He did it to show us that destit real. He sat down.
He put his elbows on his knees, his head in hisifare just sat there in
silence, thinking, dreaming, dreaming. He drearat &hhwoman was born.
It was his mother. She was called Kumariawa. Tthgsvay it happened.
That man was thinking and smoking. He was quielbwing tobacco,
dreaming of his mother, Kumariawa. That's the whg svas born. He
made his own mother. That's the way they tell ie ghve birth to her
dreaming, with tobacco smoke, with the song ofrh&aca, singing and
nothing else. Now Kumariawa stood up and Wanadughtt “You're
going to die.” So Wanadi dreamed that he killednh@gher. (...) And right
away she died, when he dreamed her death, playegngéraca and singing
(...) The new Wanadi haduehannaHe brought it from Kahufia to make
people with. He wanted new people for the Earth.w#mted lots of
people.Huehannawas like a great ball, huge and hollow, with akhi
heavy shell as hard as stone. It was caleehanna InsideHuehanna
you could hear noises, words, songs, laughterasurgy. It was filled with
people. You couldn’t see them. (...) After he killékdmariawa, he went
hunting. When he left, he said: “I'm going.” He leal Kudewa and asked
him to help bury the woman. It was the first buridlhey buried
Kumariawa in the ground. “I'm going,” he told Kudaw“I’'m going
hunting. I'll be back soon. Guard the grave. Kumad is going to
reappear in this spot. When she comes out, itagith signal for the people
to come out oHuehannaand live. Watch my mother’'s body. Don't let
Odosha near it.” Now he called his nephew, larak&MatchHuehann&’
he called out as he left. Wanadi forgot his chak@hat's where he kept
his power, his to bacco, his cigarettes. He kepnight in the chakara too,
because at that time, they didn’t know about tigtniThere was only light
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on the Earth like in the Heavens. It was all onelayc&sky above and day-
ligth here below. When Wanadi got tired, he justrogd the chakara and
stuck his head inside and slept. Hidden sleemitite, was in there. That's
the way he slept. When he got up he closed thearhagain and shut the
night inside. Wanadi had warned larakuru: “Nevetypkith the chakara.
It's my power! Be careful! Don’t open it. If you dthe night will get out.”
When Wanadi left, Kudewa kept guard over Kumariaug. When the
ground began to move, Wanadi was far away. Kudewmaa hand stick
out, Kumariawa’'s arm. The earth opened. He turmdd a parrot and
began to shout and scream the warning. When Waeadd him, he came
running to see what his new mother looked like celime running to see if
the Huehanna had burst. As he ran, night fellatbtnce, EVERYTHING
went dark. Suddenly, the WHOLE world went out ané&naAdi was
running through the night. “They opened the chaKahe thought.
“larakaru did it.” And that’s just what happenedrdkaru was too curious.
Someone said to him: “Open it! It was Odosha. Him'tlisee him. He just
heard him, like in a dream. “Open it!” Odosha sdiou’ll learn the
secret.” It was as if larakaru was dreaming. Astfine didn’t dare. And
then he did it. “What's this secret hidden in Waisadhakara?” He
thought. “l want to see. | want to smoke and pouldite Wanadi. | want
to meet the night.” So he opened the chakara toilmde and right away
the night out. Sky hid itself. The light went oweeo the Earth. (...) Odosha
sent a hairy dwarf named Ududi to watch the griieidi told him. “She’s
coming out!” Odosha heard him and knew what toHopised in a gourd.
He gave it to Makako and sent him to the woman&/gr Makako was
like a small lizard. He ran with the gourd full ofine. Kumariawa split
the Earth and began to rise. The little lizard whitbe gourd. Odosha’s
urine was like a poison, seething with fire. It emd the woman. It
scorched her body. The flesh was roasted. (...) WHManadi arrived, he
found darkness, ashes, bones, cinders, the mordy the parrot silent,
the chakara opened. “I can’'t do anything now,” heught. There’s no
flesh, no body. She won’'t come back to life. Th&arth isn't mine
anymore. The people will all die now. Then he wenfind Huehanna. It
was still there. Those people were inside theneasting, shaking with
fear. They hadn’'t been born. They weren’t anythyed, like in the
beginning. They couldn’t be born. When he burnesdlwloman, Odosha
went with Makako to open Huehanna, to smash iti¢cgs, to kill the
people about to come out. They found it and stdse=ting it with their
clubs, but nothing happened. They couldn’t do agho it. Huehanna was
as hard as a stone with that thick shell. Theydiwubreak it. They just
left it there. (...) It's waliting there, in peacense the beginning of the
world, and it will stay there till the end. Wherethight came, Wanadi hid
Huehanna. The good people inside haven’t been yetrnThey haven't
died either. They’re waiting there in Warumahidi fee end of the world,
for the death of Odosha (...) Odosha is the ruleurfworld, but he’s not
eternal. He'll die when evil disappears. (...) Wanailicome looking for
Heuhanna. The good, wise people who couldn’t be idhe beginning
will finally be born. He'll tell his people that ¢htime has come. In the
place called Warumana, they’re waiting. | havep&rsit. But that's what
it's called. Wanadi left the Earth in darkness.léfeit to Odosha and went
back to Heaven. He put Kumariawa'’s skull and boanespalm basket and
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took them with him. He threw his mother’s bone® ihtke Akuena and
the woman came back to life once again. She’slisiiig there in Heaven
now. | haven’t seen her. But that's what they Saiyrfeux 1980: 23-27).

Those myths, marked by poetic density and philosapltomplexity, are part of a
long narrative that describes the three attemp#/agadi to create the world as a replica of
Kahufia (primordial heavet) Following the arrival on earth of Sehure Wanaidé world
started to be created but from its placenta Odestsaborn, his brother who corrupted the
new peopl&. The chant and the marac4, the dream and thedolaae elements used in the
creation of the world, while the word of Odoshahe sign of its corruption, causing the
world to become flawed, an evil earth, where disgasarvation and slavery reign over
health, abundance and light. After the successieengts to create a world that is a replica
of Kahufia, Wanadi left teachings thatato must know to endure in this flawed earth (they
are present in the words whtunng, and then he departed to a far heaven in the@®sm

The sage Majaanuma, chant owner, told me thatarbéginning of times the earth
did not move, it was fixed and did not spin onoign axis. There was no sun or water, only
“mud”, “larva”. Some time later rocks fell from hesn and gathered at the center of the
earth, it was then that Wanasedume (Wanadi) brougim the superior heaven the waters,
trees and animals. Kahufia had not yet originateith sgparate from itself, the earth was
still connected to Kahufia, although it was uninteabiThe rupture between the cosmos and

earth starts with the birth of Odosha and the qtion of the creator’s placenta.

Wanadi and Odosha, at first glance, seem to represeextremely antithetical pair
similar to our Manichean western vision of “gooditd‘evil” (or the biblical story of “Cain
and Abel”), since the first is good and creator #relsecond, evil and destroyer. This fact
may have caused Koch-Grinberg to attribute to te&wana cosmology the influence of
Christian beliefs. However, similarities and appnaations between those twin figures are
huge, dismissing this dualism of an extreme opjmosiscenario. Wanadi creates with
Odosha, both are “wise” and “inventors”, imposihg tlynamics of creation of the world in

approaching and distancing movements throughouvtiode sag¥.

38 According tovatunnawe are currently living the third cycle of life this planet. See chapter 5.

39 The Ye’kwana, as the Piro and several otherlpsapiginating in the Americas, consider the pfaaenot
as part of the “mother”, but of the child, and separation from the fetus is object of intense adegical
reflection. See Gow (1997).

40 This relationship can be seen in another versidhiswatunna collected by me and shown in chapter 4.
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Lévi-Strauss states that indigenous myths of twihdhe same gender solve a
guestion that opposes the one of twins of differgenders: between twins of different
genders that are destined to practice incest, wlestigpn is how to produce the duality (of
genders and matrimonial alliances) from the unitambiguous image of equality, on the
other hand, between twins of the same gender,ghesition “loses its absolute character
on behalf of a relative inequality” without fallingn the duality close to unity or of
irreversible character where terms must be wideibd.twin aspect of these Amerindian
myths is in constant unbalance and has a premesn§ion to symmetry or perfect identity
(Lévi-Strauss, 19916). They present graded solutions to opposing tehais in the Indo-
European mythology, tend to an opposition or badnidentification of terms as in the
European mythology and folklore. According to L&trauss:

What is, effectively, the deep inspiration of thesghs? They represent
the progressive organization of the world in thenfoof a series of
bipartitions: but, between the resulting partiesach step, there is never
a true equality [...] This dynamic unbalance isoadition for the good
operation of the system that, without it, woulddoastantly threatened to
fall in a state of inertia. What is implicitly seat by these myths is that the
poles between which natural phenomena and sof@ahie structured:
heaven and earth, high and low, close and far,gemus and non-
indigenous, co-citizen and foreigner etc. may ndaetwins. The spirit
strives to organize them without managing to esthtd parity between
them. Because these cascaded differential sepasasach as the ones

conceived by the mythical thought, that set thehmmasy of the world in
motion” (Lévi-Strauss: 1991b: 90-91).

As well demonstrated by the French anthropologighis excerpt, the idea (widely
spread by acculturation theories and by the comsemse) that folks undergoing changes
imposed by colonial invasions are incapable of wigag this situation based on
autonomous cultural reasonings is errone@vistunnais an example of how myths are, at
their own manner, a way of opening history throtlghhmetaphorization of events (Sahlins
2008). This thought is open to processes of hissbmetaphorization and explanation of the
cultural shock imposed by European invasions frbm framework of original mythical

scenarios (Sahlins 1990, 2068)which is “essentially transformational” (Lévi-Strss

41 “This unbalance is not a mere formal propertthef mythology [...] Myths think through this unbate —
and what they think is unbalance itself, the ‘diffgathat shapes the ‘being of the worldViveiros de Castro
2008: 21).

42 This thought was defined by Eduardo Viveirodestro (2015: 55) as “theoretical indigenous pcactif

the intuition that creates the continental mythglatamely, the one that postulates the absolutexstence
of a literally prehistoric environment”, “which wagver present and thus never passed, while tisemrdoes
not cease to pass”.
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2011: 651). As will be further demonstrated thromgfhthis dissertation, this twinning
dualism present ivatunnais further developed in the notion of person,hia &esthetic of

chants, and in instrumental music.

1.4. So'to, the person

So’tois the native concept of “person”. For the Ye’kwathe body, as well as other
material and immaterial objects, has a dual expresnd must be constructed throughout
the life by means of several ritual actions thahipalate the invisible. In an important article
that represented a breakthrough in Amazonian ebigyostudies, Seeger, Da Matta and
Viveiros de Castro (1979) addressed the centrafithe body for the Brazilian indigenous
societies. In these societies, the constructioth@fbody is object of intense philosophical
reflection, and the rich notion of person is présdras an important way of accessing these

native cosmologies.

As reminded by the anthropologist Louis Dumont (@)98he western notion of the
individual emphasizes the idea of the “interiorlamderstands it as a moral and rationally
autonomous being, prior to society. On the othadhéhe body for the indigenous peoples
is neither an “infra-sociological” experience nqgiaot of identities, but a matrix of symbols
related to the native cosmologies and sociolodias needs to be fabricated, adorned and
transformed according to the models found in théhwipgies and in the complex rituals
that guide social life (Seeger 1979). Thus, thedssf adornment and cares with the body
results in constant ritual reflections and actiansng the indigenous peoples, and, among
the Ye’kwanawatunnaand the chants are principles of the native moélesnstructing the

person.

For the Ye’kwanaakaatois the equivalent concept to what we call “spioit™soul”.
But differently from the western Christian metapbgsfor the Ye’kwana people have six
doubles orakaata Two of them are vital and are located within boely (eyes and heart),
and these are the ones that astrally travel anhitftg during dreams (thus, they are called
adekaatd. The others are related to the four elements fia@, water and earth) and are
shadows of doubles responsible for absorbing thisumyid actions. Thes&aato“surround
people” and are related, respectively, to the msan, waters and earth (Guss 1990: 42).
Robélio, a young Ye’kwana teacher, said that whersee our shadow in the campfire, we
see our firemkaatq and when we look at our image reflected on thersi, we are seeing our

waterakaata The heartikaatois translated as “mirror”, reinforcing the imadeloe akaato
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as a double, as a native concept for ifiagauss (1990: 42) considers the division of these
akaatointo natural elements as a characterization olvtee of human being as cosmos.
Throughout the life, the persorad(to) must be created and protected with chants, plants

body paints and body adornments.

Koch-Grinberg realized the importance of thayuudu(beads) for the Ye'kwana
body adornmentd The broad wristbands are made of white bead ,liresled
amakenaawondorm strips at the wrist so that “it is possilidesee the stressed muscles”
(Koch-Griinberg, 1923a: 332)Vo’'mois the necklacesawiiyaare the beads crossing the
torso, wayuuduis the red cloth men use as a thong, gerdi is the name given to the
headdress or red cloth used on the head. Womelyslwge theimuwaajy beaded thongs,
and leg beads, of blue and white colors, knownaigl. According tovatunna Majaanuma,
Wanadi’'s grandfather, made the first decoration raments on his granddaughter
Kumaayudumjano and his grandson Kwamachi, teachimf@ead pattern to the Ye’kwana.
The beadsnfayuudy are the basis of body adornments aratunnatells of how in the
beginning beads belonged to the Ye’kwana, whotlwesh to the white people, just to later

receive them back from the white people.

These body adornments demonstrate the conceptroameosmos. Crossing wrists,
arms and neck, collars and wristbands separatedthe in two concentric circles, isolating
the torso which is separated from limbs and hedé.tdrso (that houses the heart) and the
head (that houses the eyes) are dedicated to atitagman into the cosmos (Guss 1990:
62). The teacher Reinaldo said that people “liveanstellations, and not only the planets,
but we are part of the universe” and that is why plerson is sonically constructed, as a
replica or duplicate of the cosmos. Body paintsaer@her important way of protecting and
constructing the body and the person. The Ye'kwas®athree types of paintings and their
names correspond to the trees from which they areelsted Wishuis achiote da’di is
genipap andununuis a plant not found in Auaris, which is acquinedrading with relatives

from Venezuel?.

43 A rich reflection on the concept of image ameéugerindian peoples is found in Kopenawa and Albert
(2015).

44 “Fur alles wollen sie Perlen habehlayilu— mayilu’. Das ist ihr drittes Wort. Man kénnte nicht genug
davon mitnehmen. lhre Augen glanzen, wenn man ilirestrangchen gibt” (Koch-Grinberg 1917: 283).
45 Not only the body, but the house, the musicalimsents and several other objects such as cassaessy
stools, oars or canoes are adorned and paintexibuoming cultural objects.
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Figure 8. Ye’kwana in the upper Ventuari (Koch-Qrérg)

The Ye’kwana botanic knowledge is extremely vast] several plants are used
together with body painting to assist in the protecand construction of the person, thus
being considered an important native “technolo@g’said by Mauricio, a young leader of
the Ye’kwana. As already mentioned, the plané&adaandwoyare fundamental to cure and
protect. Most Ye’kwana carry small calabashes naetéddatoojoattached to the bead
necklaces or to the waist, withaadachanted by a sage within them. They serve to prote
their owners, and to drive away enemies and badhsea

The socialization of menyé&nwa/dhanwp and women Wodi) are different and
impose different modes of constructing the pergsusgé 1982). Among thganwa self-
containment is the most praised quality. Avoidiregfticts and respecting the elders are
stimulated as factors of group aggregation. Memlaaan early age to respect the decisions
of leaders dyaajg and eldersifichonkom® and to engage in collective works. Men also
learn at an early age to cultivate a respectfulabiein towards their parents and, when
married, to the parents-in-law, whom they must legld be generous with. This moderate
and self-contained behavior serves to maintainntia@’s affinity bonds with his wife’s
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family, where he is viewed as a foreign membergesimen are supposed to live together
with their wives’ families and parents-in-l& Only during celebrations and after
consuming fermented dringgdaaké a more relaxed behavior can be seen, whichasvat
because it is inserted in a context of collectind dtual catharsfs.

Figure 9. Ye’kwana in Auaris (Pablo Albernaz)

46 This serenity in personal relations was noticedKimgh-Griinberg: fm allgemeinen ist das Verhaltnis

zwischen Mann und Frau gut und kameradschaftliaBhsihdlung der Frau habe ich niemals gesehen” (Koch
Grinberg 1923a: 354).

47 A more detailed description of these chantsbélpresented in chapter 2.
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Figure 10. Reinaldo Ye’kwana being painted fortdn@0ko celebration (Pablo Albernaz)

The wodhinhamo(women), however, are not submitted to the sancgakzation
model as that of thganwa(men). While men are travelers and wander thrqalgbes far
from the local group, women are stable figureshi@ tommunity, being responsible for
raising children and caring for the gardens. Thisl@ishment can be seen, nowadays, in a
greater traditionalism in their clothes and in domstruction of the female body, which is
still strongly marked by adornments such as beadsady painting. Men travel to the city

of Boa Vista to study, although there are some wostadying in Boa Vista and acting as
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teachers in village schools. However, the permamehevomen in the village as “owners”

of food and children is continuously emphasizedhsyYe’kwana.

Figure 11. Details of female facial paintings (Pal#llbernaz)

The silence and self-containment of men contrash wie high-pitch shouts and
frivolous gestures of women and children. Accordim@uss (1982: 261) the woman starts
socializing at the moment she has enough age tioglissh spatial and temporal relations.
She will understand since an early age thatai@aka the house of men, is a separated
world concentrically surrounded by the female wo8te will also notice that in tteaaaka
the women may only enter to serve men or duringl@bcation. Even now, it is possible to
see this space configuration in tAeaakaduring collective meals, in which women and
children remain in an external position in relattorthe men, who eat together at the central

part of the house.

Women rarely speak in the presence of men, espeiitiere are foreigners among
them. Most domestic chores are carried out by worthexyy are in charge of gathering wood,
preparing meals and educating children, althoughl#éist task is currently shared with the
school. Women take care of planting and harvestimjthat is why they are fundamental in

the construction of the person, along with the tloamers.

Most of these tasks are learned by the young oimaplys by imitation and
observation. This “informal education” starts wiggrs follow their mothers in their tasks.
At the age of three, girls are already learning hovhandle knives and will soon join in
cassava processing tasks. However, the actual giiodstarts years later, some time before
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menstruation, when the girl stays in the villagevitch over the younger children, while
their mothers and sisters go to the gardens. lkratthis time is to take care of the children

and manufacture graters, and her actions areatestrio the domestic environment.

Throughout their whole lifetime people are chané¢dAfter the baby is born, a
process of seclusion and interdictions begins ajnonconstruct the body of the newborn.
This process not only includes the child, but dfs®parents, since the body of the parents
is bound to the body of their children even aftethb When children are still very young,
the parents can neither eat certain types of feach as some game species, nor play some
musical instruments made of raw materials origngafrom animals or plants with owner

spirits that are too strorf§.

Teacher Henrigue carried out a research for ha fiourse paper to obtain the degree
of Inter-cultural Licentiate about the rites of page among the Ye’kwana, which occur
mainly during the first stages of life. As childrexdl must undergo several rites to construct
the person, which involve chants calegdhudi that serve to protect and purify people. His
study focuses on the following rites of passage:cfires with the first pregnancy, the birth
of a baby and the rite of the first bath, the finste the baby leaves the house, the rite of the
second bath, the rite of placing the first adorntsém children, the rite of seclusion after
girls’ first menstruation, the ceremony of placadprnments on girls, and the age categories
of the Ye’kwana people (Gimenes 2008a). Howevendge differences establish different

rituals to which boys and girls are submitted tigioaut their lives.

Young males do not undergo any rite of passagedorne adults. However, women
must undergo a rite of initiation that marks thegzae to a new state of being. The first
menstruationgji’choto, requires several rites of purification and transfation of the young

woman, which last around one year since the datieedfirst menstruation.

Henrique Gimenes states that the first menstruasionuch respected in the life of
the Ye’kwana (2008a: 18). For the teacher, it iy waportant that the young women respect
these taboos related to this stage of life, they tleceive all the chants and rituals required

to the passage to adulthood, and the men in thencmity should not speak with the

48 This was how Koch-Griinberg interpreted suchrditéons: “Bei der Schwangerschaft der Frau emthal
sich der Mann gewisser Wildbretspeisen, um niclgeBschaften des betreffenden Tieres auf das Kind zu
Ubertragen. Wahrend unserer Reise auf dem Uradac(igraricoera) all mein Yekuanafiihrer nichts vom
Tapirbraten, damit der Sohn, den er erwartetehtrso plump werde wie der Tapir’ [...] Auch nach G=burt
sind beide Eltern strengen Speisevorschriften widen. Mein Yekuanafiihrer a3 kein Jacihuhn (P@e3lo
‘weil es dem Neugeborenen schaden wirde’ ” (KoctinBerg 1923a: 362-3)his interdiction results from
the importance of the notion of owner in the Indiges America.
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aji'choto and sometimes not even see them. According todéseription of Henrique
Gimenes, when the girl enters the menarche phasedther calls a chanter who performs
a ritual withwoy plants callecakaatonnakaatojoetdddotoojoand ma’kuadi in which he
sings citing several types of boa snakes thatalledcto be as “foundations” to tlag’choto

to strengthen her body. In this period the youngnan remains only inside the house,
fasting, not allowed to talk to anyone, only in firesence of elders, who keep “chanting so
she can learn tha'chudi chant and then become a great chanter in theefu(@menes
2008a: 20). During this seclusion phase, the yomngian dedicates herself to learning
female tasks, makes cassava graters, spins cotakes adornments, and learns chants and
prayers. This long seclusion period, full of rimi@ahvolving specific chants, demonstrates
the importance of chants as a way of creating ¢énsqm, as | observed during my fieldwork

and as will be further detailed in the next chapter

In the last decades, the contact with the worldhef white people has become
increasingly more intense, causing the Ye’kwanangage in new ways of constructing the
person and other values related to the “body” &ed'soul”. The arrival of paper and of the
school brought changes to the social constructiay wf the people and netwabitus
emerged with the western influences. However, lelel the idea of becoming-white is
related to the Ye’kwana convention (Wagner 2016) #ssumes the relationship with other
forms of alterity aiming to acquire certain attribsi from the other. The relationship with
western knowledge has become more intense withatheal of the missionaries and,

especially, with the beginning of schooling.

1.5. Missions and schooling

According to the narratives of tiechonkomg@a long time after creating the world,
Wanasedume invented the paper and gave it to thte waople. After building the first
rectangular housekig’shamaakadi Wanadi spitted on the central pofeududu), left his
soul singing with his brother-in-law Wanato who atpanied the chant with higasaja
rhythm staff. At this location, Sedume performed finst ritual of inauguration of the new
home &ttd edemi jodj) and then left Ihuruinha, near the Marawat@untains, irMaawadi
Anagjaduinhafleeing from his brother Odosha. Kahushawa h#adchant and thought his
brother was inside the house, but Wanadi was ajrgade. While fleeing from Odosha,
Wanadi cooked different types of animals alongwhg. First, he cookeMawaadi(a type

of big snakg, next,Facheto(a type of agouti), and théfudidi (barred catfish). Kahushawa
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thought that Wanadi was cooking himself and dectdexit and cook parts of his own body
at the locations where Wanadi left the foods.

Then Sedume created a straight river near the @uirzalled Meniicia Sa’duminha,
and whoever looked upon the horizon would havartipression it reached the sky. In this
river Wanadi sowed the plants of the white peahlen he continued his trip until reaching
the Aatudi river (Orinoco), where he created théateawe (white people) near a giant
waterfall, above the Ayacucho port. Upon arrivingCaracas, Wanadi invented the paper
and then traveled to Rome with his wife. Wanadi tleé paper in Caracas to Odosha who,
upon reading, got lazy and gave up searching fanatfia who escaped to a distant heaven.
That is why reading “makes people sleepy” untilayd

Moving on from the mythical recording to the oralrrative, the Ye’kwana from
Auaris tell that the great shaman Moétaaku usedydtsat the evangelicals and the Catholics
would arrive among the lhuruana and invade thele/territory trying to convince them
to abandon their beliefs. And by the time the wipé®ple arrived definitively with their
papers, airplanes and manufactured goods, a newagd begin. The young people would
know paper and would open themselves to a new witrdoh,watunna thea’chudi chants
and theademiwould face the risk of being forgott®nHowever, Motaaku stated that if the
Ye’kwana remained “strong”, they would be able é&fx their culture and traditional chants

for a long time.

The words of the great shaman became a realityeri®50s, in Venezuela, and in
the 1960s, in Brazil, when the missionaries seittetthe Ye’kwana territory. In the 1950s,
the New Tribes Mission (NTM), based in the Unitést&s, started its proselytizing operation
in the Federal Territory of Amazonas, in the regiom the rivers Orinoco and Manapiare,
while catholic missionaries settled in villagestioé Federal Territory of Amazonas and in
the Bolivar State (Arvelo Jimenez 1991).

The arrival of missions brought drastic changesh settling pattern, causing
villages that had missions to increase their pdpmuial concentration. While Ye’kwana
villages had less than 100 individuals before,rdfte arrival of missions the population
reached 400 inhabitants. With missions establigh#te region, the access to manufactured
goods, health care and schooling were the meatt&at the Ye’kwana from other villages,

causing several changes to the native way ofMfmy lhuruana communities located near

49 | will go back to this subject in chapter 5.

64



river sources, and until then far from the contaith civilization, moved near missionary
bases. Until the present days, the lhuruana regimsonsidered the most traditional ones,

the “unconquered territory of the Ye’kwana” (Gu€9Q: 20).

Catholic missionaries had little interference ie tirganization of communities and
did not demand conversion, they sought to mede&tions between the Ye’kwana and the
regional market, with the promise that villages dolbe similar to small rural properties
where they would be able to trade part of theidpds. With different intentions from the
Catholics, the NTM missionaries mainly aimed towamthe indigenous people, forbidding
traditional practices such as the consumption effdrmented drinky@daake, tobacco
(kawa) and polygamy, which is some cases is permittedngnthe Ye’kwana (Ramos
1980). The evangelical missionaries founded thenAia community with the purpose of
preparing the Ye’kwana to become missionaries tkeéras and send them back to villages

to preach among their relatives (Guss 1990: 19).

This was seen with disapproval by the elders whticized the choice of the
converted ones to submit to the colonizers. Thagetical missions caused a major division
between the groups converted to Christianity anddtthat kept their traditions, and, while
the traditionalists felt intimidated and astoundéith the efficiency of the conversion tactics,
they also considered themselves superior to th@eabandoned their customs, becoming,

in the eyes of the traditionalists, “less Ye’kwarjAtvelo-Jimenez 1974: 18).

Traditionalists had different opinions on the bsal to stop the pressure made by
the evangelicals. Some believed that the beseglyatould be to form an alliance with the
Catholics, as they were less undesirable than uhdaimentalists of the NTM and as
powerful as them. Others distrusted both Cathalicsevangelicals, seeing both enterprises
as attempts of external intervention, which coidliwith the autonomous ethos of this
people. Still, the traditionalists were aware oé tpressing need to learn the Spanish
language, and that was how schools started to th@fp#e’kwana life, both in Venezuela
and Brazil (Arvelo-Jimenez 1974: 19).

In Brazil, missionaries from the Evangelical Missf the Amazon (MEVA) settled
in the Auaris region in the 1960s. According toa’e by teacher Reinaldo, some Ye’kwana
were working at gardens around Boa Vista and amleftt Fuduuwaduinha to meet them in
the city. At the Uraricoera river, they met a naitif and missionary expedition that aimed to
get in contact with the Yanomami. At that occasitie, military asked for the assistance of
the Ye’kwana to open airstrips in the regions dirfia and Surucucu, places occupied until
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the present days by both missionaries and milp&ngonnel in the Yanomami Indigenous
Territory. They met a colonel that was the mainoemager of opening the airstrip in Auaris.
After the airstrip was opened, the colonel flewrabe region of Auaris and the missionaries
were able to create a settling nucleus in the aidathe promise of providing health care

services to the natives.

At that time, the militaries convinced the Ye'kwathat opening the airstrip would
be a safer traveling alternative, since the Auanid Uraricoera rivers are hard to navigate
and, once the airstrip was opened, they would betgd seats in flights to Boa Vista. The
main problem caused by this expedition was the jadipnal growth in the region, since the
presence of the missionaries increased the comtemrof Sanuma villages in the region,

repeating the phenomenon seen in Venezuela.

| heard many times the elders reflecting on theseqonences of opening the airstrip
and on how their lives would be today if they hatlised to help the militaries. To some,
without the airstrip, the relationship with the wéhpeople and the Sanuma would have been
less intense than it is today. Peri, the oldestretd Fuduuwaduinha, said that, at the time
the airstrip was opened, there were few Sanumaeasain the region. Following the arrival
of the Missions, they grew closer and his cousiareaco married a Sanuma, thus attracting
more members of that ethnicity towards the regftvle met with the Sanuméa and asked
them to keep a certain distance but they refusdda@d us they wanted to remain close to

the missionaries”, Peri said.

In the 1980s the army built a base station in thars region and in the 1990s the
5th Special Border Platoon (5th PEF) was foundegaas of the Calha Norte Projétt
followed by the founding of the stations of the ia&l Indian Foundation (FUNAY, an
entity supervised by the Brazilian Ministry of Jastin charge of the Brazilian indigenous
policy, and of the National Health Foundation (FUBK), an entity supervised by the
Ministry of Health, causing the region to undergdrastic change with the creation of new

dynamics and new agents in the interethnic context.

50 According to the Brazilian Ministry of DefensegthCalha Norte” program was created in 1985 by the
Federal Government intending to “strengthen th@nat presence in the Amazon” and had “the main gba
maintaining the sovereignty of the Amazon” conttibg to foster its organized and sustainable depraknt.
However, the program strongly transcends the sllamee aspect. Under the coordination of the Migisif
Defense, and with the intense participation ofAhmed Forces, Calhidorte seeks to help in the needs of local
communities by carrying owudtructural works such as the construction of rogasts, bridges, schools,
nurseries, hospitals, potable water wells, and pomstworks”. [ttps://www.defesa.gov.br/programas-
sociais/programa-calha-nori#ccessed on: 08.02.2020).

51 The FUNAI (National Indian Foundation) statioasadeactivated in 2012.
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During the 1960s, the MEVA was the only local seuof health access and article
trading in the city (Lauriola 2004). At this timepome converted Ye’kwana that lived in
Cacuri, near the Ventuari river, departed to Ausrithe attempt to convince the council of
elders to move to Venezuela. The missionaries medihat, if they lived close to the
catholic missions, they would be able to keep trgdiake their children to school and have
a hospital without the intervention of the whiteopke. Despite the supposed advantages
presented by their converted relatives, the Ye'lavéiom Fuduuwaduinha decided to
remain in Brazil and did not convert to Christignitemaining faithful to the words of

watunna

In the 1960s and 1970s, conferences and meetingsheé by the missionaries in
Venezuela. The invitation to join such events waasdenby the converted Ye'kwana
themselves, who would visit Auaris speaking abbetdbligations of God. Also in 1960s,
American missionaries created a booklet and tréetlidne new testament to the Ye’kwana
language. This relationship with the missionariésased the non-converted Ye’kwana to

have a basis for a comparison between Christiamtythe native cosmology.

Most Ye’kwana living in Brazil had trouble undensting the stories about Jesus,
since they provided no explanation about the orafithe world. This absence was a proof
of the blatant superiority of the Ye’kwana cultumeface of the message of the foreigners
that stated that the words whtunnawere false. Even with the later translation of dihd
testament to the Ye’'kwana, the lhuruana sagesragedito consider the bible an inferior
narrative in comparison to the onesagftunna which explain all things a Ye’kwana needs
to know in order to live. For these reasons, th&wana in Brazil denied any attempt of

proselytism.

However, the Ye’kwana never refused to meet thesionsiries and to hear their
words. Reinaldo tells that his father Jodo Kocls, umicle Tomé (Mauricio’s father) and
Raimundo (Elias’ father) visited the Ye’kwana commties in Venezuela, where they
witnessed the beginning of the schools in the Yeaha villages and decided to build a

school in Auaris.

1.6. The school and the knowledge of the white people

Without a specific building or teaching materiatslavith only some paper and a few
pencils given by missionaries who worked with tr@na, Tomé decided to teach the

young Henrique, Claudio, Ramiro, Aniceto and Jaiale¢urrently around 40 to 50 years
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old. A short time later, Tomé met the group of Bfazs and Venezuelans that integrated
the Commission of Limits that sought to set thedeormarkers of both countries. They
remained for nearly one year in Auaris and, whey teft, Tomé decided to follow them to
Caracas, thus interrupting the alphabetizatiomefyoung ones. When he returned from the
trip, he resumed the alphabetization and the idéaeoschool. In this new class, the young
men Reinaldo, Elias, Raul, Xavier and Marcos bebair studies around 1980

According to Reinaldo Wadeyuna, at this time tHest did not interfere in the daily
routine of the collective works or in the huntifighing and traveling cycles. Tomé hoped
that, after the studies, the young ones coulddijub as a teacher, nurse or another kind of
employee in order to earn enough resources tograpé goods they might need. Another
expectation was learning how to write in their olanguage in order to record in paper the
traditional stories and chants. After the initigdreabetization experiences led by Tomé, the
Ye’kwana noticed that they would need a ladanawehie person) to teach them. In the
1980s, they allowed a couple of Canadian missiesdd live in Fuduuwaduinha to teach at
the school. The Ye’kwana were still living in a lagllective house and held their periodic
celebrations with chants, dances and consumptidierofented drinks. The missionaries
disapproved of these customs and demanded, asddicorto stay there as teachers, that
they converted and abandoned the traditional cemea@nd rites. As the Ye’kwana refused
to agree with their demands, the couple of missiea@ave up their attempt to convert them

and returned without success to their country.

In 1983, a few young Ye’kwana were alphabetizedlarev the basic mathematical
operations, but they needed to continue their ssudRaimundo, then, talked to the
missionary that lived with the Sanuma and asked thisuggest someone to help them at
the school. The American missionary said he knemissionary who could help them and

had experience in alphabetization with the Guaratigenous people living in Boa Vista.

In the same year, Jandira offered a course to #lenana. She taught in two shifts.
In the morning, to a class with older students: €pRaimundo, Eduardo and Henrique, and
in the afternoon, to a class with the teenagersdn, Raul, Marco, Camilo, Xavier and

Elias. Jandira was able to remember that the Yea¥arguickly learned how to read, write

52 At the end of the 1970s, three Ye'kwana (Maretohio, Henriqgue e Eduardo) studied at the indigeno
school of the Surumd river, founded in the 194Gratated to the catholic church with a focus angfucation
of indigenous people in the plane and mountainoregof Roraima.
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and speak Portuguese, to sum, multiply and sub#aradtthat after this first work she decided

she wanted to remain among tfém

Initially, the school worked until the 4th grads,an annex to a city school. Between
1987 and 1988, some students that finished thgradre went to Boa Vista in order to finish
their studies. The first ones to travel to the gilgre Reinaldo, Castro, Henrique, Raul and
Elias, who traveled by canoe until the capitalhef state, and on their way worked in small-
scale mining and gardens located along the Uranaadeer in order to obtain enough money
to live in the city. After graduating, they retuch® the community and started working as
teacher assistants or interns for teacher Jaridaahing the children how to read and write.

In the 1980s, gold reached a historical peak aedattknowledgment of mineral
riches in the Yanomami and Ye'kwana territoriegdared a mining invasion and a gold
rush of drastic proportions (Kopenawa and Albert32060). In the 1980s and beginning
of 1990s, some Ye'’kwana worked in extraction b@ais others charged tolls from miners
that invaded their territory, with these resourtiesy bought a house in Boa Vista that served

as a support base to the young Ye’kwana that &avel the city to stud.

The first alphabetized generation finished highosthn the city or in the Surumu
School, where there is a teacher formation cowsetliigenous students. Afterwards, this
generation joined higher education courses of Jobdural Licentiate, Indigenous
Territorial Management and Indigenous Health Manzg# at thelnsikiran Institute of
Indigenous EducatioQUFRR). There are currently eighte’kwanawith degrees and six
undergraduates in the Inter-cultural Licentiate Seuthree bachelors and three academics
in Indigenous Territorial Management, two studeintshealth management, a master’s
student in linguistics, a master in social anthtogy (National Museum/UFRJ-RJ), and
another master in geography (UFRRJowadays, the elementary education is virtually

universalized among the Ye’kwana and most young beemthink about graduating and

53 Jandira is the only MEVA missionary still workinby herself, with the communityirée 1983, she has
been living with the Ye’kwana, and she currentlye$ in a wooden house in the Kudaatainha community,
where she works as a teacher. Even though shérigtillto convert th&e’kwanaand enjoys talking about
Jesus, Jandira shows admiration for ¥eskwana culture and often compares Wanadi and the starfies
watunnato God and passages of the bible. On the othet, Jamdira does her best to create an ideal ditgivi
among the Ye’kwana, she encourages them to remeimipartant national dates and to learn the national
anthem, and seeks to convince them to stop conguratmake(beer) andawai (tobacco).

54 In 2011, when | started my fieldwork, the houses\still being used to support students and those wh
came to the city to treat health problems or td déth bureaucratic issues such as retirementsp@ngdions.
Some years later, the building became the headmaart the Brazilian Ye’kwana People AssociatioR {8,
today called the Ye'kwana Association Wanasedumadije the houses (rented or owned) that several
Ye’kwanamaintain in Boa Vista are used to support relatinethe city.
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getting a job so they can help their families bgyihe goods required by their current way
of life.

The first generation of students that traveled ¢a Bista managed to get jobs in the
health sector, working as microscopists, and iretheation sector, as teachers. Another job
possibility was to join the army. However, the mtaity service was temporary, and the
Ye’kwana failed to adapt to the hierarchy of théitavy model, which made this option ever

less interesting among them, according to the edtigic (Andrade 2005).

However, until today, the Ye’kwana only have theneéntary education at their
schools, and the young ones still have to go tb Bithool in Boa Vista or SuruXi This
exodus of the young community members causes natrahproblems (as, in general, the
men go to city to study, which interferes in mawmal alliances) and difficulties in the
transmission of traditional knowledge. Furthermdhe permanence of the young ones in

the city is marked by adaptation and economicadliffies, as we will see in chapter 4.

Nowadays, the school has become the object otakithinking by the teachers and
elders regarding the benefits and problems caugednbeducation based on western
standards. The inter-cultural education policiesrga the eyes of the Ye’kwana to the
importance of their traditional knowledge, whichusad a change in the teaching
perspective. If Jandira previously encouraged tegcbnly by western standards, with the
politicization of teachers due to university cogrseimed at indigenous people, the
Ye’kwana education experienced a major turnarounmslatds a greater emphasis to
traditional knowledg?®.

55 In 2016, a high school class was created &tigaatainha school, although it was an isolatedsmsince
the school is still not regulated to hold high smhoourses, an issue that is still being discudsedhe
Ye'kwana.

56 To understand the schooling process and iteucentrality in the villages and lives of the M&ana, this
process must be seen in the Brazilian context wficlthonous peoples fighting for their rights. e hational
political scenario, the differentiated rights oétimdigenous peoples were conquered after the it of
1988. In the 1980s, the indigenous educationaleptsjin Brazil were mostly financed by internationa
humanitarian organizations or by National Indianukaation (FUNAI) and intended to integrate the
indigenous people into the society around themerAthie constitution of 1988, this scenario changyedl its
provisions regarding education changed the intemgnat paradigm in force at the time. Article 21Dtbe
constitution in its section 2, assured to the iedimus people bilingual education: “regular elemgnta
education shall be provided in Portuguese, alsoagieeing to the indigenous communities the ustheif
mother languages and their own learning procesSdss right created the opportunity to implemeng th
educational policies according to new inter-culkeducation paradigms. In 1991, indigenous educasiao
longer under the responsibility of FUNAI and isnséerred to the Ministry of Education (MEC). Fiveays
later, the Brazilian Law of Educational Guidelireesd Frameworks (in Portuguese, Lei de DiretrizBaiges
da Educacéo - LDB/1996), in its articles 78 andrgégulates the “offer of bilingual and inter-culiieducation

to indigenous people”. In the same year, the Apoior Gimenes State School was acknowledged by the
government of the State of Roraima. This fact edpdnthe possibility of state assistance, the teachere
selected through public exams and started to iatedhe staff of the State Education Department.
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In 2011, the Ye’kwana started preparations forReeagogical Political Project of
their schools. This document, recognized by théeSEducation Department of Roraima in
2016, was created based on “bilingual and difféeaéed education”. If before that the
Ye’kwana followed the traditional and integralishsol model, with the new pedagogical
project they were open to think about integratiregitional knowledge to their regular
classes. In 2016, the Ye'kwana started a discusalbout the implementation of a
differentiated high school education with the suppbthe Federal University of Roraima.
The purpose of this action is to contain the exaafute young ones to the city soon after
high school by creating, at the same time, a tegchiodel that emphasizes traditional
activities in connection with western knowledge,isihmust be learned from a native

perspective.

Along the years of schooling experience, the Yetkavmastered writing in their own
language and a new memory technology, differenhftbe knowledge of the ancestors
orally transmitted from generation to generatiorosMmature men and some elders as
Vicente Castro know how to read and write in tlogvn language. If, on the one hand, paper
is considered a dangerous object that exhales # #rae makes the Ye’'kwana lazy and
damages their memory, on the other hand, schoahdghe use of paper were transformed
into a means of safeguarding and recording trathtidknowledge. With agency, the
Ye’kwana took the first steps towards the creatiba school in their own community and

the mastery of an important tool of the white peoplriting.

1.7. The chant notebooks

Schooling allowed the alphabetization of the olgiemeration that learned to read in
Venezuela and Brazil in the 1950s, 1960s and 1@&r@sin Auaris with Jandira in the 1980s.
One morning in which Vicente Castro visited my h®ous Boa Vista accompanied by the
teachers Reinaldo and Robélio, the sage, lying bamamock with his grandsons around
him, told us about when and how he learned to aeaidabout his trips when he was younger
to the communities formed by the missionaries. Adity to the stories of the Ye’kwana,
Vicente was the first Ye’kwana in Brazil to use elmboks to write down their traditional
knowledge, which allows us to think about the mgtof the chant notebooks through his

trajectory.

During the 1960s and 1970s, Vicente Castro (who bas in the region of the

Cunucunuma river, grew up in Fuduuwaduinha andectiy lives in Waschainha) started
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to learn about writing by “walking, traveling”, ms own words. In Brazil, he started to learn
during the 1960s, period in which he joined an anolpnel named Camarao in the works
to open airstrips in Surucucus, Waschainha anberrégion of the Parima river, currently
in Venezuelan territory. With Camaréo, Vicente élad to Manaus, Belém, Amapa and
Suriname in military aircrafts, occasions in whicé only learned letters and words in
Portuguese. In the 1970s, Vicente traveled to #aa®wainha community and to Acanafa,
where he remained for some time learning how tal r@ad write with the evangelical

missionaries in the first school founded in a Yedha village. Years later, Vicente visited
the community of Santa Maria do Erebato, whereamticued learning how to write, while

simultaneously studying with the sagdscfionkom® about the ancestral Ye'kwana

tradition.

In Brazil, the chant notebooks appeared in the 4$98@h Joaquim Ye'kwana.
Joaquim is more than sixty years old and works tarslator at the Auaris health center.
For two years, Joaquim lived in Venezuela as a tchpprentice to Wanne, known as
Anakayyeaja (Anakay’s father), a great sage alreladgased. In order to learn, he hooked
up his hammock next to the sage’s and during tgbtsiWanne sang every part of a chant
twice so Joaquim would write them all down in higebook?®. If necessary, the sage would
still sing a third time, so he could solve any dsubis apprentice might have After
studying with Wanne, Joaquim went to Boa Vista, iehiee lived for almost ten years,
learning Portuguese. According to what | heardhim field research, before Joaquim, the
sages used writing only to take note of some teants specific names of chants and of
watunnas cosmology. Thus, it was Joaquim who innovatesl tfanscription technique

writing down chant texts in notebooks.

In retribution for this learning, Joaquim would giwanne small gifts, following the

traditional way of passing knowledge. When he retdr to Brazil, Joaquim left his

57 Wanne is the son of Weji'umd, who initiated Apdfrio Gimenes, who, in turn, was Vicente Castro’s
master. Wanne is alsoctassificatory brother (parallel cousin) of Malddnathe firstYe’kwana teacherHe

is also the protagonist sage of the documentary H#blo a caracas”, which exposed the criticismhef t
Ye’'kwana against the proselytist actions of the Nekes Mission.

58 Wanne had no notebooks, and Vicente Castro anthRlo stated that Joaquim was the first onedd st
writing the chants in the notebooks, which seentotdirm that chant notebooks first appeared ireBriater
spreading to Ye'kwana villages in Venezuela too.

59 After two years studying with Wanne, Joaquinvefad to Boa Vista to learn Portuguese, where dugesit
for almost ten years. Joaquim narrates his owmiegiprocess: “Wanne was waiting and waiting forwinde

| was in Boa Vista learning Portuguese. “Where ysstudent that never arrives? But then he dieid. hiard,
having to learn Portuguese and alsodlwhudi. Not to mention having to earn money. After Wartheye is

no othera’chudiowner, only Vicente Castro. Contreras is moreees| Wanne was even more knowledge able
than Vicente Castro. Apolinario was like Wanne.”
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notebooks stored at the Pedra Branca village wieemabved to Boa Vista. During his
absence, some of his relatives took his bag amtedtaranscribing the chants to other
notebooks. Joaquim did not like the fact his notésowere being used without his
permission, so it was agreed that he would recedbree payments to have his notebooks

copied and thus he managed to help his relativesrtect transcription errors.

In present days, most adult men have notebooksicomg transcriptions of chants.
Vicente Castro, considered the last great sadeabtie, was alphabetized and often used
notebooks to record some of the Ye’kwana knowledgehis travels, upon arriving at
communities as a visitor, Vicente would ask thalesages about the knowledgenaftunna
and of cosmosonics and would use notebooks to mdikst record. Once that information

was memorized, he dismissed using the paper.

Other two important sages have different relatigrstvith the knowledge of chants.
Majaanuma uses chant notebooks during his ritudbpeances, while Contreras does not
know how to write and has no notebooks, he hasyalwsarned through memorization, as
he likes to emphasize. Elias, another importanintcloavner, started learning with his
grandmother when he was a child and then contifesgding from Vicente Castro, always
using chant notebooks. According to Vicente Casind Contreras, a chant performed
without the notebook has higher efficacy and eshbs a direct connection with thought,
voice and Wanadi, since when they sing they cornioette spirits of the deceased shamans,
who, according to the stories, “blow” the chantsoirtheir ears. On the other hand,
Majaanuma and Elias state that the notebooks atafuental to perform and memorize the
chants in this phase in which most Ye’kwana hawelite memorizing due to changes in the

construction of the person.

In the past, the Ye’kwana performed several ritti@algain a good memory. One of
such practice consisted in blowing into the newlsogars, naming the mockingbirBiiakwa
and Wishichaima who are capable of reproducing the sounds of nwhgr speciés.
Another way to perform this rite is to kill the 8iand use a bone from his body that, mixed
with water and specific plants and vines, was usegpply drops into the child’s ears during
a chant that names special plants to improve menadmje “blowing” into the child’s ears.
Elias says that, when this ritual is correctly paried, the child learns to speak very soon,

and gains a prodigious memory.

60 See chapter 2.
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Contreras states that there are some types ofadidonind underground that were
used to improve memoryWatunnanarrates the occurrence of a great flood thatreavihe
land and was followed by a great fire that destdogature and the vegetation. Since that
time, according to Contreras, there are charcodteh a few meters below the earth. They
are kinds of vegetable charcoal that are found @t but do not mix with them. The singer
starts a chant stating that, just as charcoal fastsillennia, he also wants the memory of
his chant apprentice to last, and wants him nétriget the knowledge he has learned. After

the chant, the charcoal is used in the ear anaeinangue of the student.

Contreras says that these rituals of memory coctgtruhave not been performed
nowadays. There iswatunnaepisode, narrated by Contreras, that explaindiffieulty of
the Ye’kwana in memorizing the chants, resultimgrirthe fact they received insufficient

wiriki stones (shamanic stones) in the beginning of times

When Wanadi was on earth, he gathered all tribelssard: “I will throw wiriki
shaman stones to you. Open your mouths and be!taaithen the Ye’kwana opened their
mouths, most of the stones hit just below the moatithe mark we have above the chin.
The Macuxi and the Piaroa opened their mouths amdkemanaged to swallow more stones.
That is why they have good shamans and chantersth&'é’e’kwana, strive to learn and

memorize the chants because we did not eat maiki stones.

While the Ye’kwana explain by meanswétunnaan original difficulty memorizing
chants, the last years of this century convergabealeath of the lagfiwai (shamans) and
other importana’chudi edamdchant owners). The death of these fastai coincided with
the appearance of the chant notebooks, in a pradessorporating the writing technique
to record Ye’kwana knowledge. Contreras statesthi@atvisdom of the chants is no longer
“pure” as the sages are “becoming paper”, “invesipand paper is associated by native
cosmology with impurity and corruption. Contreragitement suggests the occurrence of
an inversion triggered by the death of the sagdstaamappearance of notebooks: while the
chantshave becomeisiblethrough the notebooks, teagershave becomavisibledue to
the transcribed chants. In a public speech todiaives in Kudaatainha, Castro Silva, the
first Ye’kwana to receive a Master’s degree in Br@geography-UFRR), said that the white
people already wrote down their history and thatas the time for the Ye’kwana to write
their books valuing the perspectiveveditunna The words of the Ye’kwana from different

generations show this transformation in the menaoiy knowledge transmission regimes.
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It is important to emphasize that, among inhabstanit the Lowlands of South
America, there are no similar traits to what weldaall “proto-writing”, such as the one
found in the Highlands of America among the Mesa&raa population, but thanks to the
schooling program implemented by policies of copttte indigenous people have been
discovering writing in very different ways (Maced009). Most of these uses are limited to
the production of specific teaching materials othie writing of bureaucratic documents
required by the State regarding the needs of sshantl of the indigenous political

movement.

Besides these uses, we have observed among thevafeekthat writing has
transformed into a learning, transmission and safejng mechanism for the traditional
chants.The creation of a literature of their own occuredter schooling in their mother
language, however, it was created autonomoushhowttthe support of missionaries or
teachers. Even though paper appeared as a menppyrsmaterial, it does nullify the bond
between sage and apprentice. Also, notebooks dbawet details on the melodies or chant

techniques that, as we are about to see in thechagter, obey certain execution rules.

Figure 12. The sage Majaanuma teaching chants tmevo(Pablo Albernaz)

With the end of the last memory sages, the Ye'kwanir a new age in which
recording their knowledge in writing has becomedamental. As already said, most older
men have some notebooks wistichudi transcriptions (and thus they are considered

“owners” of some chants). However, there is a cumeed to organize this material so that
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this knowledge is not lost forever. The use of wgtto preserve the chants is justified by
the fact that they are the most efficient weaparibé war against Odosha. The chants, along
with blowing, tobacco, herbs and body painting,\a&g's to protect both the person and the

inhabited space.

Figure 13. Ye’kwana Inchonkomo sages (Pablo Alberna

Figure 14. The sage Majaanuma teaching chantsteaaher (Pablo Albernaz)
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2. THE YE'EKWANA COSMOSONICS

2.1. The cosmopolitics of senses

When | lived in Fuduuwaduinha, surrounded by thenalant forest, | would walk to
the river to fetch water, wash clothes and bathmaoAg the plants, the grass, the summer
flowers and those that bloom during the torrentahs of winter, | observed the high
canopies, the sappy or dry tree trunks, the rookisravines whose contours followed the
river margins and all that my eyes could see agge#én be of infinite variety. As |
approached the herbs, plants, and smaller strehnmvatched the movements of little
creatures that were indifferent to my presencetlaaid had not seen before, even in dreams.
To my ears, this infinity of mineral, plant and @i life sounded as an uninterrupted
symphony, as if a non-human communication werentakilace before my senses, which
were so little trained for them, each being pullng of the world its sounds, cutting through
time with their melodies. The wandering birds sahgnts that filled the space with their
movements, some of them bathing next to the pldwgaeva fallen trunk served as a landing
ground for the butterflies or the bathers, and wherabs hid among the cracks of the

submerged old tree.

Most of the time | was accompanied by a group afdokn with which the
communication, though based on gestures and a @edsyin their language, flowed like the
waters of the De’joko, which throughout the dayngdifferent tones in the conjunction of
the sun with the canopy of trees closely surrougdire river banks. While I, who was born
in a town in the south of Brazil (in the extremeogephical opposite of the Auaris,
thousands of kilometers away from the Amazon) aeevgn an apartment, needed to learn
about everything about that place, tireide’kaka(children) moved by my side with
dexterity, lightness and delicacy, ran over thiefatrunk in with the agility of geckos, dived
in the river doing somersaults as if they were flsbfmselves. They disturbed the peace of
the crabs, chasing and capturing them to watch timetheir hands until one of the kids
called the attention of all the others to anoth@mal, another plant, or to the particular
beauty of a stone. A simple walk to the river tdhieaor play with the ladanawe (white
people) was a school for those children. In turté tiat universe of beings, textures, colors,
sounds, they learned about everything a persorg’lavdnaso’to, must learn to live in

symbiotic relationship with their surrounding ermnment.



In the book “The Savage Mind” (1970), Lévi-Straygsposes to overcome the
opposition of classical western philosophy betwéke sensible and the intelligible
dimensions. To the author, modern western scieaddgddistinguish these two dimensions
in order to establish itself, thus creating a roptoetween the secondary order, the sensorial
data, and the primary order, not subordinate tes#meses, which would be the true reality.
Contrary to this modern Cartesian principle, thadrof the so-called “savage” peoples, not
obeying this distinction, did not split the worl@tiveen these two different dimensions.
Their way of thinking leads to reflection precisely the level of the sensible qualities

without lacking, however, neither coherence nordog

The problem of the author is not the “mind of tagagye” but that which would be a
universal attribute of the human spirit, the “minca savage stat®” This kind of thinking
would be, precisely, the one that does not makentbatern split of the world into two distinct
realities, that does not cultivate and domestictiteghinking process to expand its results.
A mind based on observation of the world, whichsite of what science could say, has
precision and detail, with its particular modespélysis, comparison, classification. In the
“science of the concrete”, the myths and rites ltheecore value of giving us, in a residual
form, ways of observation and reflection that wined still are being) adapted to findings
that result from the “speculative organization axgloration of the sensible world in terms
of the sensorial” (Lévi-Strauss 1970: 36). Althoulghited to other results than those
promised by the natural sciences, this sciencensasess scientific, nor were its results
unrealistic. Having been established ten thous@adsybefore, this science of the concrete

remains “always the substratum of our civilizatigh&vi-Strauss 1970: 37).

In the “Finale”, the closing volume of the tetrajogf the Mythologiques, when
rebutting the critics that accused him for his e$dogical-mathematical tools for the
analysis of the myths, Lévi-Strauss states thatiallrelativism would be a childishness, if
it was necessary to treat with contempt the sdierknowledge in order to know cultures
different from the western one, recognizing theasgibility of determining a philosophical
or moral criterion to determine the relative vabfehe choices that each society made to
constitute its life and thought (Lévi-Strauss 20813). Scientific knowledge still remains
absolutely superior, despite the greatest and wiastages caused by its application and

“though others even more terrible may be foreseétdwever, in order for scientific

61 In the words of anthropologist Eduardo ViveidesCastro (2015: 74-75), “the profound Lévi-Stréaugiea
of a savage mind should be regarded as projectirgtarnative image of thought, much more than fzerot
image of the savage”.
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knowledge to expand, in spite of the early pathenait is necessary that it dares to venture
in fields closest to the sensorial, which are unfiam although this novelty is nothing but a
rediscovery (Lévi-Strauss 2011: 65%)

Marcel Mauss (2003) observed that the senses i(gtarfstruments of culture) are
not universally standardized. In western cultune, senses are understood as something to
be transposed in order to achieve knowledge, alsasdghere seems to be a predominance
of seeing (this “superior faculty of senses”) okiearing in the experience of moderfity
Nevertheless, among indigenous peoples such dsatimayura, the senses, “in addition to
being the entities, of biological constitution,peasible for the perception”, also serve as a
foundation for the “cognitive domain, being cultiyaelativized” (Menezes Bastos 1999:
101).

The importance of seeing among the indigenous psopas been addressed in
several works of ethnological character, such asetby Peter Gow among the Piro of the
Peruvian Amazon (1991), by Viveiros de Castro antbegAraweté (1986), by Stolze Lima
among the Yudja (2005), by Lagrou among the Kaxmg®998), among others. The
anthropological theory called “Amerindian Perspastn”, emphasizes the worldview,
since “seeing” (taking a “point of view”) is an @ute, by the shamans, of access to the
cosmos and to the depths of the human that akimon with the animal species (Viveiros
de Castro 2015). Although thought in an interchabtgerelationship with the other senses,
sight is the element that is most emphasized bytiweological literature of the Lowlands
of South America. The shamanic visions, dreams,atidcinogenic experiences point to
the importance of sight in these native cosmolo@eging is a correlate of knowing (Albert
2000).

However, ethnomusicology has been calling attentwotihe importance of hearing
in the Amerindian world. Several studies carried iouthe so-called lowlands of South
America are pointing to the importance of sound &edring in Amerindian societies
(Menezes Bastos 1999, Piedade 2004, Montardo Z&&jer 2004, Stein 2009). In other

62 “So that the deepening of knowledge walks alaith a progressive dilation of the frames previgusl
defined for the traditional scientific knowledgerediscovers, incorporates and, in a certain séegiimates
manners of thinking that it had initially considdrérational and rejected” (Lévi-Strauss 2011: 614)
Contemporary science seems to be once again tutmitig secondary qualities, the sensorial datpjiimg
about “what a smell, or a taste are, about the esledighe flowers and their evolution, about the odal
structure of the song of the birds” (Lévi-Straus8@: 160).

63 The philosopher Walter Benjamin argues that G&wmmel considered as something characteristibheof
sociology of the big city the fact that he who se&hout hearing becomes much more uneasy thaorike
who hears without seeing, so that the relationbkiwveen the human beings in big cities is charae@by
an expressive preponderance of seeing over he@ergamin 2006: 37-8).
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ethnographic regions such as the Melanesia, wotkh sas those made by the
ethnomusicologist Steven Feld (1990) about the calisiesthetics of the Kaluli point to the
centrality of hearing and of the sonic aspects antbe groups of indigenous regions around

the world.

According to Menezes Bastos, among the Kamayug,vérbs that indicate the
senses that operate in the taxonomies and perteptams denote categories of knowledge
(conceptual verbs) that are deeply on acoustiesetbre “of the total number of significant
messages received by them from the outside wondtyfal’, ‘human’ or not, and
‘supernatural’), a large percentage is constitatesbund motions” (Menezes Bastos 2012:
102-3).

For the Ye'kwana natives, hearing is the foundatbrunderstandingMetai and
metanaare expressions used by the speakers asking duitience hears/understands their
public speakingwaataja’ng. There are also many words used to express eliffeypes of
hearing, such astaad¢ for any noisenetdnga for sounds of animals and birdw’dowa
for animal noisesyaatodofor the sounds of thehiiwokomainstrument%* and recordefs,
and yaatadofor the sounds of the rain, engines and machitigbe worldview of the
Kamayura is based on the communication between hsimad non-humans on a phono-
auditory basis, the same is true for the Ye’kwamhp use the acoustic code as the

foundation of being in the world.

Among the Kamayurd, the importance of the acoustides is made evident in
speech, in music and in the “coexistence with thredt,” which “requires an extremely
developed auditory acuity, since the monitoringtloé actions in this environment is
primarily based on sounds” (Menezes Bastos 1993). Kinong the Ye’kwana, the forest
is an important place as a source of livelihoosl ctiuntless trees with tall trunks and thick
canopies form a dense cover of leaves that allmlsafew rays of sun to reach the ground,
poorly illuminating the leaves and bushes, whicases the Ye’kwana, during their walks
in the woods, to decode the sounds as a way ofecbing with the location, with the senses
of hearing and smell being interchangeably useld sight, providing the means to hunt the
game or to reach the desired destination. Thisevattributed to hearing is not limited to

subsistence, it is central to the native cosmology.

64 About theshiiwochomdnstruments, see chapter 3.
65 About the relationship of the Ye’kwana with tieeorders, see chapter 4.
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In the origin myth of the Ye’kwana Wanadi sang,ypl the maraca, meditated and
smoked to create the first humanity, the ancieopfe® (Civrieux 1980). One afternoon,
me and other Ye’kwana were sitting in the livingmoof my house in the city of Boa Vista,
next to a bookcase decorated at the top with atyaof basketstipitis (a type of masher
made of straw) and sieves when Vicente Castro akdhe artifacts and said that in the
beginning of time people were made as the Ye'kwarake their baskets nowadays:
designing its form and geometry with thoughts, siggweaving, and smoking. He kept on
saying that, just as in the beginning of time, etetay the songs are still resonating,
endlessly, in the sky of Kahufia. Considering ithehonkomowords, we may raise the
hypothesis that the chants and the cosmosonicslisstan infinitude of alterity relations,

which supplants our western concept of music.

2.2. The Ye'kwana cosmosonics

Several anthropologists and ethnomusicologists baea challenging the limits of
the use of the western concept of “music” in thalgsis of the processes of creation of
sounds and meanings in non-western societies. Artft@aqdigenous peoples in Brazil, it
makes no sense to think of music as a space oh@auimus creation detached from the
society, as a separate “sphere”, as it is thougtita modern world. What we understand in
the West as “music”, for the Ye’kwana is a broadaland instrumental system that binds
people, their bodies and souls (or doublsaatg to the multiple relationships between
humans, animals and non-humans that make up thetysaad the cosmos.

The Brazilian anthropologist Rafael Menezes Bag§0€7) addresses the centrality
of music in the rituals of the Low Lands of Soutmérica, and, in an effort of comparison
of this promising literature, presents some gertgrpbtheses about the main characteristics
of Music in the Lowlands of South America that argortant for this study. The first of

them is the centrality of music in the ritual setii@hain, the second one, its sequentiality,

66 Montardo (2002) states that music fundaments tddvereation myths of the Guarani indigenous pespl
with rattles being the creators of the woi&tein (2009) also demonstrates how the elemétie @rigin myth
of the Guarani collected by Cadogan (1997: 25) lsmvec elements. In the case of the Guarani, battoas
describe the sound as being the producer of thhioalimages.
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the third one, its nucleus-periphery structure, &ne fourth, the variation. The first
characteristic, centrality, can be observed in @jnaphies such as that of Menezes Bastos
(2007: 297), who defined the music of the Kamayndégenous peoples as the pivot of the
triad it forms with the verbal arts (poetics andthsy and plastic-visual arts (graphism,
iconography and adornments), and that of David Gd890), who demonstrated the

centrality of the Ye’kwana chants for the productad baskets and of social life.

The second characteristic, sequentiality, refetheoorganization of the rituals and
their chaining in the inter-chant plan, since,he towlands of South America, the chants
and the instrumental pieces are arranged in segagnc even sequences of sequences,
which are often connected to the time organizatibday and night, although there is the
possibility that these sequences be ordered acuptdi seasons with the composition of
musical calendars (Menezes Bastos 2007: 298). Ashedl see, this characteristic is
observed in the Ye’kwana cosmosonic rituals, wiaomprise sequences of sequences of
vocal pieces made of repetitions and major or milifberences that correspond to segments

of the day.

The third characteristic, “nucleus, periphery,” kes the Amerindian dualism and
its refusal of a perfect identity (Lévi-Strauss 1BR As will be demonstrated in this
dissertation, this characteristic is not strictlysital but corresponds to many other segments
of social life, such as chants, instrumental musnl dances. The nucleus-periphery
relationship corresponds to the chaining of theomst of succession and simultaneity. For
the Xingu and also the Ye’kwana peoples, the nsdleareated by a master singer that starts
the chant or vignette by him/herself and is followsy helpers who repeat the phrase in
heterophony. The master continues the chant andrtdssing of voices in succession and
simultaneity refers to the dual unbalance of theeAindian thinking. The fourth and last
characteristic would be variation. The musical fsathat are exposed at the beginning of
the pieces are reelaborated in processes of miar@ations, which happen through

procedures of transposition, increase, decreasgM¢nezes Bastos 2007: 303).

We see, therefore, that in indigenous societiesamsia central element of socialities
(Seeger 1987), a place of cosmological expressmhralationship with nature and the
supernatural. Among the Ye’kwana, music is a fongdilement of habitable human space,
since it is through it that the limits of human ietg are constructed (by means of a
cosmosonic policy). For the Ye’kwana, the cosmaimposed of multiple beings that can

enter into a relationship with bodies, objects aidces, and the cosmosonics (the
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musicalization of the world from the relationship sounds with nature) is the way of
creating the connectionsvédeekui with the good beings, and breaking the relatigrsh
with the beings of Odosha. Sounds are the foundatiohe construction of the body and at

the same time the medium through which the Ye’kwiauid their human condition.

Anthony Seeger proposes a musical anthropologydiffats from the anthropology
of music for being a study that understands perémizes as creators of certain aspects of
the social world, rather than being “part” of tlishole”, as would be the case of the
approach that sees music as part of culture (S&€@<r. xiii). In this work, he reminds us
that “music” is more than “sounds on a recorderuds is the intention of creating
differentiated sounds, producing and using instmiséhat emit musical sounds, it is using
the body to produce sounds, emotion in the prodogctppreciation and execution of the
performance, are the sounds themselves, afterghaituction. Music is intent and action,
emotion, value, form and structure (Seeger 2004). XComparing the Suya chants with
those of the Kaluli Melanesians and those of theets, Anthony Seeger states that the
Kaluli, by adorning themselves with feathers, sijgt like” birds, in melodies “just like”
waterfalls, while for the Suy& “animal songs (.. 8 antirely different from their calls in the
forest” (Seeger 2004: 62-63). For the Ye’kwana,dbends of birds such as the thrush, the
red-throated piping guan, the curassow, the dusggdd guan, the rooster, and the whistle
of a large animal like the tapir, are considerednty, and the musical categories are the
metaphorization of reflections made based on caegmf the natural world, on the
relationship with the animal, plant, mineral, humaon-human, and supernatural alterities.
Some ethnomusicological studies, when addressing eategories and native theories
about the production of sounds, were able to stadgical creation in relation with the
expression of ideas and emotions that are sortieein form and content (Menezes Bastos
1995), that is because music in the Amerindianedstis a vital mode of communication

and creation of the world.

As the Ye’kwana narrate, since Wanadi went away gante up on the earth, the
world is dominated by negative forces (which exceedumber the positive forces). After
having lived on the earth for a long time, fightiagainst the forces of Odosha, his brother,
Wanadileft the earth in the hands of Odosha andrtieg (Arvelo-Jimenez 1974: 157-158).
Since then, life on earth is a constant struggéere the Odoshankomo (beings of Odosha).
The chants and modes of structuring the world ouatic terms, are the optimal means of

protection against this evil. In line with the salled native ontologies, cosmosonics is a
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concept that seeks to address, among the Ye’kwhaaonstitution of the person and of
social life in acoustic terms (Stein 2009: 125).

The chant owners, called’'chudi edaja are the ones responsible for the
communication with the beings of the invisible vabrAccording to what | heard from the
Ye’kwana, Vicente Castro is the last great sagealive. His prestige is immense, even
among the other sages, such as Majaanuma, wheimasned throughout the years of this
research next to Vicente, studying him, a learrprnoress that began in 2012. Contreras,
who also lives in Fuduuwaduinha, is another renalve&ge and, as Vicente Castro, he
knows the chants and storiesndtunna“from memory”, without the use of notebooks as a
way recording them. Besides them, tyaaja (leader) Davi, Elias, Joaquim, and Romeu
who are other ritual specialists, as well as addvers like Claudio and Jo&o, have notebooks

with some important chants.

The Yekwana distinguish the act of singing'chudi and ademj from
wekanta’hnanaa word derived from Spanish that denotes singastricted to the western
musical aesthetics. Performiaichudi andademi(a’chudiandademi tododdpare actions
that, as we shall see, involve attributes that abysent in western singing. When the
Ye’kwana sing, they imitate/repeahjat6odg the greater ones and the ancestors. Imitation
is the optimal means of learning and acquiring kieoge®’(the elders are the example and
their actions are followed) and also one of thadpsnciples of cosmosonic actions. The
dual structure of the chants aims at the repet{tbnjat66dg of the stanza sung by the lead
singer, and the singers are the repeaters of tmdswad Wanadi, and therefore they have

central importance in the Ye’kwana society.

Among the Suy4, chant owners dream their new rejpest(Seeger 2004), and what
distinguishes a Yanomami shaman are his distiapiri spirits and his exclusive songs,
since noxapori (shaman) has the same chant as another (Kopenaivalbaert 2015).

Among the Ye’kwana, the chants and summoniagsh(di), the chants of the inauguration

67 The Ye'kwana education, as with peoples sucth@s’anomami (Totti 2013: 95, Kopenawa and Albert
2015: 270), is based on example and imitation. K@chnberg has observed the model of education
transmitted between the indigenous peoples, acupitdi which the parents provide the good example and,
in this respect, they are also the best teachens European. It is extremely rare for the indigenchild to be
reprimanded with harsh words or even punished ey#rents, and, in spite of that, these nakedrelnildre,

to our standards, ‘well-educated’ — as long as thaye little or no contact with our so called dialtion”
(2006: 64-65)This indigenous pedagogy relates to a “concepgpétition such that the physical, mechanical
or bare repetitions (repetition of the Same) woiihdl their reason in the deeper structures of aldnd
repetition, in which a ‘differential’ is disguisexhd shifted” (Deleuze 1988: 8-9). That is, the per&@nd the
difference) is reproduced through repetition, tlgtodhe observation of the example of the elder, ate
coherent in their words and actions.
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ceremonies of new house#té edemi jod) of new gardensatidaja edemi joddand of the
arrival of hunterstan66ko edemi jogavere given to them at the beginning of time bsirth

cultural heroes, without the possibility, in thead plan, of the conception of new ché&hits

2.3. A’chudi: silence, word, chant

One morning while we talked in Fuduuwaduinha, Majaaa told me that there is a
waterfall in the Merewari river called Majaishadideanother one in the Ventuari river called
Wa&’'jasoodo that have huge falls and you can stap®mside, as in a cave, seeing the water
in front of you falling from the heights of the s down to the river. Listening to the
sounds that the waterfalls bring with them, dfreghudiremains in the memory of the learner,
highlighted thenchonkomoThese waterfalls contain the chants of all pegpleluding the

ladanawe (white people).

Since the waterfall does not stop and its watdteviatheir course all the time, they
are special places to hear the chants, but in eodeear them one must go there during the
night. You must concentrate, listen, and when thtevfall starts singing, you must respond,
imitate, because if you only keep listening youl wibt memorize or learn any chant.
Majaanuma said that by using the spedati@adaplants | could listen to the chants sung by
these waterfalls. He himself has already been tgadatibd6 and listened to the chants of the

audaja edemi jodand other’chudi.

Watunnatells that in the time when animals were peopleemvthere was the felling
of trees to create the first big garféncalled Faduwaka, Kuyujani® has created this
waterfall and let these hidden chants there, so@dasha would not find them. As it was
created during the garden’s inauguration celebmatias chant is the one that can be heard
more easily, as was the case with Majaanuma. Ryltdivever, a teacher and chant learner,
pointed out that when you are next to any wateréaline word, speech or chant can appear

and you must be attentive to listen to them.

68 After hearing for years the statement that tatkWana do not create new chants, one afternoodéd up
witnessing at the headquarters of the Ye'kwanacason Vicente Castro and Majaanuma composing a
“hymn” of the school. Surrounded by teachers andestits who were in the city, Majaanuma leafed thinou
his chant notebook while Vicente surely and calsdyg by his side a chant structured according éo th
traditionalademj with lyrics talking about the relationship betwebe knowledge ofvatunnaand that of the
white people, claiming that the school was alsopkace” of the Ye’kwana people. However, this joint
composition was only possible within the spacenofoivation enabled by the school, and by followihg t
traditional sound structures.

69 Seeaaudaja edemi jodo

70 Sedan66ko edemi j6do
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According to Majaanuma, Kuyujani was the one wheegthe a’chudi to the
Ye’kwana. The chants are pieces of relatively spead knowledge learned at a mature age
but children observe the older singers regardimy ttontrol over the unseen forces that
harm people and can manifest, still in their chaloith, their vocation to become chant owners
(a’chudi edajd. The acquisition of the chants requires a lomgriang process and demands
dedication from the learners aspiring to memotmt and their specific terms.

When one is learning how to sing, there are beihgsmust be named so that the
learner has good voice and memory, such ashimhaawedoad, another smaller toad called
wa'wa, the leafcutter ant that has a house and is calbti’chang the Yellow-rumped
cacique or imitator bird calleflya’kwa and thrush bird callediishichainha These beings,
however, as all others, while being named in thenthhave different names. In tehudi
theshinhaawas calledkuwaanaweeyuhewa’'wais juwajuwa thewadi’chanais edaayani
the fiya’kwa is kusaakusauand thewiishichainhais tuda’kweeshiy(t. After naming these
beings in a chant, honey is taken so that the vao®ins good. There are plants with the
same namdiya’kwa that help the neophyte acquire a proper memoryther chants.
Majaanuma sang a portion of thehudithat helps in memorizing the chants and in singing

well’2,

On one occasion, when | began to learn about thetshl asked Contreras how many
a’chudi there are. With a calm and confident expressidting on his hammock in the
courtyard of his house in a location away from tloeleus of the community, Contreras
asked me to look around us. We were surroundednedtic plants and many other kinds
of vegetation that got more varied as our eyesdyameards the inside of the forest. | stood
in silence looking around, he resumed and statedtiie ‘a’chudi are infinite just like the
forest”, countless as its trees, plants and aninTdley may last a few minutes or many

hours, may be mentally or orally recited, or elsegsby the ritual master.

Arvelo-Jimenez (1974: 176-177) states that the gedebrated by the chant owners
(a’chudiandademi edampare made of the “exorcism” of the magical summgrand the

sacred singing, of the appropriate gestures usedaxe evil forces and the use of magical

71 The teacher Henrique explains that: “the prégehudi) contains the special names of each of the animals
and the names of the animalsailchudi are written in the more detailed version of thékMana language.
The prayer says this prayer because it is too fiskgpeak ill of the evil spirits when he does ask for the
help of the animals, since he will not have the pote face these spirits and they will overpower phayer”
(Gimenes 2008a: 14).

72 The Ye’kwana say that this chant must be perormight after birth, before the child is even Istéd.

The names of the animals that help improve memalled, plant liquids are dropped in the ears #rus,

the child’s hearing is improved.
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amulets. These sound rituals vary in content amehéxbut their basic action consists in the
act of singing and the basic gestures of the pmidoce are based on breathing air out
through the mouth over an object or person andyéis¢éure drive evil away, made with the

hands holding a ritual protective calabastddatoojo

Burping, blowing air out, and the word (either nadizied, spoken or sung) constitute
the mode of action, of doinga’chumadd protecting and making the contaminated
(tbnwa’dootq clean and purifiedtdnwa’dooto ‘dg. They are carried out in the presence of
few peoplé?, the singer or ritual master is usually callecafgmily to perform a chant. The
action usually takes place in the domestic cirfde few ears, and at any given moment,
without mobilizing the other people from the villagVith an almost hypnotic rhythm, the
a’chudiare sung without musical instruments, and mayreéponsive type in case someone
present wishes to repeat after the main singery &@ne structured in parallel to allow the
modification of the recited names while retainirfte tbase structure. By reciting a
multiplicity of plants, animals, places and ancasspirits the chants create a connection
(wadeekuiwith the spirits of these beings and producend kif rhizomatic multiplicity that

is not restricted to any binary or substantialisicture (Deleuze & Guatarri 199%4%)

| have heard a few times that, during #hehudi sessions, thekaato(soul or double)
of the singer, travels to the sky and, throughctient, connects with the forces and energies
of the cosmos. Throughout this research | haveheatthe Ye’'kwana performing’chudi
on a few occasions. From the ethnographic desonf thea’chudiand of the contexts in
which they are used, | seek to understand, as staegyby Anthony Seeger (2004), “why”
the Ye’kwana sing. Once Elias told me thatarehudi were like vaccines. Seeger said that
the best western parallel of the efficacy of thenswoning of the Suya was that of
hypodermic injection. Although “infinite as the &st”, there are soma’chudi that are
popular for being the base for the constructiothefpersonso’to, their well-being, health,

and self-care. From this “healing” characterisfithea’chudi, | describe below some of the

73 According to Henrique Gimenes (2008a: 20): “ahlga’chudi of the second bath and taking the baby out
of the house, and of the ritual of taking the merated girl out of the house can include the pigdibon of
the whole community, and allow hunting, fishingdahe ceremony in which the women take out men’atme
parcels”.

74 A rhizomatic multiplicity made not by adding apgrior dimension, but by subtracting the unit frim
multiplicity (Deleuze & Guatarri 1995a: 13). As pented in the previous chaptesatunnagenerates a kind
of rhizomatic multiplicity from which the cosmosasiof thea’chudi selects certain attributes of beings and
events of the mythical time to be condensed $0'0, and to constitute his personality, strength, theahd
vitality. The chants, by seeking a relationshiphatltese beings, carry out the creation of the fnainh the
subtraction of the multiple (of the infinite forro$ alterity).

87



most important among them and three ethnographtasoans in which | witnessed the
performance o&’chudi.

The importance o&’chudi in the life of the Ye’kwana is seen since theirthpi

marking several moments of coming of age sb@o (Gimenes 2008a)Vennui, orwannuli

todotojqg is ana’chudi that aims to delay birth, avdemmoiis a different one that aims to
hasten it. Because of their cosmological impliaatidirths are delicate momenfgatunna
when explaining about the origin of the world,gef how Odosha was born out of the rotten
placenta of his brother Wanadi. That is why umttldy the Ye’kwana bury their placenta in
a termite mound so that it does not rot and repleatmistake that made the world
deteriorated and evil, or, in the words of Gime(2308a: 11), left the “earth sick and
betrayed”. Both tha@’chudi are oral forms of summoning that do not have miekdd The
specialist recites several characters with thegaef carrying out a beneficial action over
the patient’s body.

When child birth is in progress, the singer perfertime a’chudi shiichuka
lia’katooojo. Everything around us has an invisible counterpad there are many evil
beings that can get close and cause disease aridlroemfusion. For the children to grow
up healthy, they need to be protected with spechients. When the baby will be taken out
from the house for the first time, family membes& a specialist to sing ti&hiichuka jia
Katoojo’®. There are many beings of Odosha and of Wanatieitouse, in the yard and in
the forest, so the chant names the evil beingvi(drithem away) and the good beings

(asking for their help), connecting the child tohkiéia. Tuna yaichumatojois thea’chudi

of the first bath, which is sung after the child@mn and after he or she is taken out of the

house for the first time to be given a new Bath

Kudiadara endétotojds ana’chudi performed before placing a child on a cafio

the beginning of time, Wanadi wanted to bring froeaven to Earth pure and good water,

but failed in the attempt and spiritsWiyu(the big snake), who live in waterfalls, rivers and

75 The Ye'kwana refer to the melodies as the “p&hamadd of sounds, or the path of th&chudi (a’chudi
chamadg.

76 This chant resembles the one performed when theeds leave the house in thdemi ceremonieSee the
sub-chapter below.

77 The text of the chantina yaichumatojaos performed, although with different melody ahgthm, in part
of the “aji'choto I'vatdado edaajedeaduring a child’s first bath in their new sociardition, in the harvesting
of the first cassava cropsakuuda I'yatdada edaa aiched hese names replace the terms related to the chi
and the parents, and then the cassava assuméattigeds a child, requiring the same ritual carethe child.
About this, se@audaja edemi j6do

78 The chankudiadara enétotojds also sung when the fermented driadaaaki I'vatadad dedaa aichpa
and its yeast{6dheedaja I'yatdada edaa aicheaeed to be transported by canoe throughout tee. ri
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creeks, came along with the water. That is why ihecessary that the chants protect the
Ye’kwana in their relationship with the waters. &hvil and good Wiyu came along with
the water to the Earth. That is why the elders sones say we drink water mixed with the
urine of the Wiyu”, that is what the teacher Henadr'e’kwana once told me, referring to

the impure, contaminatetbQiwa’dootq character of Earth’s waters.

The singer, in his chant, states that he is natipgathe child on the canoe of the
jaguar, of the Wiyu snake, but on the hard and pwoed canoe, made witlvoy, on the
canoe or under the oar of a good animal such agitm otter. The chant is structured so
that, in one verse, it denies that the child is\gglaced on an evil canoe, and in the next
verse it emphasizes that the child is being plawed good and healthy canoe. The second
part of the chant cites several rivers known byYthi&wana, naming their owner spirits and

asking for permission to safely cross the place.

Adhaawa yaichummatooje sung after the umbilical cord falls. It is ttlgant made
for when the child is painted on the face. Thispag has the purpose of scaring Odosha,
who therefore is unable to attack the cfildVhen the child is adorned with beads, body
paints and with the protective calabastidatoojothe following chants must be performed:

shiichuka dmmaototojoand mayuudu indhdédaddAfter these chants, the child remains in

seclusion, without being able to have contact Withfloor. After a child turns three or four
months old, the mother once again asks someonextiorm the a’chudi mude’kaka
Innho’totoojoso the child may touch the ground and get objieots the groungf. Ommo
do may be sung when the children are a little oldet start to get agitated and to interact

with things, bringing them intelligence and wisd@wejuuma since their first years of life.

Everytime a new solid type of food is introducedairchild’s diet, it receives an

a’chudi calledtdnaamao_ya’chumaddor shiichu kwa udu ya’chumalléThe text of this

a’chudi cites several types of solid food such as banamagbeiju) yam and meat, and it
states that it is purifying the food. It also narasnach disorders such as diarrhea, or mouth
disorders such as thrush, requesting that theyotlattack the child. It cites many kinds of

79 When the girl is oaji’choto (menarche), after one week of seclusion, whemgitideaves the house, the
same chant must be sung, and the girl must begghimhea’chuditells the story of Majaanuma and of how
he adorned his grandson Kwamashi with the beadta@muna mayuuduthat came from the sky. Majaanuma
(Wanadis grandfather) made aichudito purify themayuuduithat also harm the Ye’kwana if they are not
sung.

80 The ritualAkai is carried out when the children will place thiget on the ground for the first time and
receive their first bead adornments, when theyasmend 3 to 4 months old. Before that, they renmaieir
mothers’ and sisters’ laps, in the hammock or evlalker that the Ye'kwana build and install on todlar
beams of the houses, and that suspends them &irthe Fuduuwaduinha, the chant is performed wess
men, such aklias, Romeu, Davi, Contreras and Claudio.
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fires that eliminate blood and salts the presereatmit cites clay pots with which the food
is cooked, celebrating the victory of culture wikie transition from raw to cooked (Lévi-
Strauss 2004a).

Then, the chant mentions animals that eat raw &awtido not get sick or feel pain
in the stomach or diarrhea. According to Eliasg“fdguar does not get sick, it eats and does
not need fire. The dog and the harpy eagle eas Bindh as the red-throated piping guan and
the dusky-legged guan and they do not need toasiagtheir food. The black vulture has a
knife, it comes from the sky and cuts its prey. bhack vulture eats rotten food and does
not get sick”, so the chant communicates with tteggmal beings, asking that the children

acquire certain characteristics from them, sotte do not get sick with the food.

The birth and the first years are, therefore, mdsiehseclusion that extend to the
child’s parents, who should once again receive sofrteese chants. Another moment of
liminality similar to that of newborns is the gsl’'menarche &ji'choto). When they
menstruate for the first time, they become imptisawa’dootg and are submitted to many
rituals anda’chudi, going trough a process of social rebirth thatsaimpurify them and to
change their body condition. Without the intentafrmaking an exhaustive list, | cite the

maina’chudirelated to the creation of the new womaiichoto ajimatojois the chant sung

for the girl to seat after menstruatingi’choto jia’katoojo is performed so the girl may

leave the house\ji'choto shiichuké tojotojo manadeais the chant used to bathe the girl

with a sieveaji’choto a'dejadd yakadawais the chant of compliment &gi’choto, when

she is grating, during thai’chotojha’kadd Aji’choto chokatojois sung when the young

woman starts her chores at the gardégigchoto nokd6odo yaichummatoojourifies the
cassava grater when the girl has menstruated agdbsrie help her mother with the food,
aji’choto Chokwaddsings to the embellishment of the new woman. dhisrsity of chants
related to the menarche leads to the fact thanagirls requires the parents to have more

ritual cares than having boys.

Other importanta’chudi are calledwejuuma Yejumma chaajd chokwad@and

shaadiyaamd’j6do _a’dejaatojéwejuuma are sung to bring the soul of a sick person back,

to approximate distant couples or to bring bac&maify member that is gone. The principle
that is common to these different situations isshme one: there are links that have been
broken and the chant should remake them. In the afahe healing chant\(ejuumal and
Wejuuma?2), the separation was between the body and the Bechuse of the sickness,

situation in which thekaatoof a person is kidnapped and taken away and thet c&hould
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re-establish the connection between them. When coenes very ill, before dying their
akaatogoes away but the body remains on Earth, so tigesiwho knows thig’chudi
performs it to bring the person’s spirit back te tiody. The chant names the bats, spiders,
birds, beetles and other animals that have “lin@st, can make the connection to bring back
the soul of the person (sick, indifferent or loSthe spiders weave their webs and stretch
them over long distances, bats fly at night fastf@arless, high, under and above the rivers.
Thus, the chant asks the bats to find the spitibhefsick person under the earth, in the near
sky, where the moon is (a cannibal entity that rceake people sick), or the distant sky, in
Kahuina(primordial heaven)and asks the spiders to weave their threads ramgl lback the
soul of// the sick person to his or her body.

Woi t6d6oneij6do t6jootojds sung in relationship with the use of they plant and

may even sometimes replace it in the task of klliddosha spirits and avenging the
Ye’kwana.Konojo umatojandjejancha umatoj@re vocal sound means of keeping storms
and bad weather awayannandpnd umatojaims to drive away the evil spirits that attack
assuming animal form. When the hunters or travekmsve from the forest, the

wannand’nawootomay be sung to keep away the spirits of Odoshaliveon mountains,

rocks and lakes, and who may have followed the mroo the village. Awaana
yachummatoojo (audaaja dakaadawogasosung when the person is working in the garden,
felling trees, and also serves as a protection filmenspirits of Odosha that surround the

garden locations and may cause some harm.

Munu ajoichojo(wé’daka’ja ainhg aims to stop the bleeding or hemorrhage of a
sick persoftt. Wa'daka’ja yaichummatooj@sene’da tdddstojoaims to decrease the pain of

a wound,Toweeka yeichawa todoogures diarrheaikadyu nheeka’'j6do chokwatoojr

Yaatunu’'ch&’jodd Chokwatoojads sung to cure a person bitten by a sfakeinwa'dooto
chokwatoojo(or &queejo ajoojotoojppurifies a person who touches a corpse. A perdan
touches a corpse gets contaminated and cannotheepaople’s plates or hammocks, this
person must remain isolated adhudi are performed in order to clean him or her. After
person dies, one of their soulk@atoj) remains inside the house, because of that, the

81 Joaquim, who is a chant owner and an indigehea#th agent, compares this chant with vitaminnki-a
hemorrhagic vaccine that improves blood clotting.

82 Fundamentally, it aims to separate the snake tt@mperson’s body. According eatunna women are
bitten by “male” snakes, and men are bitten by ‘d@t snakes. Thus, the snakes try make humans leecom
their spouses. Those dead due to snake bites hawvébdies cremated so that the snakes do ndteredé.
The chant drives the snakes away and aims to sephea sick person’s body from the snake’s poiswh a
body.
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Ye’kwana sing the’'chudid’sa’ja sheemeekatoojavhich aims to clean the place and send

theakaatoof the deceased family member away.

This brief exposition, which is not supposed todxmaustive, demonstrates the

importance of th@’chudiin the life of the Ye’kwana. In general, tagEhudi are structured

in lists of names that are part of a complex sysiEmetaphors and denominations different
from those used in ordinary speech. In these chaettain predicates of things, spirits,

animals, and mythical ancestors are named forldansing, health and strengthening of the
body, or because these beings, at the timgabfinna have overcome the tribulations that

the Ye’kwana wish to overcome at the moment. Thenth have a sequential structure,
repeatability and micro-variations in the namingqass, which corroborates with certain

characteristics of music in the Lowlands of Southekica (Menezes Bastos 2007). The act

of performinga’chudi, their enchanting action, is fundamental in soldfiel

In May 2014, | witnessed the ritual of the firsttiag of a child at Indian Health
House (CASAI) in Boa Vista. Vicente Castro washe tity and asked me to take him to
that location so he could perform tehudi, which was carried out in the Ye’kwana patients
ward. The location is a spacious rectangular caostm, with multiple windows and beams
to hang hammocks. There are no beds, and the fsatismally stay on site according to their
traditional ways. It was a cloudy morning, a fewR¥gana children were watching cartoons
in a small and old TV and women were crafting wkieente Castro approached the mother
and the newborn child, sat on a nearby hammockbagdn to prepare theaadaplants
that he calmly placed inside a bucket of water pRedid not mind what they saw, Vicente
had no eyes on his actions, except for my curipgifjigated so as not to disrupt the course
of the ritual. It was difficult to notice when th@chudi exactly began. While the sage
prepared the plants, he thought about the namssvefal beings, and then rubbed the plants
over the child’s and the mother’s bodies so hediahken, start a chant that lasted for about

one hour.

He performed th@’chudi sitting beside the mother's hammock, not very solky.
Then, with a string of twine tied to one of hisdgers and to one of the mothéfsand
grabbing a bucket that had water witlhada he walked outside the medical ward and sat
under the shade of a tree, right beside the bgldihere he kept singing until he grabbed

83 “When he is done expelling the evil spirits, Hieger ties the cotton thread to take the newlbailvy to
safety [...] for the male child, the singer ties thread to thevoy seedling (powerful plant), and for the female
child he ties it to thawaanaseedling (the plant that gives intelligence). Elders say that the singer ties the
newborn baby cotton to the plants because thespiits are afraid of these plants” (Gimenes 2003a14).
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the calabash and poured water over the childsiceae that reminds the Christian baptism.
Right after that, the woman went to a place that avhttle more reserved and bathed herself
with the remaining water with plants, with Vicerd#l singing. The whole process ended

without any special procedure and then we stadezht tangerines under the shade, talking

about outboard motors used in the canoes.

In Fuduuwaduinha, during the first days of 2017 jadauma was called to perform
chants so that a newborn child could leave the édwsthe first time to take the first bath.
Robélio and | went to the roundhousdt® but Majaanuma had already left. We walked
toward the place, among the noises of the treesbadd, | began to hear fragments of a
concise remote melody that got closer as we caroagh the house and got to the courtyard
in the back. With a backpack on his back, holdingptebook, wearing the pants of an old
purple suit and a blue shirt of the Brazilian teajaanuma sang, standing with a straight
posture and facing the West, while the mother tredcbaby on her lap, and the grandmother
followed the chant, holding the vessel containirajes, plants and the calab&sm few

minutes later, Majaanuma stops singing, burps ttimees and finishes the firatchudi.

He calmly headed towards the shade of the treesatkan the limit between the
courtyard and the way to the forest, where thetsahmorning created beams of light that
passed through the gaps in the canopy of the aregepalm trees that surround the courtyard,
making the place remarkably beautiful to sing aathé the child. A parrot flew past us,
settled on the branches of a tree, and watcheditls am almost curious expression.
Majaanuma sat on a small wooden bench, in frotli@fvater container, flipped through his
notebook, blew some air out, burped, and resumeging thea’chudi for the child’s first
bath. He sang for twenty minutes before pausingsakiahg the child’s grandmother to bring
a big sieve. “The sieve is a must’, he emphasi¥éth a largewaja (basket) arranged
horizontally over the child, he poured out the watéh plants that has been sifted so it
could touch the baby’s body. Although the wateAuaris is very cold, the girl kept a firm
and calm expression during most of the bath ang anthe end she started to cry, and her
mother caressed her. At the end ofdlaludi, Majaanuma received a necklace of blue beads
from the child’s grandmother. When althudiis performed, it must be paid for at the time

of the chant, or else it does not work. The payneedecided by the person who calls the

84 A scene that resembles the one described by-Koihberg: “Wenige Tage nach der Entbindung baiget d
Wochnerin in dem oft sehr kalten Wasser des Gemirgses. Auch das Neugeborene wird von der Grol3mutte
aus einer groRen Kalabasse mit demselben kaltersaVagewaschen, dem, wenn das Kind krank und
schwachlich ist, heilkraftige Blatter zugesetzt et (Koch-Griinberg 19123a: 362).
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singer, and beads are the most common gifts betaegélast, they do not spoil,” Robélio
explained. We went back inside the house, wheresitigeer was served cooked maat,

(beiju) and pepper.

Majaanuma sat next to the child’s mother, and rasdhin silence, performing the
tanaamo ya’chumad&o | asked Robélio why Majaanuma was not singind fee answered
that, most of the times, théschudi (as some others) is mentally recited, or it isgsomly if
the one who called the singer asks him to “brirggdhant out”. Robelio’s speech confirmed
what | had seen in Pedra Branca, when Claudiofatiger, while performing the same
a’chudi held in one of his hands a pieceuof (beiju)rolled under a piece of meat tied with
twine, with the cigarette in the other hand, angtlsenoking and once in a while puffing the
tobacco smoke over the food with a calm and unswgifacial expression, mentalizing the
chant to himself. At the end, Claudio handed tloelfparcel to the child’s mother, who could
then feed her child without problems, and evenghiwent on as if nothing extraordinary

had happened.

Seeger (2004) observed in the seventies that thé Bdigenous people said that
with the arrival of traditional medicine they wouldt perform the chants/summonings so
often. | heard the same among the Ye’kwana, bublilsl point out that tha'chudi continue
to be practiced in conjunction with western medicamd are still of fundamental importance

nowadays.

We can consider tha'chudito be a form of verbal art that surpasses ouremest
categories that separate speaking from singingrdar to understand the way in which the
vocal-instrumental system of the Ye’kwana is atated with other practices, in a large
mode of orchestration of the acoustics they comptisey must be thought in comparison

with theademj the collective cosmosonic ceremonies.

2.4. Ademi cosmosonics and drunkenness

The ademiare cosmosonic ceremonies that include the paaticry presence of a
large audience in the various stages of the rpuatess, marked by collective chanting and
the consumption of fermented beverages. These osiemare long-lasting ritu&fsthat

extend over three days and are held on three armasat the inauguration of houséstg

85 Corroborating with the descriptions of othemettiraphers that describe the Native American agdseing
long lasting, such as the celebration of the jaguoatcarried out by the Kamayura indigenous pesplehich
lasts more than ten days (Menezes Bastos 2013).
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edemi jodg, at the opening of new garde@siaja edemi jodg and on the arrival of visitors
and hunterstdnookd edemi jogo In 2012 and 2016, | watched parts of the hunters
celebrationtan6okd, and at the end of 2016 and beginning of 20aftehded the complete

ceremonies of new house and new garden inauguration

A’chudi is the native concept for a vocal-sound genre itiidtides the naming of
beings and spirits in invocations that can be miaddence, through the spoken word or, as
in most cases, through vocal chanting. adlemiemphasize collective singing and introduce
the musical instrumentshiiwokomo In these ceremonies, the chants, the danceshand t
unrestrained consumption of fermented beverageslagké are primary means of
connection\yadeekui with the cosmos (Kahufa). So singing, playingyailag and drinking

are actions that repeat the primordial momentsateatrin the myths afiatunnd®.

In the early twentieth century, Koch-Grinberg (20@Bew attention to the
relationships between music and myth, stating tt@ichants are often sung myths. A few
decades later, Claude Lévi-Strauss (2004a) hypatitethat there were reciprocal relations
and a profound analogy between myth and music. @laeg to the author, vocal chanting,
probably the first form of music, approaches thahmyy using articulated language as a
framework so that “the respective fields of artatel language, vocal chanting and myth
intersect”, and there are frequent cases in whioh fhyths are actually sung” (Lévi-Strauss
2011: 646). These statements by the German anérémeh ethnologists lead to the myth-
music-rite triad pointed out by the Brazilian ethmgsicologist Rafael Menezes Bastos as
being central to the cultures of the Lowlands afitBcAmerica (2007).

Below, | will describe the thremdemiceremonies based on the observations | made
throughout my fieldwork. As a complement to thenetraphic observation, | followed the
suggestions of Stone and Stone (1981) and condut@edback interviews” with the

Ye’kwana to try to reconstruct part of the meanionfjthese rites.

86 The celebrations with consumption of fermentedédrages are fundamental in many societies of the
Guyanas region and are related to shamanism, giegeaim at “leaving oneself in the sense of sagkioth

the other human and the non-human” (Sztuttman 2BP3According to the Brazilian anthropologist Rena
Sztuttman the collective rituals, which in the region are ecoanly marked by the excessive consumption of
fermented beverages — regionally knoweasri — mobilize, through a program that involves dasyog music
(instrumental or sung), people from diverse backgds, whose relationships tend to oscillate betveaeies

of hostility and cordiality. In general, tloaxiri festivals in the Guyana are responsible for opgnim a field

of sociability, often reduced in daily life, thudrinking caxiri proves to be a decisive model of sociability and
a markof humanity liable to be shared” (Sztuttman 2003 3
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2.4.1. Atta edemi jod6singing the houses

The indigenous peoples of the Guyanas region cendiieir settlements self-
sustainable, politically independent and econonyica|f-sufficient. For the Ye’kwana, the
physicalseparation of the village and the house from thiside world is ensured by its
metaphysicalsolation, expressed in the house constructioangeny, theittd edemi j0do
The ethnological literature states that this spatieangement associates the interior with
safety and familiarity, and the exterior with dangend the unknown, although these

oppositions are relative (Rivieg90l1la: 37-68).

Koch-Griinberg was the first ethnographer to describe construction and
inauguration ceremony of the Ye’kwaa#éa. In his reports, he stated that the house is “a
true piece of art” (2006: 295), more complex antl-fiugished than the houses of the Macuxi
and Taurepang. His diary and the volume dedicaieitid analysis of the cultures in the
Roraima region contain the details about the canstn of theattad. His notes, however,
focus only on the construction technique, not asking questions about the cosmology

implied in the material culture.

Decades later, Barandiaran (1966: 49) and Nellyeldimenez (1974: 156) wrote
that the relationship between the understandinginferse and the roundhouse as its visible
replica was one of the group’s most important ilhich is tied to the idea that the world
outside the village space is populated with sugarahforces that can turn against people.
David Guss (1990: 21) in his approach to the adtdrants of the Ye’kwana, influenced by
the structuralism of Lévi-Strauss, described thatimnship between the house and the
cosmology, and pointed to the distinction made betwthe community and its outer world,
which makes the Ye’kwana attribute special atteantmthe physical and symbolic creation
of the house.

When | started my fieldwork with the Ye’kwana in1Z) | heard many times about
the intentions of thayaaja(leader)Davi to build a bigatta at the center of the village. The
problem that prevented them from starting this troigtion was, according to the leaders,
the absence of young people, since most of there wmeBoa Vista attending high school
and university. What once was only a project disedsat th@naakanight meetings became
reality in 2016, when the house was built in a pescthat lasted the whole year and had the
help of everyone in the community, including soneeilyg people that returned from the
city.
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In September 2016, | returned to Fuduuwaduinhafstay that coincided with the
house roofing phase. During this period, | paratgal in the house construction activities
during the day, and at night | talked with Eliasoabthe chants céttd, using as a study
framework the final course paper made by Fernanohe@es (2009), who made a full
transcription of thimdemj resulting in a manuscript of more than one hutq@ges. Three
months later | returned to participate in #t& edemi jod@eremony, which ended on the
last day of 2016, occasion in which | could singnck and play with the Ye’kwana, amidst

an extensive schedule of ceremonial activities.

The French geologist Marc de Civrieux (1980) liied decades in contact with
Ye’kwana groups in Venezuela and collectedadunnathat addresses the origin of @4
and how this construction consolidates the semardietween heaven and earth. According
to the narrative, in the beginning of time, aftefd®ha created death and night, people lived
in darkness, afraid and hidden as animals and straalonger possible to see the light of
Kahufia, the true heaven. Wanadi then blemriki stone and gave birth to Attawanadi, his
third double, and sent him to populate the worlthwiise and good people. Wanadi created
the sun ghii) to illuminate the earth during the day, and theom fiung and the stars
(shidish@, to light the night, and from that moment on daeth started to have its own sky,
and people were able to leave their hiding placeslaarned to make their own homes
(Civrieux 1980: 28-31).

| heard from Majaanuma a version of thiatunnathat mentions eight houses built
by different characters of the mythology. The flistise, calletuduumashakawvas built in
theyaamuregion in Venezuela, near the Marawaka mountdihs house was round but
had a different roof than that of the traditioatif. The second house, a rouitth of conical
roof calledWayanatédpwas built byUduujudenext to the Mount Roraim&Vanahamjodg
the third house, was built by Wanadiykuijodg the fourth house, biduujude Then,
Wanadi built a rectangular house callkadshamaakadand arétta calledKawaijhédd He
built two houses at the same time to escape froostal while his grandfather Majaanuma
built another and named miuwa’jédd Finally, ludeekebuilt a house calledttainha and
two other houses which he namadata’jodg one of which is near Waschainha, which is
currently a conical-shaped mountain range thabeaseen from the banks of the Uraricoera

river.

These houses, built by several mythical charaetetise beginning of time, serve as

a model for the construction of the current rectdaug(Ku’'shamaakadi and round gtt&)
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houses. Similarly, these characters taught the Warla the chants dftta edemi joddhat
are repeated until today in the house inauguratememonies, and therefore the elders
always retell these stories. Majaanuma concludedstbry mentioning that when Wanadi
left he left his spit on thanaaka who continued singing as if it were himself, eattgy
used to mislead his brother Odosha. From that escapthe distinction between heaven
and earth was consolidated, leaving the houseeaa thitectural model of the cosmos (Guss
1990, Arvelo-Jimenez 1974).

Figure 15. Drawing of the Tuduumashaka, first hoasated on earth (Robélio
Ye’kwana)

Figure 16. Construction of the &atta, the roundho(Bablo Albernaz)
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Figure 17. Construction of the atta, the roundho(sech-Grlinberg)

This cosmological and architectural model is exgpedsn the terminologies referring
to theatta The outer circledsg, which housed the families and the domestic fepresents
the earth, the central circlaraakg, the place of the ritual life and dormitory oktkingle
men, corresponds to the séarhg, and the central polégdudu) is theaxis of the center
of the earth and the connectiomadeekui of the house with Kahufa, the center of the
cosmos. The four main poles and theluduiare the strongest and are arranged in a circle
among other twelve smaller poleadadd, joined together by several sticks used as beams
that serve as a support for the ceiling, whichoisstructed with many rims and stiéksThe
cardinal points guide the places in the cosmoshitda by the spirits, so that the more
beneficial spirits live toward the east and, t@sskr extent, to the north. While the beings
and spirits of Odosha live to the south and thewidsat is why the most important door of
the house faces the east. The roof is coveredtwihdifferent types of straw, reproducing
the duality of the internal division of the house.

87 The name of the four poles ashii weja’katooko dd’seeno ijoononawhich is located to the eashii
womontoko dé’seeno ijoonondocated to the westhii womontojo suda'wawéto the north, andshii
womontojo sudawawa tdmudatotodd’sitethe south
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Figure 18. Scaffolding structure used in the camstion of the &tta (Pablo Albernaz)

Figure 19. Scaffolding structure used in the camstion of the attad. (Koch-Griinberg)
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The first chant of the house occurs after the aagesf the conical roof. Tha'chudi
edamaincludes theu’de chant (which means enemy), which mentions all ti@an ethnic
groups, sending them away from tA#d The Macuxi, Waiwai, Wapischana, Piaroa,
Sanuma, Yanomami, Maku and white people are sontbaske mentioned in the chant,
performed again when the walls are covered witly. devertheless, with the increase of
interethnic marriages with the Sanuma, Macuxi, &iaand white people, Vicente Castro
and the other sages have avoided naming thesec gjloups, so the chant does not turn

against the Ye’kwana, something also noted by GL&S0).

On December 29, 2016, on a sunny afternoon intessgewith rain showers, the
Ye’kwana began the inauguration of thaitd. The sages positioned their hammocks and
stools near the eastern door, surrounded by memgypeople, children, and women, and

Majaanuma began to sing the chant calledooankomo odoshankomawvhich aims to

drive away the evil spirits that become visibleotigh the countless species of snakes and
animals of Odosha that can enter the house. Thfsrpgance, which lasted exactly eight
hours, went on without interruption and began #sponsorial style that lasted over three
days of chants before the curious and participauience, which gave special attention to

the names mentioned in the lyrics.

| took a stump of wood and sat next to the sagétingd the peace of that soft melody
and the sun rays that entered through the crackisegitta fill my chest. After years of
hearing about that important construction, | wasrehwith the sages, learning in practice
about the Ye’kwana cosmosonics. Majaanuma, whofbiagbtten his chant notebook in
Waschainha, used as a guide for his performanapy af Fernando’s work, while extra
copies served as a basis for other Ye’kwana ancmambssible for me to sing along with
them. With his glasses raised on his forehead, &ajma leafed through the manuscript
lying on his hammock, singing the words written tbe paper with the authority of the
inchonkomo The strong and metallic tone of his voice empteasithe characteristic
microtones of the chants that give a special torledse sound structures of few notes, which
always end in descending notes that rest as thedsoof the waters of the waterfalls.
“Tandkone” means beautiful singing, and Majaanuma’s voicegpreciated by all for

correctly repeating the sounds that never ceaseund in Kahufa.

Being next to the greatest Ye’kwana sages at theecef theattd, listening to the
chants that are the sound counterpart of that miastechitecture, made me feel sheltered

by the exotic beauty of that chant, which broughibgons that | had never experienced
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before. At the beginning of each stanza, Majaanemitted a londgheeeeeeestronger than
a sigh that preceded the melody that progresse@wuy variations, ending in a descending
tone movement, strongly marked by the singers wpeated the phrases at different times,

giving a polyphonic aspect of singular beauty ® ¢hant.

The chant mentions several animals such as thd bhake tgseenemy) the coral
snake \vidi), the worms ghilyaamg, the geckosnfjakaishang the centipedek(@meejeje
and koya’kd), the waspsawaakane), the beetlesdtuukwadd, and other beings of Odosha
who live near the house, asking to close theirgatid prevent their approach. It sends away
Odosha birds that have invisible sieves, with whidy capture people, and asks for animals
like the piranha fishKa sha) to cut the wires of the winds, the rains, and st@ms. It
orders the paths of the reptiles (animals thatdivehe land) to be closed, it sends away the
chants and songs of the Odosha birds (animaldivean the sky), and cuts off the path of
the rains and storms, sonically isolating &t& space.

Figure 20. Woman serves yadaake to the young marplalys the drums (Pablo
Albernaz)
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Figure 21. Chants and dances around the roundh@Rablo Albernaz)

It was about 10 p.m. when Majaanuma invited ug&vé the house, taking with us
the pieces of wood where we were sitting. We ledtliouse through the door that lies to the
east, and we went singing toward the front of testvdoor. We stopped at this place, facing
the mountains where the sun sets, and we sangéar mmore minutes until we finished the
song, throwing our woods away, and blowing to dellehe evil away from the house. This
way we finish the first stage of the ceremony, whénded with shouts of satisfaction. We
went back inside the house and, before the beginofitheatta edemi jodgthe leader Davi
oriented the people who were there and talked abeutetails of the ceremony:

We are going to get adorned, embellished, you wkoyaung, we will
dance well. We are in our community. The womengari@g to give us
yadaake and if someone sleeps or has a fever, we wiél talte of them.
You young people, do not walk by yourselves at nigte are going to
play wasajaand dance. Do not have sex on these days. Onbjathafter
tomorrow, when the celebration ends, you can resuoreantic
relationships. We must bring tgadaakeand put it at th@ududui(central
pole). Vicente Castro is here with us, he is theesi among us, | know
only a little. PabloAdawat&® is also here, he likes our culture and has
severala’chudi andademiin his computer. And like us, Ye’kwana, he is
happy to be here. Let’s purify our house, withduliging. Let's imitate
ourademi We have to listen to the words of our greateisone

88 | was nicknamed by the Ye’kwana as “Adawata’wles monkey), due to the color of my beard.
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The words of the sage instructed the others ontbgwoceed during the three days
of the ceremony and emphasized my presence as senwdw enjoyed the chants and
valued the Ye’kwana cosmosonics. A few minutes Jake chant was resumed and a group
of dancers formed a circle and began to dance rgaononterclockwise, in a dance step that
marks the right foot forward, while the left focigses behind or in front of the right foot,
instigating the movement to the right. The firmnesshe slightly flexed legs leads to the
leaning of the torso, giving a plastic beauty te thpetitive dan® The first man who
danced on the right side held a wooden staff thdtdn its upper part an enclosed container
with the seeds of a plant callesaja®, which gives name to this instrument that marks th
rhythm of the chant and the steps of the danceas iminterrupted way throughout the three

days of theadem?? (4tté edemi jodh

Figure 22. The chants of inauguration of the rounabe (Pablo Albernaz)

A few hours after theademibegan, Jairo, son of the leadaydajd Davi, who was

playing thewasaja stopped dancing beside me, handed me the insttuemd asked me to

89 “Es ist kein eigentlicher Tanz. Die Ménner sdieremit gesenktem Haupt ohne Gleichtritt hinteagider
her. Einige haben die Arme Uber der Brust gekrandthalten in der Hand die lange Zigarre, an derven
Zeit zu Zeit ziehen. Hier und da legt einer diehtecHand auf die linke Schulter des Vordermannes. D
Vortanzer tragt in der rechten Hand einen Stabptlen mit Klappern aus Fruchtschalen umwundemist,
gibt damit den Takt an” (Koch-Griinberg 1917: 307).

90 See chapter 3.

91 “Der alte Herr, der noch dem Namen nach daskabemando fuhrt, liegt in seiner Hangematte undtsing
wahrend er an einem kleinen Kescher knupft, derzfEah vor, jede Strophe zweimal. Die Tanzer sind
inzwischen schweigend im grof3en Mittelraum der Maleine Runde gegangen. Nun fallen sie ein und
wiederholen zweimal die Strophe. Trotz der einfachelodie, die etwas ndselnd mit vibrierender Stanm
gesungen wird, wirkt das Ganze feierlich, episcig, @n alter Heldengesang, eine lange Mythe, dieatte
Barde vortréagt, und es ist wohl auch nichts and&egflanzen sich diese Mythen und Legenden voterVa
auf den Sohn, von Mund zu Mund fort, die Uberliafeg, die mythische Geschichte des Stammes” (Koch-
Griinberg 1917: 306-7).
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go on with the dance. | began to dance along wigimt learning in practice, amid laughter
and words of encouragement, to repeat the steipe aflance and beating tivasajaagainst
the ground, strongly marking the continuous pulsthe chant. The men place their right
hand over the shoulder of their partners of theesgemder, and if there is a woman on their

side, they dance arm in arm.

Figure 23. Atta, the roundhouse (Koch-Griinberg)

Figure 24. Women adorned for the &tta inauguratetebration (Pablo Albernaz)
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Figure 25. Hammocks around the roundhouse (Pabbterkiaz)

The first part of the chantnaajanta eduuwa wishomeekaatiawhich means to

sweep the house’s construction site, invites ataaf birds such as swallows and the harpy
eagle to sweep with the feathers of their winghieDainimals are called to sift diseases such
as malaria, fever, headaches, flu and madnesské®gpsng them away from thta. The
beings of Odosha and hisaadaplants are also sent away. At that moment, thewoiption

of the fermented beverage begins, but still moeégrat

At noon of the next day, all the Ye’kwana embekidithemselves following the
teachings of Wanadi during the first cerematta edemi j6d6The men are painted and
feathered by their wives, they use their white bleiisamakenaawonotheir wo’mo and
sawiiyanecklaces, thongs made of red clattyuuky and their red cloths in the hefmini
The sages Vicente Castro and Contreras show thewding necklaces of wild pig teeth.
The women wear their thongsuwaajy their necklacesvo’'mo tékokonandwo’mo, and
go to the center of thenaakafor the collective dance. With the sound of Weesajaand the
verses sung by thechudi edamand repeated by all, they dance, adorned, in&age of
beauty and vitality.

After the embellishment, a part of the chant callededaamuna kaarnébegins,

when the immoderate consumptionyatiaakebegins. Many women seryadaaketo men
in the dance line and sitting around the dance, dindk all the liquid from the calabash
bowl, sometimes expelling part of the drink or vong beside the central pole. After more

than 30 hours of ceremony, theé floor becomes totally muddy, the women keep dilige
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serving the met, the dancers maintain the solidity of their stapd the singers remain firm
in emitting the notes of the sacred chant. Somergts of the chant describe the search for
a good place to build the house. Akuena, a lakeligmin the center of Kahufia, where the
children of Wanadi go after death, has an islatiéd¢antadonkawaanen which there are

strong woods and pure sands that are requestéxt lsyniger for the construction of theé.

Figure 26. Ye’kwana Inchonkomo sages (Pablo Alb&rna

In the morning of the last day, the Ye’kwana cloaesinall gap on the clay wall that
was still open on the right side of the east dom ehanted again thia'de. Right after that,
they begin th&kudaawake wataajuingtual, which follows the same process that ocaoirs
the aji'choto during the menarche of the young women. Everyamgself included, are
whipped up with th&udaawaplant to drive away bad dreams and bad thougbisnKing
makes people say bad things, so kinelaawake wataajuin&leans our thinking”, says
Joaquin®. We went back into the house and the chants dtavter until all theyadaakevas

92 “Die Tanze nehmen ihren Fortgang. Gesoffen wtiei bis zum Erbrechen. Den UberfluR speien die
Tanzer ricksichtslos auf den Boden, der davon gahHipfrig wird, sodalR man beim Tanzen - ich gehe
mehrere Runden mit — leicht ausgleiten und zu keattmen kann” (Koch-Griinberg 1917: 309).

93 “Am 25. August stattet uns der ,neue Hauptlingge Manduca seinen Schwiegervater nennt, mit grof3em
Gefolge, 17 Mann, einen Besuch ab. Er will uns gtimen zur neuen Maloka, wo heute das letzte Stiick
AuBenwand mit Lehm beworfen werden soll. Ich hatanduca gesagt, ich wollte diese Arbeit
photographieren [...] Romeo, der uns am nachstergéfomit einigen anderen Burschen abholt, erzétst,
Majonggonghatten trotz meines Wunsches den Bewurf noch ilNaéeht fertig gemacht, indem sie den mit
trockenem Gras durchkneteten Lehm von innen undraufder das Lattengitter der Hauswand geworfen und
auf beiden Seiten mit der flachen Hand festgedruokt glatt verstrichen hatten. Dann seien alle Beweo

bis zum kleinsten Kinde von Manducas Schwiegervatsgepeitscht worden” (Koch-Griinberg 1917: 305-
306).
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drunk. When the last gallon gfadaakehas just been served, everyone leavesattig
blowing and gesturing with their arms toward thestvence again sending all the evil away.
This way, amidst the euphoria generated by thetcliad dancing and the consumption of
the fermented beverage for three days, the ceremmbimauguration of the house, thda

edemi jédgended.

Figure 27. Cleansing ritual with the Kudaawa pl¢Kibch-Grlinberg)

Figure 28. Cleansing ritual with the Kudaawa pldRablo Albernaz)
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Figure 29. Closing of the &tta (Pablo Albernaz)

In general, the ceremony was divided into thregeceht moments: an initial phase
that is exclusively vocal and has no consumptiofeohented beverages, the beginning of
theadem] the stage in which the chant is accompanied éw#sajg and in whichyadaake
Is consumed, although maintaining a certain solgmand sobriety, and not much
adornment is used, and a final stage of embellisthianed excessive consumption of cassava
beer. After many years, ttita edemi joddavas remembered, and a néttd, constructed
imitating the houses of the ancestors, became é&we genter of the ritual life of the
Fuduuwaduinha village. If the house is for the raed is the place of their conversations
and cosmosonic rites, the center of women'’s ritifal is the garden. Soon after the
celebration of the inauguration of the house, tleekWana began the ceremony for the

opening of a new garden, thadaja edemi j6d6
2.4.2. Audaja edemi j6ddsinging the gardens

David Guss (1990: 33) drew attention to the paalbetween the housét(d) and
the gardengudaja or adeja According to the author, the concentric orgatizaof the
cosmos that serves as the architectural modeh®houses, is the same reference model
used to design the gardens. The houses and thengaark the materialization of the different

powers of the genders: trenaakaas a male space, where the men gather for their
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conversations and rituals, and tnedajaas a female place, where the women deal with the
different kinds of food, which “are like human”,cwith their power plantsiaadaandwoy.

The gardens are in distant locations in which ihdd possible to hear acoustic
references of the village. The soundscape of theega is made up of the leaves swaying in
the wind, the lizards crossing rapidly betweenstaedlings, the hum of insects and the songs
of the birds. For the Suya (Seeger 2004), the gareee not places of ceremonial activities,
but for the Ye’kwana they are an important ritudge, and it is necessary to perform
a’chudi inside them in several occasions, as when thé rm@niva is plantedafidaja
ewansokato|p at the “heart” ¢wansokatojpof the garden, as if it wer@duduirepeating
the myth of the tree of life, the first plants amvn in the Marawaka mountains and in mount
Roraima.A’chudi are also sung in the gardens during the harvesiirtge first cassava
(kbdheede ajohtoto)pa chant that starts when the root is harvedtéldeagarden and ends
within the domestic space, when it is grated teesas food. In thes#chudi, the different
kinds of food are called “children” of th@odhinhamoand the activities related to the
planting, caring and harvesting of the plants asmmgarable to the cares taken during

pregnancy and with newborn babies.

On several occasions in which | participated intings at the school, when the men
asked for the opinions of women, they referrechtnt as being “the most important ones”,
because they are the owners of the food, whiclhingdmental in the constitution of the
person. Moreover, when compared to men, wlielhinhamomore accurately keep the
construction of the body according to tradiitbr©n some occasions | have even heard some
inchonkomasay that women should not study at school anddbée city since this would
weaken the food and harm the Ye’kwana becauseotitednd its ritual counterpart are the

foundations of the constitution of the person.

While the forest is wild and dangerous, the gardmescultivated by the technical
activities and rituals (Guss 1990: 33-39) so that, as theitta, theaudajaneeds to be sung
at in order to bring, from Kahufa, the original movef the food. The stories afatunna
narrate the time in which people ate only clay #mete was no vegetation nor cultivated

plants on earth, explaining the way the Ye’kwanguaed their food. When they perform

94 Because they remain in the community, women &tibrn themselves and take care of their bodies in a
traditional way. While the men, since they ofteavél to Boa Vista, sometimes stop using the adontsne
although they do not give up on the protection gty the body paintings.
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theaudaja edemi jodéeremony, they retell these stories, and repeatekds of the humans
who could turn into animals and were able to ctitlug tree of life.

The Ye’kwana Martim Albertino Gimenes (2008b) wrdiis final course paper at
the Insikiran Institute of Indigenous Educati¢Rederal University of RoraimaJFRR)
about the history of the tree of life and the fp&inting that occurred on earth. And days
before thetoki edemi jodécelebration started, Raimundo, Elias’ father, esime at the
house | was staying and told me ti@unnaof the origin of the first gardens. According to
Raimundo, Wanasedume (Wanadi) created the earthdofe’kwana to inhabit. There were
no trees in the world and people still did not hgaedens. They only ate earth, the same one
with which the indigenous peoples make their claisgudujumawas the place in heaven
where there was an endless garden, full of cutvgtiants. There was a bird, a kind of a
hawk, who brought theu (beiji) made in heaven for some children, while theiepts left
to fetch clay to be eaten. The bird instructeddhidren to eat some and leave the rest for
later, but they had never eatamn (beiju) only clay, and they thought it was so tasty tatey
it all. When their parents arrived, the childreldtthem about the hawk that descended from
heaven and brought food. The mother thought ofyaatgetting the food from heaven and
asked her brothelVayaamaa coati who was also a man at that time, to féack at the

heavenlyadeja(garden).

He did not know how to get to heaven, until a soxaltold him the way and took
him there. Then, he got to the place where there avhig garden with all kinds of plants
and fruits there aréJdenadiwawas the owner of the gardaifayaamekept thinking about
how to take the food to earth, then, the sob@énadiwa who was his friend, told him that
he only needed one branch of the plant for it tospWayaaméaroke one branch of cassava
and at the same moment a thunder rumbled in heavédenadiwaknew of the theft.
Wayaamachanged his name tuchuiand hid the branch beneath his nail. But the owner
of the garden captured him and punished him by vamgohis whole skinlumakawa
Kuchuis sister found her brother dead and explainedtibdiad stolen her garden because
the people on earth were starving. So she conviblckshadiwato set him free. With the
smoke ofkawai (tobacco), she resurrected her brother. He keptéssava branch hidden

under his nail and planted itodoima(Mount Roraima}® and in the Marawaka mountains.

95 About Arekuna and Taurepang mythical versiontheftree of life (or the world) and mount Rorairsee
Koch-Griunberg (1916: 33).
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Figure 30.Mount Roraima
(http: //obviousmag.org/archives/2011/01/monte rovai a_maior _montanha_plana_do_mundo.html

The one inDodoimadid not grow much, but the one in Marawaka becarnheige
tree that went up to the sky. People tried to btivegtree down but it kept standing. A gecko
species calledasuwadajavent up to heaven and saw there was a stuck btant¢he gecko
did not have teeth, so it could not cut it off. Pleonvould spend the day trying to cut the tree
down, when night came, they stopped chopping btiiermorning the tree would be intact.
Then, a small birdnjanakamenuspent day and night chopping and dadio, a smaller
squirrel, to cut off the branch holding the treéheaven. The bird managed to fell the tree,
but, when it was returning, the trunk fell overaitd killed it, that is why squirrels eyes
protrude outwardsna’dg the jaguar, andiayuni the tapir, had gone out to fetch water at a
distant place, but they were deceived as they g@en a basket to fetch the water and, as
it was full of wholes, the water was leaking abband the basket, thus they did not participate
in the harvesting of foods. Because it was jealthesjaguar said that, from that moment on,
they would only eat meat, the tapir heard it wrargl thought they would only eat
vegetables. “After the felling of the tree, therasaa great celebration and until today the

Ye’kwana sing repeating the first garden inaugoratielebration”, said Raimundo.

The felling of the tree of life consolidates thepture, initiated with the house,
between earth and the true heaven of Kahufia, #ted,the conquering of the cultivated
plants, the chants remained as the only connectimie/een these separate planes.
Majaanuma, on one afternoon, visited me in thedfifgoa Vista and told me about the first
ceremony ofaudaja edemi jod6According to him, Wanato traveled @hawayudinfiaa
place in heaven where chants can be heard endesdlthe beings are always happy and,
from there, he brought a piece of the bark of taerhomi Wanato handed the tree bark to

Yamujukawawvho used it to make a flutenbmi ijij&) that had such a strong and strident
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sound that it could be heard both in the place wtiee garden was opened and in heaven,
in ChawayudiniiaSince then, thenomi ijija is used in the celebration of new gardens and
the sages repeat the chants that can be he@bawayudinfiaWanato created the body
paintings and, before entering the celebrationgylageryone adorned and embellished their
bodies. The instrument players organized themsalveakfferent lines and headed to a
community in theAnaichavalley, where they held the first celebration tiee opening of a
new garden. After the embellishment of Wanatopihgple assumed their current body form
and all those who cut the tree down became anividgadaku (the jaguar)Wajuni (the

tapir), Kadio (the squirrel)Nukoyamethe woodpecker), and all the others.

During my period of fieldwork in 2012, the Ye’kwadal not open any new gardens,
they only planted at previously cultivated placesd in these cases, it is not necessary to
carry out the full ceremony, only sorahudiare performed before cleaning the cultivated
area, planting, and harvesting. On the first ddyXa7, they opened a new garden at a new
location and carried out theudaja edemi j6doso | was able to participate in the full
ceremony and witness the central importance of woamel of theaudajain the Ye’kwana
cosmosonics. This ceremony occurred a few days @iegitta edemi jod@and lasted for

over seven days.

At four in the morning, | woke up on the hammockhathe soft sounds of the notes
of thefanak’'wa a flute made of snail shells, resounding in frofthe&tta It was Jurandir,
son of the leadenfaajd) shouting in high pitch and playing the snail sfiete, summoning
everyone to begin the ceremonial activities. | glyigot up and headed towards g4,
where | found the sages by the fire, calmly spegkim their hammocks, giving instructions
about how the ceremony should occur. As opposethdatta edemi jod6for which
recordings of all the ceremony were allowed, iis #telebration any kind of recording was
forbidden, since, according to the sages, thisccatdaken the food, they stated that this
celebration was much more dangerous and importamt that of the house inauguration,

because it celebrated food, which is the peoplasce of construction.

Around 7 a.m., a group left to clear the vegetaiioa small part of the garden that
was left unfinished exactly for this part of ther@@ony, and another group, to which |
belonged, left to the forest to collect the barkh&fmomj a tree that grows in regions close
to gardens. Jairo, son of Davi, said that the yquegple nowadays bathe themselves with

remainings ofyadaakeon their body and that this action weakens thetsyithe cassava,
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which goes to the bottom of the sea. “That is wieyoanductheademj to retrieve the spirit
of the cassava. The cassava is just like peopiéd, the young mat.

About one kilometer away from the village, we remdpieces of the tree’s bark and
took them to a place where two groups meet to nilakenstruments. An older man who
knows the ceremony well oriented the group of ntemposed of adults, young men and
children, and each one prepared his own instrunWhile we made thenomi ijija, some
men protected with pieces of leaves the axes arwthebes that are carried under the arms
during the dance. Teacher Reinaldo brought with Anwasajamade by Majaanuma that
had seeds tied with strings to the piece of waod

When we finished making the instrumentg followed in line until we got near the
attd. While the men prepared themomiflutes, all women were at tlanaakaplacing their
food near the central pole. Two women passed hes we were with thenomiand turned
their face away when warned by the men in therioieto look at the flutes. Davi instructed
us to first play the smaller or high-pitched sou(ste’kato’kayaatdodpand said that inside
the atta the sounds should be “big” or lovaj¢’'fainhayaatéd. The sounds of thenomi
resemble those of a trumpet (cornet) but ther@ituning, the most important aspect here

is the timbre and intensity of the emitted sounds.

Before we got home, ten women carrying their buxkdétyadaakeoffered each of
the men one calabash of the beverage. Davi tolyene not to smoke at the dancing line,
and Joaquim said that the ceremonyawdajais riskier than the house’s and that everyone
should respect the sexual abstinence and the iagopdohibitions. While the men keep
waiting in the line, the women are at the centethefanaakaperforming ara’chudi that
resembles thkédaijjato ewankanajodd cure chant that asks to bring the body andaoul
theadejaof Kahufid®. The chant names spiders, ducks, herons, allgatut other animals
that live in the river and have invisible canoe=e(s only by théliwai anda’chudi edamp

and asks them to bring the health of delajaback on their cand&

96 “Alle Sterne, auch der Mond, sind Leute!’ saggin Majonggéng, und der muf3 es doch wissen”. (Koch
Grinberg 1917: 77), a question that points to #rsgectivist qualities of the Amerindian thinking\eiros

de Castro 1997).

97 It differed from thewasajathat are usually used by tie’kwang and which have a weaved container
where the seeds grit against each other. See ct&apte

98 Thea'chudiis the same one, with variations in its melody d@mndhm.

99 Elias said that nowadays people drop into ther fragments of cassavas and the small fish swahem
and take them to the sea, and that is whyattejabecomes weak, its roots rot, and the gardensigdettse
said complementing the speech of young Jairo.
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We entered the house dancing in circles and plaiagnomi ijija, guided by the
group leader, who plays theasajatogether with thenomi We were more than fifty men
playing the instrument that sounded like a contirsllouzz, and inside the enclosed space of
the house the pitch got lower and the sound wag inbense. As | entered thé&a dancing
with the man who constantly moved their bodies, s@eing the women crouched at the
center of the house facing the central pole, hitheg faces and covering their ears with an
expression of visual and auditory fear for the pneg of thenomi ijija flutes, | felt a strong
shiver all through my body, as if | was connectin@Chawayudinfiaa feeling that lasted
through the whole initial phase of the ceremonysi&e the women, tied to thieududuj
were their baskets, which contained the seeds mamthes of all the plant species cultivated

by the Ye’kwana in their gardens.

Vicente Castro remained with a focused and stroqmession sitting beside the
women while Majaanuma walked around the men showittgstrong gestures how the first
instrument player should play hisasajg and, with a lit cigarette, he made each of thea me
in the dancing line inhale once the tobacco offdngtiim. We danced for half an hour until
some women joined the dance while the older woneemamed around the central pole.
After another half hour, thademistarts to be performed, being repeated by allleathie
women take the men’s machetes and axes and pleceatound théududuj along with
the cultivated species. At this moment, the sowfdtie momistop and the tools used to
open the garden are purified (Guss 1990: 34). iBhi®ne to repair the damage caused by
the tools to the spirits who own the felled pla@isnenez & Jimenez 2001: 14).

Vicente Castro starts to sing tademirepeated by the older women, sitting next to
the food. While in thedemiof theatta the singers keep singing for three days nextéo th
east door, thademiof theaudajawas sung at the center of theaakaand only at the end
of the ceremony Vicente headed toward the east ddwmre he sang until leaving the house.
At the beginning of the chant, the women take theipty baskets and dance with them on
their backs. At this moment, the lyrics of the dstate that there is no food, that the women
must take big cassavas, and that Wanato and Wdaaded without stopping and, thus,
they should repeat the danc&ahadawakdmeans take your basket, a word that is repeated
many times throughout the chant. During the firaly df the celebration, there is a
relationship of sequentiality (Menezes Bastos 20@7)hich the responsive chant is
alternated with the sounds of tmeomi ijija flute. The chants make the connection
(wadeekui and the sounds of the flutes “wake up the petde live in Kahuia. At a

certain moment in the dance, Majaanuma instructsyewe to change the steps, and not to
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let the left foot cross behind but only in fronttbe right foot, thus causing the group to
move counterclockwise. When the circle changedlitextion of the dance, it went back to

the standard dancing styl@Ki edemi j6dJ.

In the morning of the second day, all the peopd@dethe house and sing facing the
west and sending all the evil away from the comnyuriihe chant performance is the same
as that of thétta edemi j6doAt the end of the chant, we throw the wood stitks we held
in our hands, blowing and making gestures to seidway. Following the sequence of the
ademithe chant goes on accompaniedvigsajg and the Ye’kwana keep dancing and
drinking around th@naaka On the last day, when tyadaakeas over, the women go back
to the center of thanaaka crouched, with their heads facing downwards s§ ttannot see
the men, who dance with theasajauntil they leave the house singing. The chant$y/say
things such as “the bees are taking the nectdreofldwer planted byfaakamawho made
the garden and planted the cassava”, and stateththanake “Kawadatu is curling at the
center of the garden”, or even that the dancerseareng “through the line aiwaand, a
plant of power used in the body paintings creatgdManato. When we were outside the
house, Vicente sang that he cannot go to the M&awaountains and Mount Roraima
because he danced too much, until losing his caising everyone who heard and repeated

to laugh.

At the end of the chant performed by Vicente Casti® gave thenomi ijija flutes
back to the forest. The women remain dancing ammamrol of theanaaka until they leave
through the west door. This time, men and womematgee each other at the end of the
ceremony. If women and men look at each otherspivét of adejg which is at the center
of theanaaka goes away. Days later, accompanied by singexsytimen took the cassavas
and plants that were taken from the central poteanted them in their gardens.

After the end of theaudaja edemi jodGthe women prepare moyadaakeat the
center of the roundhouse, when they put underuth€beiju) disks the powder called
kawijho used to create the foam of the fermented bevemadeto call the “mold spirit”
(kawijho t6dood® On the day after, the palm leaves were openddaken from the place
where the beverage wagaflaake a’dukwaadoand another day was necessary for the
fermentation yadaake che’kado After the preparation of thigadaakefor the exclusive
consumption of women, wodhinhamo wénwadoelebration was started, in which they
danced and drinked in tlata for two days, taking the role of the men during tlksmosonic

celebrations.
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Just as in the house the central sphanadkq is the place for male ritual activities,
in theaudajathe maadaandwoy (symbols of female ritual power) are planted at¢knter
of the garden with the food plants around thematang a concentric concept similar to that
of the houses (Guss 1990: 34). The sacred plansdered the parents of the cassavas and
their presence at the center of the gardens isseagefor the growth of the food. However,
the use of these plants is not restricted to thescaith the garden. They are important for
different reasons, and they are the expressioheokmowledge and ritual independence of
the women (Guss 1990: 33-34). Taedaja edemi j6d&hows the victory of culture over
nature, and, according to David Guss (1990: 33),garden is the inverted image of the
house, representing the female power, a hypothiesiss confirmed in this ethnography.
The chants of th@udaja cite several characters of Mount Roraima, of tharawaka
mountains, and of hundreds of places known by teé&wana and their respective owner
spirits. These locations are part of the traditiofelkwana territory, given to them by their
cultural hero Kuyujani, to whom the Ye’kwana reseanademiin which they celebrate his

long trip and the acquisition of his civilizations
2.4.3. Tanooko edemi joddthe arrival of the hunters

At the final moments of thaudaja edemi jodéthe men danced occupying a half-
circle of the inner part of the house (west, soa#st) clockwise toward the inner part of the
attd, and in the opposite direction towards the exigraal. Sitting on a white plastic chair,
Vicente Castro sang a passage fromatiemithat said that thetdn66koéwere returning”,
and was repeated by the singers sitting aroundadmramall wooden stools. The chant, at
that time, referred to the exit of men dancing playingwasaja carrying theimomi ijija
that could no longer make any sound. This dancachwhappened with the group
approaching the door of the house and then goiok ibaide, lasted one hour and forty-five
minutes, until they definitively came out to theesxal yard. Robélio, who was by my side,

explained the chant verse saying thantoka is any group that is in celebration.

The Ye’kwana are itandokéwhen they are visited by relatives from otheragks
or after the arrival of the hunters. In friendlyusitions, the native ethics assumes that
outsiders, who sailed and walked for days in thedgo are supposed to hunt and fish on
their way and bring these provisions, while thealogllage is supposed to offer fermented

drink that will be served by women when they cedébthe reunion of the two groups.
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Thetan66ko edemi joddranslated by the Ye’kwana as “the celebratiothefarrival
of the hunters”, is an opening ceremony ofgbeiusthat continues the narrative about the
acquisition of cooking and culture. While the ceomy of the house aims to create a livable
and purified place with the chants, followed onjytbewasajg thetant6kdéand theaudaja
edemi jod¢ they reflect on food production and the alliamemationships, giving greater

emphasis to instrumental sounds.

According to watunna Kuyujani has determined the Ye'kwana territorydan
performed the firstandokdcelebration. | heard about Kuyujani on many oawasi In one
of them, in May 2012, | watched parts of th@dokéwhen | remained for twenty days in
Waschainha on the occasion of the meeting of thieméaa association, in September 2016,
a group had left to collect straw for the roof lné roundhouse and carried out a great hunt,
leading to one day and a half ah66kd Also, in December 2016, a group of Ye’kwana
returned from Boa Vista by canoe and reached Fudduimha before the beginning of the
celebration of theittd edemi jodpand they were received according to the tradadion

reception of hunters and travelers.

In 2012, | witnessed an event that showed the itapoe of cosmosonics as a
repetition ofwatunnatimes. While a group of people danced and drarikésounds of the
wasaja (rhythm staff), the pair ofe’keya(a sort of clarinet), theamjuda(drums), and
fanak’'wa (a flute of snail shell), Vicente Castro approathiee central pole of the house,
stopped beside thgadaakecontainer, and told, with a firm and serious egpien, how
Kuyujani performed the first celebration of theiaalt of the hunters at the end of his trip
around the Ye’kwana territory. The group that wasalng stopped around the sage and

listened attentively to his words.

According toinchonkomoand the narrative collected by Jimenez and Jimenez
(2001), Sedume Wanadi gave the light and the clatieecearth to the surshiii) and sent
Kuyujani to choose a place for the Ye’kwana to el distribute the different peoples on
earth. Kuyujani called this pladéamuinfiawana nonpthe land of the sun, and distributed

the enemy peoples and the other peoples througbtioet regions of the world.

Kuyujani left fromYe’kwang6do and traveled surrounding the Ye’kwana territory
until reaching the heights of MouAnhaichabhill, which has a huge cave within it that seems
like another world. When they were in this placgyreat flood that filled the earth started,
so Kuyujani and his trip companions sought shehside this cave. The earth was all
flooded and only the top of the mount remained abibve water. With the flood, the old
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humanity was over and, when the land was dry, @reryleft this mount and Kuyujani
resumed his trip until he reached Mount Ye’kwardojowhere he had started the trip. The
waterfall just below the Auaris river was the sautimost point established by Kuyujani as

the territory for the Ye’kwana people.

While Kuyujani traveled, Wanato prepared for theempg of the new garden,
waiting for the traveling group as the chief doesig the celebrations of the arrival of
hunters. The return of Kuyujani was followed byraaj celebration with the presence of all
the peoples. This was the fitsin00kg at the time humans and animals lived together and
spoke the same and only tongue. Kuyujani and Wateaight the Ye’kwana how to
celebrate th&éandoka to use theihaja” 1% straw to make therasaia’dq to prepare the body
paintings and the adornments such as the neckt&g@sbone teeth, they taught the reasons
and ways of weaving baskets. He planted the plasgd to make the musical instruments
and taught the Ye’kwana how to play tvasaja, te’keyathe samjuda thefanak'wa and
thecodedg an instrument made of the red-footed tortoisk&IsFocheteewedu came from
heaven with th@ademichants, and the people heard them and memorieed &s if they

were recorders.

Fakwawa Kuyujani's sister, owned th&anawa a container used to store the
yadaake But when the beverage was going to be servedl,ta atone ofwiriki fell from
heaven inside thkanawa This stone was placed by Odosha, who wantedsirth the
actions of Kuyujani, and the people, after drinkistarted to speak in different languages
and to hear different chants and songs. Aftereh@n ofKuyujani the people who followed
him in his trip went back inside mount Ye’kwana@d his new people of Wanadi is in this

mount waiting for this world to end and for Kuyujao return to create a new humanity.

Figure 31. Kanawa, yadaake recipient (Koch-Griinberg

The story of Kuyujani tells about the achievemeina &/ e’kwana morality that is

different from that of other peoples in the plartayujani is the one responsible for the

100 Maximiliana regia Lévi-Strauss (2012: 38) reminds us that, in Melandbe symbolism of a change of
state is attributed to the plant fiber. Among thaduxi, the Taurepang, the Wapischana, andr#ikwang
the inaja fiber straw is a fundamental elemenitafts related to hunting.
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distribution of the peoples on earth, giving the’'kKfana their traditional territory
(Kamuniawana nonpiMajaanuma said that the first construction ef tlouse was before
the acquisition of gardens, when food and chant® wgll brought from heaven. While
Kuyujani traveled, as the hunters do nowad&yanatostayed in Ye’kwangddo guiding
the feminine production of theadaakeas a good chief must do on the occasion of dolec
celebrations. Only after Wanato organized the catedn of theaudaja and Kuyujani
celebrated the firdn66kg the food started to be cultivated and the Ye’kaveecteived their
a’chudi, ademi and musical instrumentshiiwokomo Everything takes place as if the
tandokoceremony created a social meaning to the bevemmaggsneat (plant and animal
worlds) linked to the human universe of trades nat®d by the Brazilian anthropologist
Teixeira-Pinto (1996), about another Carib peopléed Arara -, articulating the acoustic
codes of summonings, chants and instrumental sowitdghe gastronomic codes present

in the narratives ofvatunnathat talk about the acquisition of cooking andunal goods.

In 2012, during the meeting of the Ye'kwana Assticia (Wanasedume) in

Waschainha, there were several performances dhtligdkd edei j0d@elebration. As we

arrived at the Waschainha community, we were reckiby two Ye’kwana who were
waiting for us at the dirt road next to the heakmter, about one kilometer away from the
community. They asked us to wait in line, with oight hand over each other’s shoulders,
waiting for the arrival of the group that wouldnaiis to go to the village. Children brought
a pair ofte’keyg aerophone instruments made of bamboo in whieled is inserted and that
emit low buzzing sound¥, and two young ones who arrived with me starteglay the
instruments. We heard the distant beating of thendrand the high-pitched shouts that
announced the approximation of the host group. Adsts approached our group, some of
them playingsamjudadrums, others holding packs of leaves or oarskimglin a pace
driven by the rhythms of the sounds of their voiaad instruments, they passed by us in
line playing their musical instruments, formingearscircle just after that. A boy followed

the group playing an old can and imitating witthi¢ sound of the drums.

In a circular movement, the two groups became adenge followed towards the big
house. A young man was leading the line holdindpwie clarinet with his left hand and the
wasajastaff with the right one, which marked the pul$é¢h@ movement that varied from
dancing to walking. He was followed by another tim® accompanied him with the right
hand over his shoulder and the left hand withtéleeya | and the others followed behind

101 See chapter 3.
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this dance chain. Beside the semicircle, withoutchyonization, the drum players, the
young men with oars and the men with packs of leaaaced and shouted around us, softly
hitting the leaves over our bodies. Women and oficbbserved the dance and the music

but they still did not join the circle of dancers.

As we entered the big house, the shouts and daveresintensified and those who
were inside the house joined the group. Two wornared the men with the pair t#’keya
and interlaced their right arm with the left armtioé instrument players, making the dance
steps, while other women offergddaaketo the guests. Right after that, the dance step
changed and the bodies turned ahead in a semiaindédollowed the walk in normal pace
but always marked by the rhythm of the sound ofitis¢ruments. A young man took the
fanak’'waand started to play along with the drums. Somé&waha remained sitting around
the center of the dance while children took someensans to try to imitate the sound of the
drums, which caused the percussive beats to pragtmee of a higher pitch. The meeting
lasted for many days and, every time new guestgedirthe same reception ritual was

carried out, repeating thandokéway of receiving foreigners.

At the end of the meeting, the Ye’kwana resumeddhédkocelebration, dancing
the same way and sometimes singing fragments aidé&mirelated to the moment of ending
the ceremony, calledasaia’dq in which the dancers adorn themselves with leatéwja
straw that are only discarded at the end of thelcation, as with thenomitrumpets during
theaudaja On the days following the meeting, while we wditanong the torrential rains
of the Amazonian winter for the weather to cleathst the planes could land and take us
back, Majaanuma, whom | met on this occasion, washing the young men that danced
with thewasajawhile he sang parts of tlaelemiof tan60k and others consulted their chant
notebooks.

In September 2016, | arrived from Kudaatainha atutwaduinha on the same day
as a group of men that had gone to some Venezoelantains to collect straw to cover the
atta. After the arrival of the hunters with the packsigalledmaji, which contained fish and
game meat, a celebration was carried out atatteakaof the old house of men. In the
beginning of the night, there were only some ckitdplayingsamjudate’keyaandwasaja
Then the older men arrived and Contreras startedgachant that lasted almost all through
the night. While some remained on their hammocksgraround the house, the others were
sitting at the meeting table and the dancers mavedcircle counterclockwise with steps

marked by the beat of tiveasajaon the floor. The chant calledashejadescribes the hunt
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that was carried out, changing in the structureheflyrics the names of the hunted animals.
Only thewasajaaccompanied the chant and the dance steps whifeetbple dranigadaake
and repeated the melodies sung by Contreras. Ipamef the chant, Contreras sang some

verses that can be translated as follows:

| hunted aapir'®?

Soon | searched for palm trees
To wrap the meat,

| was searching and found it,

| returned with the straw,

| wrapped the meat, tied it

And put it on the fire”.

In this chant ifhaji_edemi j6d), it was also possible to see a relationship of

sequentiality (Menezes Bastos 2007) between thal\sexrtion and the section in which
instrumental sounds predominate, as occurred orsdhee day of thaudaja ceremony,
when the Ye’kwana sang and played theomi ijija&. Every half hour, or a little more,
Contreras would stop the chant and the Ye'kwanaldvoesume the dance with the
shiiwokomé®musical instruments so they could later go batkéachant. On the following
morning, the community gathered at the central pérthe atta that was still under
construction to carry out the collective meal athating the removal of the packagedji),
Contreras, next to the central pafieidudu), performed am’chudi to throw away the straw
that wrapped the meat, asking to purify these ratenmals and asking that they grow in the
forest. Beside him, there were other singers whentvely observed the singing of the
a’chudi edajarepeating its sentences at the end of each stafieathe meal, a group began
to dance around the house in construction andwgr on towards the east until reaching

the exit from the community.

On December 26th, 2016, right after the end ofitketing to discuss the high school
in Fuduuwaduinha, we headed to the margin of thari&uiver, where we welcomed, in the
tanooko edemi jodoway a group that returned from Boa Vista by canoe

The group of locals headed towards the edge ofritlee playing samjudaand
fanak'wg and emitting high-pitch sounds, between changimg shouting, thus motivating
those who were there. The women walked quicklydsesine men, holding pans full of
yadaakewith which they had to serve both groups. At treggm of the river, the hosts meet

102 Thename mentioned varies throughout the repetitiothefsegment according to the animals that were
hunted.
103 Theshiiwochomdnstruments will be described in chapter 3.
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the guests who wait in line, with naked chests @ncered in white clay. Two men played
the pair ote’keya while others danced moving the oars or the laakp upwards in vertical

movements.

After the meeting at the margin of the river, thheups join and go on towards the
village. Just before we arrived, a line of womert&dhfor us to serve thgadaakethat was,
as usual, partly drank and partly spit out as ih@pezomited. After drinking, everyone went
on towards the center of the village to the souofdigh-pitched shouts and musical
instruments. In front of the house, the women sobjdstart to “fight” the men to take the
maji packs containing the game meat from them. Thenessat for some time until they are
beaten by the strength of mampdhinhamatogethet®. In addition to this simulation of
conflict to obtain the meat pack, guests and hestmge in a power struggle by means of
physical fights in which they seek to grapple withir opponents trying to bring them down
with their backs to the floor. Just as the disgatehemaji dramatizes the conflict between
men (game meat providers) and women (owners detingented drinks), the physical fight
between hosts and guests is the dramatizationcoh8ict, not a violent battle, although
there may occur some minor injuries. On this o@gdhe visiting group was the winner of
the dispute, which ended in shouts that reinfothedhow of strength and virility, and, after
the challenge, the two groups joined to dance amik dintil the morning of the following

day (owaatandaamo )l

At night, there was a welcoming dance cattddaatandaamagwaatdndaamoand

towaatandaamo B in which theshiiwokomoinstruments of theéandokocelebration are

played. The dancers moved in a circle, sideway thieir bodies facing thenaaka until
the main player, who plays tie’keyawith his left arm and thevasajawith the right arm,

in a swift plastic movement bent his body, raisingte’keya faced ahead walking until he
resumed, a few meters later, the previous danciogemTo teach the younger ones,
Majaanuma danced with the’keyaand thewasajg and with dexterity and accuracy, he

showed vitality while dancing as Kuyujani and Wanat the ancestral times.

104 “Plotzlich erschallen vom Walde her laute JechEin Schuf? fallt. Hunde bellen. Alles eilt ingie. Es
sind Jager und Fischer, die mit Beute heimkehrem klun ein hibsches Spiel: In vollem Lauf kommen di
jungen Méanner daher, im Gesicht und am Koérper neifden Horizontalstrichen bemalt, weie Flaumfedern
des Mutum in den durchbohrten Ohrlappchen. In deherhobenen Rechten schwingen sie ein Stiick Liane,
an dem zwischen Blattern Bundel kleiner Fische ban@ie jungen Frauen und Madchen springen hinter
ihnen her und suchen ihnen die Beute zu entrei@engeht die wilde Jagd bis in das Haus hinein.
Triumphierend ziehen die Frauen ab, um die Fisamdinesich und die Kinder zuzubereiten” (Koch-Grénip
1917: 308).
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Figure 32. Physical fighting (Pablo Albernaz)

Figure 33. Physical fighting (Koch-Griinberg)

Estival (1991) describes the rite of hunters of Arara, a Carib people as the
Ye’kwana, dividing it into three moments: the peériaf hunting and waiting for hunters, the
arrival of the hunters, first without the huntedanand with fight simulations, and, finally,
the departure of the hunters and the collectivel raed playing of the transversal flute
tereret(including the arrival of the hunted meat andd&kebration until morning). Entering
and exiting the village are, among the Arara, @aitand musically “disorderly” moments,
in which music marks a state of animality relatethte uncertain status of the hunters going

back to the forest.
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Figure 34. Dances and instrumental pieces of tin@d&o (Pablo Albernaz)

Thetan66kdis structured in a similar wayasaia’do and majare the moments of
the ademiin which the chants performed with theasaja predominatete’keya jaka
wanwannds the phase in which the pairtefkeya thesamjudadrums, the shouts and noises
of the dancers predominate. Although thedokdhas a structure that is similar to that of
the ademiof the&tta and of theaudajg it introduces the instrumendamjuda, te’keyand
fanak’'wa resulting in apparent sound disorder to our wastars, since the instruments are
played amidst the high-pitch and melodic shoutshef dancers who move towards the
hunters associating them with animal species. Tieenation between a moment of melodic
chants of expressive softness, and another momemtinault and vocal-instrumental
performances in which shouts predominate over wardkthe timbres of the instruments
over melodies aims to serve as an outlet to theanymnocess dbecominganimal, seeking

to provide a cosmosonic answer to the problemgytidction between heaven and earth.

At the end of thean66kd ademteremony, the Ye’kwana dance with the inaja straw
(wasaia’dg. As with theaudaja edemi jdd@eremony in which the men prepare themi
skirts are made in the beginning of the ceremoilybamnt at the end. The final chant, called
wasaia’do yakuadgdpurifies the straw skirts that will be burnt étend of the celebration.
This stage focuses on driving away the spirits dbsha that may have approached during

the hunting or fishing out of jealousy becauseYb&wana were using these straws.
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| understand that theand6koprovides a sonic resolution to the relationshipvieen
agriculture, hunting, and death, since every aceaifng is a relationship of predation,
referring to an acoustic isomorphism in which cakrefooking correlates with accurate
language and bad cooking withughhous@_évi-Strauss 2004b: 302). The chant, in the
ademiof the arrival of hunters, is an acoustic behat@fway between the silence and the
noisé®. In the myths from the region of the Guyanas aredyby Lévi-Strauss, noise
corresponds to an abuse of the cooked food exhettpuse it is an abuse of articulated
language (Lévi-Strauss 2004b: 303), so that “the tole of noise is not so much driving
the captor away (the monster that devours the tcald®dy or the intending abuser) but
rather symbolically filling the void created by thatchment” (Lévi-Strauss 2004b: 33[7).
believe that these observations by Lévi-Strause ls@veral approximations to the mythical-
ritual system of thére’kwana clarifying the way by which the stories whtunnaarticulate

with the cosmosonics.

The tandokqg therefore, exposes a complex network of meaning®hich the
acoustic and auditory codes connect to the gasmanoode, and where the disjunction
between heaven and earth, ended by Kuyujani, éshabl tensions between chant and
tumult, reciprocity and conflict, communication anmhintelligibility, pointing to the
constitution of the Ye’kwana morality and to theeapg of thesocius emphasizing the

relationships of alterity with the domains of thextan and the inhuman.

105 Reinaldo, in his translations of the words ohteras about theandoko referred to the instrumental

moment as “noise”, “shouting” which, throughout theee days, is alternated with th@emichants, the most
important part of the ceremony.
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3. SHIIWOKOMO: SONIC OBJECTS

3.1. The sounds and the objects

This chapter addresses thhiiwo (shiiwokomopl.) instrumental cosmosonics, a
category that includes the objects that producaedeand that are used in different contexts,
from ritual to daily life. Among the Ye’kwana, dlhe created objects were purified with
specific chants, sonically acquiring theersonitude The same happens with the
shiiwokomoobjects, and their raw materials, manufacturitngpgs, timbres, playing and
repertoires connect wwatunnaand to the economy of the acoustic code exprasstute

COSMOosSsonics.

This agency of the objects is a characteristicgaresm many indigenous societies. In
her doctorate dissertation, the ethnomusicologess®Montardo (2002: 168) states that the
musical instruments of the Guarani-Kaiowa indigenpeople are considered living beings
that “require a context for their effective use amdadequate treatment so they can show
their qualities”. In a recent book originally pudilied in French, Viveiros de Castro (2015:
53) also called attention to this double statuthefobjects in the Amerindian universe: “the
artifacts have this interestingly ambiguous ontglotpey are things or objects but they
necessarily point to a person or subject, sincg e like frozen actions, material

incarnations of a non-material intent”.

Among the Ye’kwana, producing baskets, artifactsnoisical instruments requires
the handling of materials that are found in naswehat they become part of the culture
(Guss 1990). This process of creation aims to nodkects part of daily life, domesticating
their raw materials by means of small rituals samtb those that construct the people, and
differentiating the objects created by the handbhefYe’kwana from those that are foreign

to them, created by other indigenous peoples ahéyvhite people.

David Guss, who carried out his ethnography inli#d@0s among the Ye’kwana in
Venezuela, differentiated two groups athudi those destined to food, which would be
transformations of tha’chudi of the first meatténaamé ya’chumadéthat summon the
same types of spirits and powers, with the namestioreed in the chant being slightly
changed according to each particular food spearesanother group of chants caltedkui
ya’chumaddwhich aim to purify created objects and are dugigre using any article made

by the Ye’kwana. Guss stated that the purificabbthe baskets and objects related to the



production of food was fundamental so that thee disl not cause diseases or even death
(Guss 1990). Even in the Ye’kwana vocabulary, dbjece separated into two different
classestodobemais the word used to designate the artifacts madté Ye’kwana and
which, for that reason, have “human intent”, andisoomais used for the objects acquired

through trade and that do not have agency agth@eméobjects.

Figure 35. Woman weaving a sling to carry child{&woch-Grtinberg)
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Figure 36. Preparation of the muwaaju thong (Pahlbernaz)

Figure 37. Preparation of a basket (Pablo Albernaz)

Guss says that the transformation of any raw nafesiich as a tree used to make
drums or an animal killed and converted into foadjst be followed by a spiritual
transformation that aims to make a symbolic reatignt with the human world in which it
Is integrated (Guss 1990: 95). During my periofiefiwork, | did not witness the Ye’kwana
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performing chants to purify objects of daily useowever, | have seen ritual procedures
during the manufacturing of th&hiiwokomoinstruments. They will be described in this
chapter. This humanization of the artifacts relatmeshe belief found invatunnathat
everything on earth is eithamoijeor tonwa’dooto(poisoned, contaminated). As presented
before, although Wanadi tried to create a cophefcelestial world in this world, his brother
Odosha subverted every act of the original demijuigenaking his actions and making the
earth an imperfect place. After many attempts, \Wlanent away and left the earth in the
hands of Odosha and his auxiliary beings (Odoshaokdut not before leaving the chants,
plants and body paintings to the Ye’kwana as me&psotection against the attacks of these
nefarious beings. As will be presented in this ¢bgghe raw materials used to make the
shiiwokomaare the property of owner spirits that refer tibedent “risk zones” and require
different means of ritual handling involving planggintings and chants. Before describing
the shiwokomanstruments it is worth first situating musicasiruments in the Amazon in
the context of studies on instrument organologyljreed by the classic study by Sachs and
Hornbostel (1961).

3.2. Musical instruments in the Amazon

The classic studies about the musical instrumdrtgeandigenous peoples, as a rule,
emphasized the classification of these artifactso@ing to the western organology
highlighting their importance in these societieg dol the fact that they embody powers of
spirits, divine entities, people or groups (Seet@87: 174). In the Amazon, the musical
instruments are made with limited resources takem the forest. Even so, the indigenous
peoples manage to produce a broad range of soutidshese artifacts, and the choice for
these materials is the base for theories regattigigmanipulation and their cosmopolitical
effect. These questions are not addressed by #ssiclwestern organology, which is
centered around the typological aspects of theunsnts, although it has been used as a
source for important studies about the musicarumsénts in the region, such as those by
Menezes Bastos (1997) and Montardo (2002), amdmey studies.

Among the classic studies based on instrument oiggy, the one by Helza Caméu
(1977: 191) stands out as it was an important mafesin the study of Brazilian indigenous
music. For this researcher, the musical instrumeagsat the impressions that vocal music
generates, and the diversity of the materials ubedshape given to the pieces, and the way

of using them also causes instrumental music todrg different from group to group.
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Cameu also states that, in the Brazilian indigemousic, percussion and wind instruments
have greater relevance, and that throughout fimuces few changes would be found in

the indigenous musical instruments, since “un@ gnesent days, we find the same canes,
thin or thick, and the same types of rattles, tratephorns and staffs, made with the same

equivalent materials” (Caméu 1977: 192).

A few years later, Elizabeth Travassos (1987) amgpgha glossary of indigenous
musical instruments presenting a summary of diffebjects highlighting a variety of
globular and tubular rattles, flutes with or withamindways and holes, pan flutes, nose
flutes, and drums made of ceramics, wood, skinasal hollow ones. The author is based
on the organological definitions of the instrumerite way they are played, and resorts to
the examples of the use of the artifacts by indigisnpeoples described in the studies by
researchers such as Isikowitz (1935), Caméu (1979)1 Ortiz (1952) and Sachs (1947),

among others.

It is important to remember that, among the indayenpeoples, the body is highly
valued as a resounding instrument through danceesmthat use different types of rattles
and foot stomping. This use of the body as a desapable of emitting and receiving sound
waves points to the importance of the cosmosonistcoction of the person as a cluster of
sound relationships. If the first instrument is thace, the body is the main producer of

vocal-percussive sounds.

Figure 38. Drawing of a dance drum (Koch-Griinberg)

Drums and aerophones are among the main musicaunmsnts found within
indigenous communities in the Amazon. Drums arel lbyethe indigenous at least since the
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conquer (Caméu 1977: 218) and aerophones rel#te tmportance of shamanism, blowing
and tobacco smoke as manifestations that brindpilidgi to the invisible dimension of
reality. That is why wind instruments are the soobgects most commonly found among

the indigenous peoples of the Amazon (Beaudet 1997)

Erich von Hornbostel (1923) doubted the pre-Col@ntorigin of the clarinets and
drums, an opinion that was shared by lzikowitz @)93jrounded on the absence of
archaeological evidences that backed up this hgseghDecades later, Jean Beaudet (1997)
will oppose this idea stating that the absenceuohsarchaeological evidences stems from
the fact that most of the instruments are madeeoispable bamboos that have a short
lifespan. In the last decades, ethnomusicologyshas/n the importance of clarinets in the
Andes and Jean Michel Beaudet, in his ethnograpbytahe Wayépi, says that it is already
possible to support the American origin of thie type “clarinets” (Beaudet 1997.
Without any intent of discussing “origins”, | refer this author here only to illustrate some
of the debates about the sonic artifacts in thggore as well as to emphasize the importance

of these instruments for the indigenous peoples.

Jean Michel Beaudet (1997) tries to build a mathefdiffusion of aeroponic music
in the Amazon and, although he follows the clasatfons of 1zikowitz (1935), he points to
the risks of reducing organological richness andemdiity too fixed to typologies. He
classifies clarinets into two types: the short owés bells, which were said to be of the
“chaco type” by Izikowitz, they measure no morathé centimeters, with a bell of calabash
or horn, and with a reed that is fixed inside thesimian’s mouth. Evidence for the incidence
of these instruments was found in southwestern Ameamnd the region encompassing

Bolivia, Paraguay and Brazil (Beaudet 1997: 58).

The second type of clarinet, which in most of theidence region is calledré or
tule, is long and usually made of bamboos, measuring iywwo meters in length. The reed
is fixed in the mouthpiece inside the instrument this type of clarinet is the most widely
spread in the region, although this distributiona$ homogeneous. Beaudet suggests there
is a diffusion of these instruments along an axisfsouth to north. According to the author,
the Ye’kwana are one of the many people that héssenets of thetule type, which are,
therefore, the pairs o¢’keya(Beaudet 1997: 58).

106 See also Menezes Bastos (1999).
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Figure 39. Drawing of the te’keya and the reedhett internal part (Koch-Griinberg)

A third type are the clarinets that are also oftthié type, but with multiple bamboo
reeds that are also fixed in the mouthpiece, foumg among the Aparai and the Wayapi.
The ethnomusicologist also states that the thrpestyof clarinets do not have holes for
playing (Beaudet 1997: 58-60).

For Izikowitz (1935), the geographical distributiofthis instrument was restricted,
since at the time of his work only ten kinds ofereihces to these instruments were known.
At the period Beaudet (1997) wrote his study, theeze more than 40 references, their
incidence was seen in the extreme south of Briawzthe three basins of Amazon tributary
rivers, and continually along the Amazon rivert lmargin from the east of the Guianas to

the Orinoco.

The oral accounts of the Wayapi about the acqarsitif the instrumental repertoires
suggest that they have known these clarinets stt $&#ce the 18th century due to migrations
they made towards the North. The Wayéapi’'s own dratlition suggests that these
instruments have been played at least since tharbeg of the 18th century in a contiguous
area that extended from the lower Xingu to the Gayeoast (Beaudet 1997). Among the
Ye’kwana the accounts | got about the pairteteyabelong to thevatunnanarratives that
describe the long trip of Kuyujani and the circuamstes in which they received this
instrument and its repertoire. While Beaudet foantbng the Wayapi historical references
about the instruments, among the Ye’kwana | onlyrgoordings of what we are used to
call myths. Theule clarinets of the Wayéapi, although they are playegroup, are similar
to thete’keyag which was pointed out by Hornbostel in his classudy about the Ye’kwana
music, in which he classified thie’keyaan aerophone of theré type, “exactly the same
instrument (Uré) is used in celebrations and to announce the enemgar” (Hornbostel
1923: 405). The pair dé’keyaare the main sonic instruments, considered by #ikewana
as the “most popular” instruments, which | havenesised being played by several mature

and young men.
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Among the membranophones, the double skin druheisnost recurrent instrument
among the indigenous peoples in the Amazon. Iziko(@935: 165) has pointed out a scarce
occurrence of drums in South America, which leddhéhor to state that they must have
been mostly copies of military drums due to theames derived from Spanish and
Portuguese, such as “tambor” and “tamborino”. Hosvevthere would be possible
exceptions such as among the Toba, Bororo, Chmigueand Mataco indigenous groups,
which would use for the drums the same name usethéopestle, or for putting skin on
these artifacts (Izikowitz 1935: 167-168).

During my research in the collection of tBénological Museum of Berljd made
an inventory of the musical instruments collectgdbch-Grinberg and that were analyzed
by Erich von Hornbostel in his article “Musik derakuschi, Taulipang und Yekuana”
(1923). When | started my fieldwork, | based theeaach on the photographic recordings of
these instruments and on the phonograms, attemjatitake them back to their context of
origin one century after they had been analyzedrdang to western organology. | found a
great part of these objects still being manufactusg the Ye’kwana, and | sought to
emphasize the ethnotheory of this people abouttlgcal instruments and their alternative

classifications in relation to western organology.

As it is widely known, the first model for the cfscation of musical instruments
was developed by Curt Sachs and Erich von Hornb¢$861), based on the way the
instruments emit their different sounds. This oadagy of the instruments is connected to
the desire for universalization of the newborn ar@ascience of music and anthropology in
the west, as can be seen in the example of CuhlsSato aimed to produce a universal
atlas of music and musical instruments in his waalked “The Universal History of Musical
Instruments” (1947). A few years later, Balfour 299 and Norlind (1932) presented
suggestions to the model by Sachs and Hornbostelgés 1987: 174), just as Jaap Kunst
criticized this model in his book Ethnomusicold@®50). Throughout the 20th century, the
ways of classifying musical instruments startedhtve a “typological-functional and
stylistic” focus, and, with the new audiovisualliaologies, new horizons opened up for the
classification of the musical instruments that riveyprporate, besides the materiality of the

object, the image in motion and the immaterialitgound (Seeger 1987).
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3.3. Shiiwokoma sonic objects

During my fieldwork, | have noticed that the wordswusic” and “musical
instruments” were only used by the Ye’kwana for ttom-indigenous sound expressions.
When they referred to their own musical cultureytihsed concepts of their own language,
such asa’chudi andademifor the chants, andhiiwokomofor musical instruments, thus
adding complexity to the fluency of an exact tratish of these cosmosonic actions to
western wordsShiiwo is the word used to refer to the trachea (air ggssay that also
supports the vibration of the vocal folds), anddésivativeshiiwokomowas translated by
my interlocutors as “sounds of the others”. Thigdvis used, for example, to refer to the
sounds of the collared peccariésikaadi shiiwokomjp and, in the case of the instruments,

shiiwokomas used as a specific term for the Ye’kwana sobjects.

The Brazilian ethnologist Carlos Fausto (2008)estdhat the notion of “owner” or
“master” in the Amazon may be deemed as importartha relationship of affinity, and it
is, therefore, a key concept in the understandihgogieties and cosmologies in this
regiont®”. Seeger (1981: 182), in his ethnography abouBthg, says that most things have
owners-controllers: villages, ceremonies, chantsisks, gardens, goods, pets and so on.
“The importance okandeis quite diffuse”. Based on this assumption, Seeatmes that
kandeis the Suya concept of poweEdamd is translated by the Ye’kwana as “owner” and
the notions o&’chudiandademi edamare translated as “ownersaithudi andademi. In
his article about the notion of mastery in the Aorgzhe Brazilian anthropologist Carlos

Fausto uses the ethnography of Guss about the d@&o think about this notion:

Even the production of certain artifacts represeotae danger, since it
requires, as suggests Guss, a “transfer of owrpEréh9®90: 61), which
the author conceptualizes as a “conversion of wiipkcts into domestic
objects” (1990: 95). Therefore, for Yekuana meaoubthe canes they use
to make their famous bicolor plate-like basketsytimust ask a shaman
to negotiate with Yododai — the master who planésdanes and carefully
guards them. After the permission is granted, &eseaf rules must be
respected during the cutting and manufacturinghef haskets, a time
during which a graphical pattern related to Odoghatotypical figure of
predation, will emerge (1990: 106-7,130-132). Thenwersion-
domestication Guss talks about is, thus, also theufacturing of an
artifact-jaguar. (Fausto 2008: 340).

107 Descola, another important Americanist ethnologittes that this notion of owner must be onéef t
reasons for the small occurrence of domestic asimahe Amazon. As they already have their owriedaes
not make sense, according to the indigenous ltgidpmesticate animals for consumption (2006).
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Castro Costa highlights the importance of the motid owner é€dajg for the
Ye’kwana, who believe “that everything has its owimethe face of the earth and, thus, if
people use something without its owner’'s permissgmmething bad may happen in the
community” (Costa 2014: 21). Due to the notion wiher and the risks, taboos and rituals
related to it, the construction of tehaiiwo instruments requires ritual actions to collect the
specific materials that will be used as raw malkgridnat is why their manufacturing is in
itself a cosmosonic action. Tkaiiwoare made of many materials found in nature, e&ch o
them connected to different risk categories in rthese that correspond to different

cosmopolitical relationships with the spirits wherothese raw materials.

The concept of owneeflajd also guides the way thshiiwokomoare played, and
the places and occasions in which their use isvalib Some instruments may be used in the
domestic environment, others accompany the colectelebrations. Each of these
performances involves different people and the ena#is vary according to the situation,
the same way the sounds produce different effectthose who hear them. Moreover,
disrespecting the construction rituals and thedabelated to these instruments, such as the
parents’ seclusion during the postpartum periody osse many harms to the instrument
players.

Theshiiwoinstruments were analyzed in the classic artigl&tich von Hornbostel
published in the third volume of “WYom Roroima zumir@@co” (Koch-Griinberg 1923a), in
which the musicologist analyzes the Macuxi, Taungpand Ye’kwana musical instruments
based on his organological classification systenriiHostel and Sachs 1961). Decades later,
the anthropologist Walter Coppens edited the CD sidwf the Venezuelan Yekuana
Indians” (1975) with recordings of chants and iastental pieces, and containing a catalog
with organological information, materials obtain@dhis ethnographic research with this
Carib people. This material has fifteen tracks #rellast one is exactly a phonographic
recording of Theodor Koch-Grunberg’'s collection, deaavailable bythe Berlin
Phonogramm-Archivfor the publicatiot’®. The importance of this publication is in its
diversity, since the recordings cover many gendérge’kwana chants and instrumental

pieces.

108 In the folder containing materials about Kodfikthberg in the Berlin Phonogramm-Archiv, | found
documents about the negotiation to include one @éfKGriinberg’s phonograms in the CD organized by
Coppens. Among them, there was a letter from KodimBBerg’'s family authorizing the use of phonograms
the Venezuelan publication.
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If the classic system of instruments organologysdos answer the questions of who
plays, when, where, how and why, Seeger (1987)tpaat that Izikowitz addressed the
topic calling attention to the importance of oveniog the technical aspects and finding the
origins and functions of the musical instrumentsreecting them to the native myths and
theories about them. For the author, the coresidsue is in two basic questions: how these
instruments are produced and played, and why shdeme one way and not another. It was
thinking about these questions that | tried toycaut an ethnography of the manufacturing
process of thee’keyaclarinets and of thi#chu flute. | attempt to understand the instruments
based on their “webs of signification” — followin§eeger’'s suggestion when evoking
Clifford Geertz’s metaphor (1983) — relating thesrtlie aspects of social organization and
the transformation processes of these soctétidmsed on the Ye’kwana ethnotheory.
Therefore, following the order of importance of timstruments within the cosmosonic
practices, | believe it is possible to better amalthe meanings of the musical instruments
in the Ye’kwana conception, instead of decontextuad them and framing them within a

western terminology of instrument organology.

In this section, | chose some musical instrumeht€azh-Griinbgerg’s collection
from theEthnological Museumand those | found one century later among thé&wanha.
The kinds of materials, the reason for their uslks, places where they are played, the
moments in which they are played, the audiencelwedbin the performance, the effect
certain sounds seek to cause on listeners, amdytties of origin are issues that suggest new
ways of thinking about the musical instruments aladsifying them in the context of the
Lowlands of South America (Seeger 1987). These ctdbjare not isolated, distinct,

decontextualized artifacts, they are an integrdl giagthe native cosmology.
3.3.1. Madaaka, wasaja, samjuda, te’keya

Madaaka

The maraca is a percussive idiophone of globullereype (Hornbostel and Sachs,

1961). The instrument is made of a circular calabaishin whichwiriki stones (shamanic

109 For Geertz, the ethnography and the “Thick dedoriptof a culture aim to interpret the cultural
phenomena as a web of meanings: “The concept tidreul espouse, and whose utility the essays below
attempt to demonstrate, is essentially a semiatie. ®@elieving, with Max Weber, that man is na adima
suspended in webs of significance he himself hags,dptake culture to be those webs, and the aisabfst

to be therefore not an experimental science incheafrlaw but an in interpretative one in searcimefning
(Geertz 1973: 311).
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stones) or seeds are inserted, and a wooden hgmeehrough it. As there are no shamans
anymore, | did not witness the use of this instrmime any context. However, that did not
stop the Ye’kwana from referring many times to th@daakaand their carriers, thigiwai,
and, as we saw in the origin myth, it was with slbends and the vibration caused by the
friction of the madaakastones, together with the chants and the tobacwke, that the
cosmosonic creation of the world took pld€eMontardo (2002: 170), in his study about
the Guarani music and shamanism, analyzed the ars&gegof the maraca indicating its
importance in the creation of the world and thenageof this object that is considered to be
“as a child”. For the Guarani, the maracd is liksmiling face” and people’s heads are a
kind of maraca, while, for the Ye’kwana, peopleoalsavewiriki stones in their heads,
especially the shamans and the chant owners, sgawipoth cases a connection between

the body of the maraca and the head of humans.

Figure 40. Macuxi Maracéa from Koch-Grlinberg’s calien (Pablo Albernaz)

This musical instrument was described by Hans $tét@88: 173). In the accounts
of the German adventurer, published for the firaetin Marburg, we find one of the first
narratives about the maraca:

The savages believe in a thing that grows like mgkin. It is as big as
half pint bowl and hollow on the inside. They stackhort handle through
it, slice part of it open as a mouth and insertlsstanes in it, so that it

rattles. They shake it while they sing and danteyTcall it maraca. Each
of the men has his own, particularly.

According to western organology, in idiophones shbstances that are part of the
instrument itself, due to its solidity and elagdticiproduce sounds without the need for
stretched membranes or strings (Hornbostel andsSE@#il: 14), in idiophones the sounds
are produced through the vibration of their ownibsdand the movements of the maracéa

result in different sound nuances, fiivai's rattle is the primary substance that makes the

110Many myths of the region of the Guianas indieatennection between tobacco smoke and the (aéle-
Strauss 2004b: 419).
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cosmos vibrate through sounds. According to thégembus thought, the maraca is the
instrument that best synthesizes the notion of easithe oscillation between sounds and
noises. According tavatunna the oscillation of the waves of this instrumemd af the voice

of Wanadi, through the propagation, irradiation &nedquency of their movements inscribed
in their wave forms, created the mass and the gradrthe world. The sounds are made of
waves, bodies vibrate and this vibration is propedjan the atmosphere in wave form, so
that the sound wave is an oscillating and recursggrial (Wisnik 1989: 17-19). For the
Ye’kwana, this vibrational field is the source bbsnanic experiences and the foundation of
the relationship of peopled'to) with the cosmos through certain somatic and psyuhise
patterns in relation to the durations establishethb sounds of theadaaka

Figure 41. Index card of the shamanic staff cotddby Koch-Griinberg (Pablo Albernaz)

The madaakais not produced anymore due to the current inemcst of thetiwai,
who are the only ones who can handle this objepbafer, although in the past there were
male and some female shamans. Malaaka however, remains alive in the imagination

of the Ye’kwana as an element of construction efuorld.

In theEthnological Museum of Berlji was able to see many Macuxi and Taurepang
maracas, but | only found the handle of a Ye’kwaraacé that stands out for its shape of
two shamans. Koch-Griinberg made descriptions @heut e’kwanamadaaka

Wie ein Uberlebsel aus alter, besserer Zeit mutt @riff einer

Zauberrassel an, den ich bei den sonst rohen lhar(lhuruana) erhielt.
Die beiden Figirchen stellen “Leute, die Uber uaseHimmel wohnen”,
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dar. In ihrer strengen Stilisierung, dem Ernst,gieln in den harmonischen
Linien der hockenden Kérper ausdriickt, gehdrt dieslenitzerei zu den
besten klnstlerischen. Erzeugnissen eines NatwesdKoch-Grinberg,
1923a: 349).

Noch wichtiger und untrennbar vom Zauberarzt dekuéma ist die

Rassel, maraka. In ihr steckt seine Kraft. Ohneverenag er nichts. In
einem Koérbchen mit Stllpdeckel, das auch Berghlestand andere kleine
Zaubergerate enthalt, nimmt er die Rassel auf akgmen Reisen mit, um
sie jederzeit zur Hand zu haben. Sie besteht awmmeiausgehdhlten
Kirbis, der Steinchen zum Rasseln enthalt. Denf Gildlet das untere
Ende des Stabes aus leichtem Holz, der durch dieistassel gesteckt ist.
Er tragt, wie schon kurz erwdhnt wurde, breit agsbgitzt zwei mit

hochgezogenen Knien hockende, voneinander abgekemehschliche
Figuren, die den Kopf in die Hande stitzen, wahidiecEllbogen auf den
Knien ruhen. Sie sollen Fhewainydmi darstellenutiémarztleute, die
Uber unserem Himmel wohnen” (Koch-Grinberg, 19384-2).

The shamans are ambassadors between differentswékldiescription made by
Koch-Grinberg about the shamanic performances ¢geswvan indication of the importance

of themadaakafor thefuiwai:

Der Zauberer sitzt am Mittelpfosten des Hauses,daih Ricken den
Feuern zugewendet. Zunachst singt er unter beggmdRasseln mit
naselnder, von haufigem Stocken unterbrochener n®imden
Zaubergesang, der alle diese Beschworungen einlBige Gesang zerfallt
in einzelne Strophen oder Teile, die von kurzensBawnterbrochen sind
(Koch-Griinberg, 1923a: 382).

Plotzlich hort der Gesang auf. Langsam erhebtdgctizauberer, halt die
Rassel hoch empor und laldt sie leise verklingerzuDgfeift er in
lockenden Tdnen, die immer leiser werden und stbleisbar in der Ferne
verlieren. Stille. — Der Schatten des Zauberergistie Hohe gestiegen
und ruft einen Gefahrten aus der Geisterwelt, des@ner Statt mit
grol3erer Macht die Beschworung fortsetzt. — Aufre@hhort man wieder
lockendes Pfeifen, das anscheinend aus weiter Famer ndher kommit.
Zugleich ertont leises Rasseln, das immer starkek Wer Geist naht. Der
Zauberer setzt sich wieder auf seinen SchemestEm anderer geworden
(Koch-Grinberg 1923a: 383).

Der Zauberarzt beblast ihn von Zeit zu Zeit mitdlaauch und rtlpst und
spukt danach, als ware ihm etwas in die Kehle garddann pustet er
Tabakrauch [...] Uber den eigenen Koérper. Zum Stkeltnebt er sich wie
vorher und laRt die Rassel verklingen. Der fremdeisGhat den
menschlichen Korper verlassen. Langsam setzt sctZduberer nieder
und spricht nach einer kurzen Weile mit seiner dgevidhen Stimme.
Sein Schatten ist zurtckgekehrt. Die Zeremoniebestndet. (Koch-
Grinberg 1923a: 384).
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Figure 42. Drawing of the Ye’kwana maraca (Dini8)

Through Koch-Griinberg’s accounts, we know thattiemans used this instrument
at the center of theafaakg, and in their ecstasies they are able to seehaadinvisible
beings of the cosmos, interceding so that the Isefihgt caused diseases would give sick
people’s souls back. Theadaaka handle makes visible the relationship of thigeobwith
shamanism, expressing, through its aesthetic bethgtylual powers of the cosmos. The two
shamans with their backs turned to each other sheway Wanadi, singing, playing and

smoking, created humanity.

Wasaja

Thewasajais a rattle-stick or a rhythm staff with a woodesdlp that emits sounds
due to the friction of stones and seeds of a phatiit the same name, of the family of the
apocynaceae, either placed inside a weaved, edcémskoval container or tied with strings
to the stick, which is struck against the grounastimaking sounds, belonging, just as the

madaakato the category of idiophones (Hornbostel anchSd©61).

The Ye’kwana in Auaris state that the basket madaraexternal container for the
seeds ofvasajawas a recent invention created by the leaagadjd Davi with the purpose
of preventing the seeds from detaching from th# dtee to the friction resulting from the
shock of the wood against the ground, making tegument similar to the one found among
the Warrau (Wilbert 1956). This change in the camtgion of the instrument made it even
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more similar to thenadaakaClaude Lévi-Strauss (2004b) called attentioméotypological

ambiguity of jingle rattles in the organology oftruments:

The South American organology includes a musicsirument whose
position is equally ambiguous, the jingle rattlesd to the legs of the
dancers or to a staff struck against the grounddeMaith small round
fruits or animal hooves tied with a string, maksmunds when they are
struck against each other, the jingle rattles &@n the typological
perspective, neighbors of the rattles, whose soaadlts of the shock,
inside the calabash, of the seeds or small stagesst the instrument’s
walls. Nevertheless, from the functional perspegtite jingle rattles are
more similar to the drum, since their shaking (vahgalso less controlled
than that of the rattle controlled by the hand, dsample) indirectly
results from a beat (of the leg or of the staff).

The wasajais similar to themadaakafrom an organology perspective, but its
function is to provide rhythm to the chants andaen while thenadaakavas an instrument
played by the shamans during private rituals. Wheajais present at ahdemiceremonies:
at the celebration for the inauguration of the lesyst is the only instrument used, at the
ceremony of inauguration of new gardens, it is agzanied by thenomiflutes on the first
day, and only at the arrival of the hunters, sed together with many other instruments,
such as the pair dé’keyaand thesamjudadrums. Also, the most solemn and important
parts of theademiare those in which one hears the voice of theesiithewasajaand the
marked steps of the dancers. Therefore, it is ples$d prove the cosmosonic continuity
between thelwai (shaman) and tha’chudi edaja(chant owners) from a cosmosonic
perspective, just as there is a relationship ofwoipgy contiguity between theadaaka
and thewasaja

Figure 43. Details of the wasaja (Pablo Albernaz)

142



Figure 44. Performance with the wasaja (Pablo Afize)

During the ceremony of inauguration of the houg#ayed thevasajarepeating the
gestures of Kuyujani and Wanato. The instrumeptaged with the right hand, marking the
rhythm and leading the group of dancers, also,ngutihetanddk¢ the instrument player
plays thewasajawith the right hand and the’keyawith the left hand. The repetition of the
strokes together with the chanting, the dance hadcconsumption of fermented beverage
makes the one who plays theasajarepeat the gestures of the ancestors through the
reproduction of the sounds and dances performeti@rbeginning of times. During the
ceremony of inauguration of the house, | noticetthag¢s the women playing this instrument
when the men, tired, lied on their hammocks an@@slomeone to play the instrument and
lead the dance. This instrument is played withimg house and in its surroundings only
during theademicelebrations, when it is used as an accompanifoettie long chants that

are performed during the collective ceremonies.

Samjuda

In membranophones, the sounds are produced frometegberation of a stretched
membrane, a classification that includes the doskile drums found among the Ye’kwana
and calledsamjuda At theEthnological Museum of Berlji only found one wooden double
skin drum attributed by Koch-Griinberg to the Momgikvhich would be “a Macuxi
subgroup”, and attributed to the Taurepang by BrasthHornbostel (1923: 407). In the case
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of the Ye’kwana, thesamjudadrums are very important at tten6okocelebrations, and
they are, according to the German musicologisgdrghan the drums of the peoples from
Eastern Roraima (1917: 401).

Figure 45.Monoiké/Macuxi drum (Pablo Albernaz)

Thesamjudadrums are made from a piece of wood, it is gotinying down a tree
and later rotting its trunk with water, then, thege of the trunk is emptied so that it is
hollow and has a cylindrical shape. The drum isallgumade with the same woodija)
used in the construction of canoes. The instruneerbvered with double animal skin,
usually from th&kawadi(deer), thalukaadi(peccary), th@adawata(howler monkey), or the
akuudi(agouti). Some animals may not have their skinonad to be played on the drum,
such as the collared peccadukaad) that have an owner spirit that is too powerfulisT
relationship of the instrument with the respectwvémal’s skin causes the drum to be used
according to the characteristics and temperamehttheo animal. Reinaldo Ye’kwana
explains this issue as follows:

You have to use the instrument the way the aniivalits daily life. The
samjuda depending on the animal’s leather, if it is thdawata for
example, you have to wake up very early, play @ beat it at the time

the howler monkey wakes up. So you have to wakeeup early to play
it, between three and four in the morning.

The drum, therefore, acquires some characteristite animal sacrificed to produce
the sounds. Reinaldo’s words show a relationshiywdxen sound and sacrifice, which points
to cosmosonic conceptions, since “the animal igfsaed so that the instrument is produced,
just as the noise is sacrificed so it can be cdadanto sounds, so the sound may occur (the
sacrificial violence is the violence channeled lte production of a symbolic order that
sublimates it)” (Wisnik 1989: 35). The immolatediraal grants its attributes to the

instrument, just as the noise is sacrificed in fafeound order, although the noise is always
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on the edge of invading the cosmosonics and ciggalisorder and chaos, as was shown
regarding the celebrations and rituals relate¢h¢ohunts.

Figure 46. Ethnographer playing the samjuda druragtto Ye’kwana)

The materials are fixed on the drum’s wooden bodi weveral vines and sticks.
The Ye’kwana play theamjudawith only one drumstick and its function is to Het pace
of the dances related to the celebration of thgadrof the hunters and to cheer community
works. When they are not used, they are usualhgdgtfixed to the central pole of the house
or on some other location where it is above theigio The drums are sung at, painted and
anointed with sacred plants that aim to protectinsgument, which then starts to be “as a
child” and cannot be left outside the house, orytrd or in the forest. Among all tiskiiwo,
thesamjudais the instrument with the greatgestrsonitudeand which requires more care in
its handling and storage due to the use of anikialis its construction.

In 2012, when | went to Watoriki, a village in whithe shaman Davi Kopenawa
lives, to participate in the meeting to celebrdte 20 years of the homologation of the
Yanomami territory, some Ye’kwana were there, amibregn the sages Vicente Castro and
Contreras. When we returned from the meeting tovte&wana community of Auaris,
Contreras told me about the origin of #&mnjudadrums:

The samjudaalso had an owner. Once he came here to the sacred
Ye’kwana territory, he was like a person and thepte saw that
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instrument and thought “let’'s built a drum like ghone”. Then, the
Ye’kwana imitated... As we do nowadays with the -nmfigenous
culture. The Ye’kwana thought “what a good instramghis is!”. Then
they learned to play it and we do so until the pnéslays. The place of
origin of these drums is near the region of Demattiere the Yanomami
live today.

Contreras’ version is a little different from theeocollected by Guss (1990: 94-95):

Before, when they didn’t have it, the drum was féedént shape. It was
pointed and could run right through a person likenerd. The people
didn’t know what Samjuda was then. They said, “Thaye it over there.
Let’s go see”.

So they went to the village where they had the drand they asked to
see it. And the chief said, “OK”. But first, heddhem to line up in a long
row, like this (indicating single file formation).

Then he went in and got it and came up to the dingt, like this. And he
stuck it right in, himself. Not thrown, himself! Arhe ran it through all
of them, the whole row. And he killed them all.

Later on, other Yekuana stole that drum. | dontwkrhow. They stole it.
That was a long time ago.

Figure 47. @mjuda drum (Pablo Albernaz)
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Figure 48. Details of the samjuda drum (Pablo Atiser)

In both versions, the drum is the instrument aggulry the Ye’kwana through the
relationship with the previous instrument ownere$hmjuda an object resulting from the
relationship with different owners (the owner oé tirum and the owner of the animal skin),
is only played by men, | withessed its use in maogasions during the community works
and collective celebrations. | did not notice apgafic worries with the tuning of the drum,
which has a varying range of timbres dependingheniristrument. Its timbre, in general, is
low and strident, and the sounds are always maithe isame continuous rhythm, thus setting
the rhythm for the dances and the different kinidgogal emissions present at taao0oko

celebration.

In Waschainha, during the celebrations of the Yelkaassociation’s meeting, after
being adorned and painted by the women for theocatien of the arrival of Kuyujani and
the embellishment of Wanato, | was invited to plag drum during the dances carried out
within the house of the men, accompanied by theqidae’keya thewasajaand the group
of dancers. Years later, in Kudaatainha, | s@amajudadrum that was not made with animal
skin, but with industrialized drum skin. The purpad¥ changing the skin was to escape the
taboos related to playing this instrument, whichsvgaohibited to fathers with young
children due to the power of the spirits that owtteddrums and the animals that, sacrificed,

serve as skin to the instrument (Fausto 2008).
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Figure 49. Samjuda drum crafted with industrialrsiPablo Albernaz)

Thesamjudadrums are played by the men inside the houséise atillage yard, and
in the gardens on the occasion of community woHe @rum is not supposed to be played
in the forest, a space that contrasts with the dtimspace, unless it is near the community.
The Mawadi, powerful owners of tlsamjuda are part of the audience that hears the drums
resounding, that is why they need to be paintetl madato protect the instrument from
the attack of evil spirits. The drum with induslidad skin that | saw in Kudaatainha was

not painted possibly due to the innovation in itfacturing.

Te’keya

Thete’keyais a wind instrument with mouthpiece, made of iakitbamboo of the
plantbambusa vulgariscalledwanng which serves as a cylindrical tube that is ogdyoth
ends with a hole carved on the upper end of thieumeent (first node of the bamboo) at
about 20 to 30 centimeters from the mouth extrenwtyere a piece of green cane with a
slightly smaller diameter than the body serveseas rcalleduduchi This valve, closed at
the inferior extremity and open at the upper partends to the bamboo’s mouth. Its
vibration is responsible for the production of sdun the instrument, which serves as a
sound box. It is the most importasttiiwoobject among the Ye’kwana, always played during

community works, leisure times aademiceremonies.

148



Differently from the Wayépi, who havele orchestras made of many instruments,
the Ye’kwanae’keyaare always played in a pair, and they are of diffesizes, the bigger
one is calledet6tojo (player) and the smaller one is callekibtojo (imitator)'*! (te’keya
soundy. However, the Ye’kwana say that this instrumenesi not “repeat”, but both
produce together one single melody connected txtadl message, as if the instrument
“spoke” a few sentences related to the topic, Bssgbme phonemes that do not have a

translation.

Excerpts of the field diary and of the volume datkd to the ethnographic data in

“VYom Roroima zum Orinoco” address the use of thestEuments:

In der Nacht haben sie auf zwei Heulinstrumentesiagen, die jetzt auf
einem Gerust unter einer der Baracken liegen.rigbetiva 1 m lange, sehr
dicke Bambusrohre, die vom Merewari stammen. Ostezine Huppe aus
dinnem Rohr eingeflgt, die, wenn man das Instrurfesttwider den
Mund pref3t und kraftig hineinblast, den unheimlicien hervorbringt.
Durch starkeres oder schwécheres Blasen kann nmaiiate der an das
Heulen eines wilden Tieres erinnert, beliebig vdein (Koch-Grinberg
1917: 310).

In the 1940s, the French explorer Gheerbrant (198Y) tried to remake Koch-
Grunberg’s travel route and described in his fidldry the performance of the’'keya

calling them by the name of their raw material, aigmanng:

The bamboo uanas guided us and a staff adorneddeg&hhoofs, which
the chief of the line struck against the groundise rhythm of the steps.
All the naked heels rhythmically moved up and dowijle the tiny
hooves hit each other at the end of the staff.€rth sounded plump, the
uanas snorted and grunted as the original wild mdarse voice they
wished to resurrect, and the monkey-skin drum, Wwhvas also part of
the dance, did not echo (Gheerbrant 1971: 167).

Many times | heard in Fuduuwaduinha, Waschainhakaundhatainha the low and
reverberating sounds of the pairtekeyaduring theaant6kocelebrations, when | followed
collective works in the gardens and house renorsgtior in prosaic moments of distraction.
On the way to the work locations, it was commortliermen to take their loudspeakers with
them in their backpacks in addition to the paiteeyaunder their arms, showing a certain

similarity of the occasions in which the’keyamay be played and “songs” may be heard.

111 The word®totojo andekoétojoare also used to refer to the chants, but indhse the “leader” sings and
the choir repeats the same stanza, while in thee @iabete’keyathey form the same verse as a group. Coppens
defined the pair ofe’keyaas “male” and “female”, repeating a pattern redpggh in thetulesof the Waiapi
(Beaudet 1997) and of the Arara (Estival 1991).
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In November 2012, we carried out an expeditionditect material and manufacture
pairs of te’keya led by Luiz Manuel Contreras and Luiz, instrumenaypr from
Adajamenha, in Venezuela. We were a group of speeple following the pair of experts
to learn how to collect the bamboos in the forest laow to manufacture the pairtefkeya
There are wild bamboo canebrakes found in the famad highly dangerous, and the
“cultivated” ones, used for the creation of thas&muments and to make thaja sieves.
Contreras states that tk@nnathat came from heaven with Kuyujani is differernh the
bamboos we see in the forest. The latter came akotingthe Mawadi and came from the
underworld!2 The manufacturing of the’keya thus, requires ritual knowledge, since the
Mawadi are the actual owners of tiannabamboos, which are the raw material of the

instrument. According to Contreras:

The Mawadi came along with tlweanng this is something very serious
and, thus, they must be respected. There are banizieahese through
the forest, and they were made by nature. Somédditee a long time ago,
the shamans asked permission to take one seedtibty cause us harm.
This is what we are planting until the present day® bamboos found in
nature are very dangerous. You should not toucketiptants, not even in
the “young ones”. The Mawadi are spirits that liuethe forest, in the
plants, in the underworld. When you are close toglyou will be able
to see them. They appear as birds and whistletheytare actually like
us and they are invisible. The Mawadi are the ownéthese plants. And
where there are bamboos, there are Mawadi. Thetharactual owners
of these specié¥’

Kuyujani was the first one to play thekeya He was the one who brought
it from heaven. In the past, it was dangerous talleabamboo. Only after
he gave us Ye’kwana the bamboo, and Satédnha pltdreddst ones, we
started to manufacture and play daikeya At that time each people
received their beverage, the Ye'kwana received/fuaake the Macuxi,
the sweet potatoaxiri, the white people, sugar cane (cachaca), and the
Sanuma, banana porridge. They all danced togetitethen they started
to separate.

The place where we went to search for the bamlmless than an hour away from
Fuduuwaduinha going toward the source of the De’jaker, an igarapé that marks the

southwestern limit of the village. Located withihet closed forest, the canebrake has

112 Lévi-Strauss (1986: 31) notices in several mytlesrelationships of opposition between the bamlaods
the vines or cotton strings, used by the Ye'kwantheend of the housalemirituals. The vine used to make
the whip serves as an ancient connector betweehaaeenly and earthly planes, while the bamboo, raw
material for thee’'keya performs the passage between the earthly andgnoded worlds.

113 During the meeting for the celebration of 20 yesinee the Homologation of the Yanomami Indigenous
Territory, held at the Watoriki community, the Ye/ana noticed many bamboos in “wild state”. “These a
untouchable”, they Ye'kwana said, at the same timeg pointed to the pair &&’keyathey brought with them

to perform a cultural demonstration for the otheogle present during the days of meeting. fEleyawas

the only instrument taken by them to the meeting.
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hundreds of bamboos several meters high that grestlice visibility in the circular area
where the species were planted.

As we arrived, Contreras untied from his neck taekpofmaadaplants he brought
strapped to a string and rubbed it on the bambaeeritical movements while he performed
an a’chudito purify the bamboo. The bamboo removed was abaueters high, and we
used two parts of it to build the instruments. Térgth of the bamboos was measured with
the forearm: the biggest one measured three foseptus the fingers of one hand closed
together, and the smallest one measured a fewnoetetis less. The pair of clarinets does
not need to be made from the same piece, they mayaode from different bamboos. That

is why we still cut two bamboos off so we had miatéo make three pairs of the instrument.

Despite being apparently simple, the procedure affecting the bamboos has
imminent risks, even with cultivated plants, sifiaten the seedling is planted, as it grows,
the spirit starts coming to it, the spirit who ovthe plant, and if you are not careful it can
get you sick”. With that in mind, Contreras staiiest, even though there is a certain level
of domestication, the Mawadi remain the “ownersthafse plant species, although Kuyujani
has taught the arts of its domestication.

Figure 50. Collection of wanna bamboo (Pablo Alkeen

On the following day, sitting on the hammock tiedHe trees in front of his house,
Contreras started to make the paitaskeya In order to prepare th@anng the bamboo

must be removed and placed next to the fireplackthen placed to dry under the sun
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because “the sun helps to choose the right bamtioihé instrument”. That is why many
bamboos must be cut off, since some of them mightflgt or cracked. After that, the
bamboos are placed next to the fire and then uigesun once again. It is a slow process
until the material is ready for the constructiortlad instrument. Contreras started by cutting
off the edges of the bamboo and measuring thedatigtance between its ends and nodes.

The upper part, which later houses the reed, wasuned with one forearm.

Then, we collected theuduchj a plant that has no restrictions for collectiowl &
used to manufacture the internal reed. After makirgmall longitudinal opening on the
suduchj which vibrates to produce the sound, the reeplased in a hole made at the

bamboo’s upper node. After tuning the pairtekeya Constructuionof te’keya land

constructuion of te’keya ¥, Contreras and Luiz played 53 instrumental songsob the

approximately one hundred of those known by CoagreAt the beginning of each song, the
players talked and sang the pattisgmad9 of the themes.

Figure 51. The sequence of photos of the constmucti the te’keya (Pablo Albernaz)
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More than half of the themes were about differeminal species, mostly birds, fish,
reptiles, insects and hunting, which define, acomrdo their characteristics, the dance
modes that should accompany the musical piecegr @ibces were about women, showing
that these themes adress on one side the humaalaeiationships and, on another side,
the men/women relationships, as can be seen isuhmmary description of the themes
related to thetan66ko celebration, a moment in which the pair tefkeya has greater

cosmosonic relevance.

Figure 52. Recording of the te’keya pieces (JaietkkWana)
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The two clarinets, each playing a note at a tinter@tely, play a text, lyrics that are
sung by the pair de’keyd*. The alternation serves as prosody to a sublinténd) such as

in the case of the piece “Muwaaju” (thongs):

Muwajuu Waadema (d6) (Muwajuu swinging)
Muwajuu Waadema
Waadema
Nakannd Kéannajaja
Nakanna Kanngjaja
Muwajuu nné kannana Kannajaja
Muwajuu nna k&dnnana Kannajaja
Waadema dema na kannéajaja.

Also, in the case of the piece about the peccary:

Duukwadi Towa nakannajaj&i(l the peccary)

Duukwadi Towéa nakannajaj&ifl the peccary)

Towaajene Towawatoka towdadif it true)

Nakannajajakill)

Duukwadi Towa nakannajaja. (2 X)

Duukwadi Towéajene Towawatoka téwa (2X)

Nakannajaja.

Nak&nnajaja e towa tbéwa.

Nakannajaja

As mentioned before, thte’keyaare the most commonly played instrument among

the Ye’kwana. It is played by the men who mostlpwkrhow to play at least a few pieces,
and the initiation to the instrument depends ontypersonal interest. They are usually
played outside the house, except during the drqnkimements related to than66ks when
they are played inside, they are not played ingideyardens either, only on the way to work
locations and when moving along tracks known byYta&wana. Playing the instrument is
also forbidden when there is a seriously sick persdhe village. According to Contreras:

When celebrating théandokg you play on the way, during the hunt.

Nowadays we have the radio, we know when the hsintér arrive, but

it was not like this in the past. You had to gdheir location to talk to

them, to know when they would arrive. So you woalso play during

that route. In the house, with your family, it stigood. In the house. It is

better, you know, in the yard. The best option widag in the big house.

Public, right? It can also be played at the comrhhpase, in the center

of it, when there is no one seriously sick in tlousge. But nowadays,
“music” is what is mostly played. Headphones, rdeos, sound, MP3,

114 Something similar was seen regarding the drumshgrtite Boro and the Okaina: “The performers do not
seem to use a code, rather, they try to reprelergdund of words with the help of the drums amdnidtives
always told me they made the words on the drum ffénil915: 216-253 apud Lévi-Strauss 2004b: 311).

154



speakers too loud. It is easy, just set up and. M&gnnais oral, it is
difficult, if you get tired, stop playing, who play

One of the things the Ye’kwana highlighted durihg performance of thie’'keya
songs was that they had specific moments of theaddynight to be played, similarly to the
Suya who “marked these gradual changes of day eadwith musical events of distinct
types, presented by distinct performers with dddive types” (Seeger 2004: 70). One
example of that is the pieshiike’'teye performed at noon when the sun is at the center of
the sky and the piededdha’kdi performed around 7 p.m. accompanied by danceating
the moves of a centipede, in addition to the pigesformed late at night, such éwi and

Kawadi whose themes are two different deer species.

Even with the rules and cares in the maintenandéhandling of the pair de’keya
the “Mawadi get jealous” when the Ye’kwana are pigythis instrument, given that these
spirits are part of the audience listening to thensls of thée’keya The Mawadi also dance
and play thde’keya,and during thean6okéthe Ye’kwana perform aa’chudi asking for
permission to play the instruments. The singeestttat the instruments are real, that he is
listening to their sounds and he asks permissidineio owners so they can be played. Thus,
explains Contreras:
Because the Mawadi also dance. The bamboos weaédréor them,
more for them. Kuyujanivas the one who gave them the gift. Then, he
asked, ordered to purify them for us. The Mawadiagks dance, play
wanna But they are invisible to us. Only the shamans s them. As

they also play, they get jealous when we use tfigrat is why the ritual
must be performed as soon as possible.

In 2016, in Kudaatainha, | saw a pairtelkkeyamade of PVC pipes and with reeds
made ofsudui’chd As with thesamjuda thete’keyamay not be played by men that have
small children, since this may cause harm to thldrem, who are still bound to their parents
during their first phase of life. That is why the’Xwana manufactured this instrument with
industrialized raw material. Although they are @dyby men, in some villages on the
Venezuelan side, there are women who play thisunmsnt. According to Contreras, the
te’keyais used for “entertainment, to feel the rhythmtled song”, and to announce the

arrival of guests during thtanttkdcelebrations.
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Figure 53.Pair of te’keya (Pablo Albernaz)

Figure 54. Index card of a Ye’kwana musical instemtncollected by Koch-Grinberg
(Pablo Albernaz)

3.3.2. Fiichu, fanak’'wa, Kawadi ej6

Fiichu

It is a cylindrical flute, made of a sturdy woodled kudaataor made of a more
fragile bamboo calledludua The flute has an airway and is played by insgrtine
mouthpiece between the lips. The instrument hasuagular hole a few centimeters below
the mouthpiece. At the lower level of the flute@dy there is an inner wall of beeswax, or
dry petroleum, with a narrow slit in its upper paarough which the air passes. The air blown

against the edge of the triangle produces the sanulthe lower part of the instrument has
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five finger holes and a hole on its back, in frofithe first one. The fifth hole at the bottom

is used only as an air exit.

Figure 55. Fiichu flutes collected by Koch-GrinbéRablo Albernaz)

Figure 56. Index card of the fiichu flutes (Pablibé&naz)

Koch-Griinberg (1917, 1923a) described several amtsif use of this instrument:
men lying on their hammocks played flutes, somesilisturbing the night sleep, at other
times along some shamanic ritual which they wetgaging attention to, these are some of
the scenarios described by the German ethnolo@sppens (1975) states that this
instrument is played in moments of leisure andartiérom the sages that this flute is played
mainly in the domestic space, inside the house.nNHest arrived at Fuduuwaduinha, a
flute was passed from hand to hand among the memgdilhe meetings at the school and in
the men’s houseafiaakg. Some were playing, others made a circle aroargkar, but that
did not involve everyone and most of them wereofwihg their duties, not caring about the
melodies resounding throughout the room. In a cat®n by his hammock, in front of his

house, Contreras explained to me several aspetitefathu flutes:
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Thefiichu flute has a sound for the arrival, played whenisrariving at
the meeting house. Then there is a sound to tidndinemock, a sound
when is time to ask for food. Thus, when they hkarsound, the women
bring the food. This is how the Ye’kwana did in fheest when they arrived
at a community. The flute is played to cheer theseoup, and the sound
is like a dialogue, a narrative. Thiehu has nothing to do with rituals. It
is only for the sound of it... sometimes we imitéite sound of the parrot
on the flute. The flutes are played for the Ye’kadhemselves to listen.

In Fuduuwaduinha, in 2012, there was only ficau flute. The first time | heard the

flute was when Contreras played some songs withdhee of different birds to an audience

made of parents, teachers, students, and guesis inner and central yard of the school

(fiichu_sounds ). A few days later, Romeo allowed me to record playing some of the

songs fiichu _sounds 3. A few months later, in Waschainha, Vicente Castade some

flutes and | was able to record some of the sotgyged by the sagéiichu sounds 3.

In one of our conversations, Luiz Contreras toldatunnastory about the origin of

the fiichu flutes. The version told by him does not have majoanges compared to

Civrieux’s version £980: 81-93)but adds some data about the material used ddiutes.

The description below is a summary of the two \@Tsi

The origin of thdiichu flutes:

Kasenadu, the master of lightning and thunders, had a sister who had two
children. He did not want his sister to meddle with his cassavdgpion,

but she did not obey and often did it in his absence. Once, as punishment,
Kasenadu took his two nephews for a hunt on the Antawari mountain, and
when they were far away he killed his nephews with a lightning, and
guartered them like animals, taking their hearts out and leavingdhem

the top of a large tree called Kudihuha, at the sources of Caowive
hearts turned into two huge birds, and the tree turned into a very high
mountain, called Kudihuha. Kasenadu fled in fear and when he returned
home he told his sister about the birds. The sister decided tdhrame

She went to the mountain to look for them, but she was devoured. The
lightnings of Kasenadu were powerless against the birds that had an iron
armor. The men tried to kill them with bows and arrows, but they could
not. Until a sage named Kudene, who looked like a water snake, cooked a
poison and gave it to the trumpeter rooster that went to Kudihuha,
discovered the weakness of the Dinoshi, returned and told everyone. The
people prepared an arrow with the first timbé, and the rooster rdtwitie

them to the location. The birds were shot with the arrows and began t
scream in pain and fly in circles, and thelaatacame out of their feathers

and bones. The first feathers fell on the Merewari, then on the Antaw
and the Dinoshi fell dead on the Marawaka. The bones and feathers of the
Dinoshi only fell in Ye’kwana territory, that is why Tahashisho is the
mountain of the blowgun (zarabatana) and Kahuakadi is their owner.
“When we are going to ask for blowguns, we do not eat nor do we touch
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our women. We plant stakes in the ground, as an offering to kahuakadi and
we do not take more than four, not to bother its owner”. It was Kuyujani
who asked for the Dinoshi birds to leave this material in the Yalaw
territory.

According to thewatunnanarrative, th&Kudaataalso has an owner spirit. But the
relationship with this owner is different from tbhee established with the Mawadi, masters
of thewanna The withdrawal okudaatadoes not present the same risk agehesya but,
on the other hand, this species is not domestiabthevanna Through the Dinoshi, the
Ye’kwana obtained this bamboo species. Althouglr sgrit is not present in the matter
originated from their mortal remains, this does ex¢mpt the Ye’kwana from following
some rules when they collekidaata The wood taken from the plain is then replaced by
kudaataand, when returning to the village, one shouldmdtthe wood inside the house,
but rather leave the canes at a certain locatidhenvoods and on the following day put
them to dry under the sun for about two days. Atttet, the flutes’ manufacturing process
begins. Despite the lower risk compared towang after building the instrument, one

should not touch his penis for about a week “otlsenit can become withered and bent.”

Before traveling to the place where thedaatais collected, the Ye’kwana choose
some woods and when the sage reaches the top aidbetain he makes aichudiin
which he states that he is bringing wood in exclkedongkudaata asking the spirit that owns
the place to grant the best of them. The curremepwf thekudaatais ama’da, jaguar-spirit
(not Kasenadu) and if you do not respect the nal@pproach the place, the sky darkens and
you can hear his roar in a thunderstorm. Koch-Getigdescribed the collectionkktidaatg
which can also be used to produce blowguns, asvisll,,Auf dem Paua, einem etwa 1500
m hohen Sandsteinblock, auf dem der Merewari entpsoll viel Blasrohrschilf wachsen,
aber, ,wenn die Leute hingehen, um es zu holenjudd Nahe kommen, wird die Gegend
ganz finster, und sie missen sterben™. (Koch-Geiighil923a: 380). Besides flutes and
blowguns, thekudaatais used to make a small cane that accompaniesaineds of the
Kawadi lju’ja (flute of the deer’s head), and to cut the baby’bilical cord. As the material

is strong, this instrument can last for decadé&sptt in a dry place.

The fiichu flutes can also be made from another materiaédalidua This small
bamboo is found in regions inhabited by the Mawadip are considered their owners.
When | was in Waschainha, Vicente Castro collesieralduduacanes to make some
flutes. One day after the material was collectedehte began producing the flutes to an

interested audience of teachers.
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The instrument manufacturing process took abouthawmr. The piece of cane
measures about 40 centimeters from the bottom tooies nose. Vicente measured the
distance from the mouth to the nose, and the distabetween the flute holes with his closed
index finger. The distance from the first fingedédnto the nose of the flute, measures two
palms, and the distance from the nose to the mofitthe instrument is about two
centimeters. Then, a sharp burning object is uselill the holes. After opening the holes,
Vicente placed the reed between the nose and iy dfahe flute, which is usually made
of beeswax, but, as there was one at that momeed, petroleum was used intead. Finally,

the instrument is adorned.

Figure 57. Sequence of photos of the constructidheofiichu flute (Pablo Albernaz)
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The body of the instrument was painted with figuséshekushishiand Kawadatu
snakes, spirits that own the gardénsThe flute that was in Fuduuwaduinha had no pagsti
and | noticed that the ones at th#hnological Museumvere adorned with pictures of the
frog ke’kwe the snake Kawadatu, the sshii, and also with a path of the star, called

shidi'’cha emado

The fiichu repertoire does not have a specific time to bgeaulalt is played in
recreational occasions, in hours of rest on therhaok and in domestic environments. The

flute is not related to any ritual nor does it aop@any chants or orchestral pieces.

During the small concert held next to the domefaticarea after manufacturing the
instrument, Vicente performed thé/adi'nawa etd6do” played to announce the arrival, as
a visitor, at a village. The second pieckdtada t6dootojd) tells the women to bring food
(katadg to the visitor, who plays it after tying his ovmammock to the house beams. The
third piece calledwaacukua Necuato”is a seductive message addressed to the sister-in-
law, brother’s wife, a piece that is similar to e played by Contreras and translated as
“cry of a woman in love”, which addresses the sadrd women when men leave on their
trips. Besides these, Vicente, Romeu and Contpaged pieces related to the chants of the
birds: Kuda Dashj a kind of thrushKakauwd “laughing parrot”,Yuduméthe chant of the
duck, and~udede the chant of the woodpecker.

In this small sample, we heard melodies that aimepooduce in théichu the bird
songs, suggesting communication between humansbiadsd, the melodies imitate the
singing of the birds as if tHechu edajacould, with it,pecomebird, imitating the sounds of
these animal species. Other pieces have a comntiveif@anction and announce the arrival
of visitors, request food, or suggest romance witimert'®. The Ye’kwana claim that the
fiichu repertoire is reduced compared to that of theqfd@’keya However, this instrument,

due to its melodic features, seems to have a greatemunicative function.

The Kaluli of Papua New Guinea associate their thiamnthe bird songs. The sounds
of the birds are their chants and there Imaomingbird that articulates the expressions of

feelings into sound forms (Feld 1990). As we haaens among the Ye’kwana there is also

115 This same drawing is painted wittaadaon the central pole of the houses, onghmjudadrums and on
the fermented drink troughs.

116 In these terms, the flutes can be compared tonthistled language, present among the Bororo, who
according to the Salesians, would have two mainctfons: “to ensure the communication between
interlocutors who are too distant to maintain anmalr dialog, or to eliminate indiscreet third pastievho
understand the Bororo language, but were not ictduin the arcanes of the whistled language (IStrauss
2004b: 303).
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a symbolic association between sounds and birds YBkwana claim that learning to play
thefiichu requires one to go to the forest and learn to tieabird songs. They also tell that
in the beginning of time “the birds were the mewanadi means “woodpecker”, and his

brother-in-law Wanato, the first to adorn himsafaaman, was also a bird.

The fiichu is the shiiwokomoinstrument with greater melodic potential and is,
therefore, associated with communicative languAgeong the Tukano natives, to play the
flute means “to cry”, “to complain through the inghent (Levi-Strauss 2004b: 305), and
among the Waiwai, a Carib people that has manym@llsimilarities to the Ye’kwana, the
melodies played on the flute were used to desdlitierent situations. According to Lévi-
Strauss:

In the language of the Kalina of the Guyana, on&eandthe trumpet
shout” but “grants the word” to the flute: “Whenaping the flute or
another musical instrument that produces multipdangs, it is said
/eruto/, to seek the language, the word, for somgth The same word
/eti/ designates the name of a person, the speaitiod of an animal, and

the call of the flute or of the drum [...] An Areka myth calls “flute” the
distinctive sound of each animal species (Lévii&isa2004b: 305).

Why do the Ye’kwana play thHéchu? To cheer up, to entertain, and to communicate
with birds and people. Unlike the pair tfkeya this is not a ritual instrument, and its
audience does not include spirits, but people @ad bTrhe flutes are played to the Ye’kwana

themselves, and seldom have an audience orgamaeddithe instrument.

Thefiichu flute is comparable to the chants as it is coretettt the domestic space.
Its performances are more intimate, as withetlsudi. Thefiichu flutes have this character
of communication between men and birds, and between and women in a seductive
language. This instrument, by cosmologically rdgdsthing the human-animal relationship,
acts as a vehicle of mythical sound messages. 8e#idt, everything happens as if the most
“nuclear” part of society was composed by a kindrafsical setting that privileges the
melody (the chants and the flutes) to the detrinoétite timbre and intensity, present in the

pair ofte’keyaand in thesamjudadrums (Beuadet: 1997).
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Fanak'wa

Thefanak'wais a trumpet made of sea snail shell, with a kdoléed in the end that
serves as a mouthpiece, where beeswax is inséiteaugh the vibration of the lips when
blowing air in, it emits strong and penetrating isdst This instrument was classified by
Hornbostel as an aerophone of the type signal “horn

Koch-Grlinberg sah eines bei den Yekuana (Ye'kwana)es, wie die
LZivilisierten” auf dem Orinoco, von denen sie esmutlich haben, auf
der Bootfahrt benitzen. Es ist wahrscheinlich @trembusArt wie sie

schon die vorkolumbischen Peruaner bliesen, abeseiienstandigem

Blasloch, wahrend Amerika vor den Eroberungszigeninompeten mit
endstandigem Blasloch kannte (Hornbostel 1923:.402)

In his analysis of the instrument, Hornbostel n@mgia Taurepang myth that would
be similar to those of the Tupi-Guarani and otherth and Central American myths, in
which Piai'ma, a great wizard representing the desk, is killed by a shell trumpet and
three sounds of the instrument announce the viabtlige returning one. The shell trumpet
was, therefore, “in that place and everywhere” irstrument that announces death and
victory. Hornbostel (1923: 402) still states thatdi-Grinberg saw one of these instruments
among the Ye’kwana, similar to that of the “civédd’ people of the Orinoco from whom
they must have obtained the instrument, and itprabably a kind oftrombuswhich was

used by the pre-Columbian Peruvians.

Figure 58. Fanak'wa photos (Pablo Albernaz)
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Thefanak'wais played inside the house or in the village spaod, when a group
arrives from a hunt or trip, it can be used to eighals to warn the hosts about the group’s
arrival and to show that the visitors are friendn several occasions, | heard theak’'wa
being played in the mornings, summoning men and evofor the collective work. Other
occasions in which tHanak’'wacan be heard are ttendokdcelebrations. Its different notes
and the texture of its velvety timbre make theak’'waa pleasing instrument to the ears

(fanak’'wa sounds landfanak’'wa sounds ?.

On the occasions in which this instrument is playedroups, its execution seems
random, giving the performance a chaotic aspedtdbiatrasts with the synchrony of the
dancers’ steps and the rhythm of Hanjudaandwasaja This relationship between order
and disorder, as if the “harmony” should be brokefavor of a certain “chaos”, can be
understood as the cosmosonic representation @fabsage from nature to culture, or of the
temporary regression from the latter to the fortheough a kind of acoustic coding (Lévi-
Strauss 1991a: 57-58).

Despite the difficulty of getting those shells, aare found in the ocean miles away
from the villages, this instrument holds an impottalace in the cosmology and daily life
of the Ye’kwana, and | noticed the presence of itthstrument in all the communities. The
watunnaabout the origin of theanak'wais part of the “Kuyujani time”, wheludeekeand

his brother me#A’jicha, the first white man:

The origin of thfanak'wa

The owner of théanak’'wawas a species of big snake, Wiyu, that traveled
at the bottom of the sea. Before the waterfalls appeared, Imptace
where they would form there was a Wiyu, as today the high waserfall
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prevent the passage of fish, causing each part of the river to higrerdif
kinds of fish, each region of the rivers have spirits of diffebégmtwWiyu
snakes. The men were navigating across the rivers and they found the
fanak’wa Then they put it inside the canoe, and it immediately turned into
Wiyu. Then they thought that it was a snake and that whoever played it
turned intofanak’'wa This happened in Kuyujani's time.

The goal of Kuyujani was good, but it was always “ruined” by Odosha.
Kuyujani wanted to multiply the population so he asked the ancestor of
Wy6'dg a capybara of great wisdom, to keep a ston&/wiki called
akojo’a (which is a kind of tree nowadays), while he would create other
human beings. BWVy6'do kept the stone ddViriki and thefanak’'wain

her genitalia. An otter that was in the Caura, traveled to timo€r, found

the capybara and said: “I came to ask you foaktigd’'a’. Wy6'doopened

her legs and said: “Feel free, go into my vagina”. So she had setheith
otter (giant otter). It was Kuyujani who sent the otter to ask dbghara

for theakdjo’to, but if the otter had used the hand, it would have gotten
this wiriki stone and would have increased the population. If it had
followed the guidelines of Kuyujani, the population on earth would
multiply. And that is why the capybara’s vagina is dark (Contreras).

Thiswatunnaassociates thfianak’wato the cycle of the cultural hero Kuyujani, like
the other musical instruments. It belonged to & typWiyu, who was its owner before the
men found it at the bottom of the waters. In tineetiof Kuyujani, thdanak’'waturned into

Wiyu and its origin is connected to an ideal of plagion growth, but Odosha ruined it.

According towatunna the fanak'wa was given to the Ye’'kwana after forbidden
sexual intercourgé’. These sexual connotations are present in theswfthute origins and
recall the complex jurupari, found among severdiganous peoples in the Amazon and
Melanesia, in which seeing the flutes is forbidteewomen (Piedade 1999, Menezes Bastos
and Piedade 1999). Among the Ye’kwana there isamyptex of sacred flutes, women can
see the instruments (though | have never seen awt@andling them), and only th@omi
flutes, played during the celebrations of the inaagon of gardens, cannot be seen by

women, who can only hear them during the rites.

Contreras said that thghiiwo can be played any time of the day, because when

someone thinks of thianak’'wa they must immediately sound the instrument:

When you think ofanak’'wg you should not avoid playing. You should
consult the sages and make sound withfémak'wa When the dawn
comes, when the rooster crows, you wake up and gaye This is a
form of care. Thefanak'wa is also played when one arrives in a
community. Thefanak'wa has no repertoire, it makes always the same
sound.

117 According to Reinaldo, when the foreskin of a nsgpénis is too long, he cannot play the instrument.
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To play thefanak'wa is, therefore, a healthy action of care, althotigh flute

previously belonged to a Wiyu snake.

Kawadi'eja

Kawadi'ejais a flute made from the deer’s femur, withoutamvay and without an
air inflow channel, with three longitudinal holesits lower half and one on the upper half,
through which it is played. Its lower end is sealeih wax of stingless bees called
mashé&ewetewhich serves to propagate the sound. During #re@@ of my fieldwork, |
noticed this flute in all the Ye’kwana communitiesd | noticed that some young people

seemed interested in learning to playkbe/adi'eja

Vicente is one of the few people who play and ktiesrepertoire of this instrument.
| listened to the Ye’kwana master playing the fluiat unfortunately, | did not make any
recordings. Even so, Vicente cited three instruadguieces performed on the flute: one of
them is played during lunch time, the others aréop@ed upon arrival and departure from
a community. This information confirms the clagstion of this instrument as a signaling
instrument. It is performed domestically and, adaay to what | heard during the fieldwork,
there is no repertoire related to the hours ofdag and this instrument is always played

solo.

Figure 59. Young Ye’kwana learning to play the kdiega (Pablo Albernaz)
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Figure 60. kawadi’eja flute made by Vicente CagRablo Albernaz)

On one occasion when we were talking in my houdgoa Vista, the sage Vicente

Castro told me thevatunnaabout the origin of thkawadi’'eja

At the time of Kuyujani, Majaanuma brought the ddmme flute.
Majaanuma had a grandson named Kwamachi, who \wayg &hat grew
up very fast, since he was a child in one day &ednext he became a
strong and handsome man. In celebration of his trowe won a
kawadi'eja from his grandfather Majaanuma. These flutes amgea
around the same time that the Ye’kwana receivedéaals hainhudy)
and that the embellishment of the Kwamachi occurred

The kawadi’'eja is, thus, part of the Kuyujani cycle and the my#iut body
adornments. This demonstrates the relationshipd®tvinstrumental music and the arts of
civilization, since both were given to the Ye’kwanahe phase of constitution of a morality
that is different from that of other peoples, résgl from the constitution of a diversity of
peoples inhabiting the earth.

Figure 61. Construction of the kawadi’eja flute (@ Albernaz)
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3.3.3. Codedo, kawadi lju’ja, momi ijija

Codedo

In 2016, Vicente Castro arrived in Kudaatainha witb instruments that | still had
not seen among them. One of them is caltedledo and is performed with the
accompaniment of a whistle made with a small pe#¢@idaata The codedo is an idiophone
made from a turtle (jabuti) shell, which has itddeoated with wax. The name of the
instrument suggests the sounds it emits from timeraction of the lower part of the hand
over the shell resin. When 1 first saw the instraméMajaanuma played theodedo
accompanied by Vicente Castro, who played orktldaatawhistle a rhythmic sound that
gave cadence to the sounds of toeledo It is performed only by men, usually before
arriving to visit a community, or in moments oftrescelebration, as occurred at the meeting

in Kudaatainha, where it was played during the ksdsetween the discussions.

Figure 62. Kodedo and the whistle of kudaata (Pakilmernaz)
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Kawadi lju'ja

Another aerophone performed by Vicente Castro indétainha was thisawadi
ljuja, a flute made of the deer’s head, performed by, Boon after he played tltededo
for an attentive audience of young people, teachetdsvomen. The sage made a small solo
concert but, according to him, this instrument lsypd indug, as thete’keya with the
artifacts made with the heads of two deer of défifeisizes, resulting in a bigger and a smaller
flute. TheKawadi lju’ja, as well as theée’keyg are played during the dances, which are
performed in straight-line movements, back andhfodas opposed to thedemidances,

which are performed in circles.

Figure 63. Vicente Castro prepares to play the kdijar’'ja (Pablo Albernaz)

Momi iji'j&

Themomitrumpet is an aerophone made from the bark &feadf same name, which
is spirally wound, giving it its conical shapeidttied at its end, where it is blown, and it is
open at the other end. It is manufactured and gdlaydy during the celebrations for the
inauguration of gardens. Like the otlsliiwokomainstruments, thenomiare played only
by men, but it is different from the others becatsethe only instrument that women cannot

see, only hear, during the ritual of thedaja edemi j6d6
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Figure 64. Material used in the momi flutes (PaBlbernaz)

*k%k

According to the data presented, the instrument®meed with the dances are the
pair ofte’keya thewasajg thesamjudathekawadi lju’j&, thefanak’'waand thenomi Some
of these instruments can be played without the egrexcept for themmomitrumpets, which
are only used during the celebrations for the nawlens, and thwasajg which are played
during theademi Thefiichu flutes, on the other hand, are played solo antdowit dances.
Throughout the research | was able to witness yquewple from the new generations
playing thete’keya thesamjuda thewasajaand thefanak’'wag which shows the vitality of
the native sound manifestations. The invasion eflddanawe (white people) music was
incorporated into the Ye’kwana sound system in atigoous relationship with the
shiiwokomanstruments and th@néokocelebration.

After this brief presentation, it is possible teate a summary table of these sonic
objects in order to understand them within theintegts of use, and then analyze the
economy of the acoustic code implied in the Ye’kwansmosonics.

Figure 65. Shiiwokomo instruments (Pablo Albernaz)
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3.4. Table summarizing theshiiwokomd*®

Who plays | Where is it When is it played? What is played? | How is it played Why is it played? Who is it played
it? played? for?

Madaaka The At the center of | It was played mainly at Shamanic and Sitting on a shamanic | Because thenadaakais an For an audience
ancient the house or at | night, during the healing chants. bench, rhythmically instrument of communication restricted to the
Fuwai the house of shamanic healing moving the rattle with | with the ancestral spirits, beings| diseased one and
(male and | men @naaka sessions. one hand and holding | and places in the cosmos close relatives. For
female and in domestic the tobacco in the (Kahufia). Because it is the an audience of non
shamans) | spaces. other. instrument used to call the humans comprising

shaman’s auxiliary spirit during @ the shaman’s
healing ritual. To intercede with | auxiliary spirit and
the beings that cause diseases sahe beings named in
that they give back the souls of | the chant.

the diseased ones.

Wasaja Mainly At the center of | During the ceremonies| Chants and Striking the staff To set the rhythm of the chants | For the people
men. May | the house or at | of inauguration of the | instrumental against the ground, and dances of thedemi present at the
eventually | the house of housesttd edemi pieces of the causing friction to the | ceremonies and to connect the | celebration, for the
be played | men @naaka j6d6), and gardens ademi wasajaseeds and Ye’'kwana to the primordial ancestral spirits,
by and in domestic | (audaja edemi jodg setting the rhythm of | heaven (Kahufa). and for the beings
youngsters| spaces. and during the the dances. that inhabit the
and celebrations of the cosmos (Kahufia).
women. arrival of the hunters

(tdnb6ko edemi j6o).

118 Besides the objects listed in the table, | tbtwo other musical instruments in the technicaéree of thésthnological Museum of Berlirsuduchy a pan flute with five pipes
made with small bamboos cut in different sizesrtmipce different tones, and’sedg a transversal flute made with only one hole, Whgnot played by the Ye’kwana in Brazil

anymore.



Who plays | Where is it When is it played? What is played? | How is it played Why is it played? Who is it played
it? played? for?

Samjuda Men and | At the center of | During the celebrationg Percussed calls. | With a drumstick. It To cheer up work activities. To | For the people
young the house or at | of the arrival of the Setting the may be played alone | set the rhythm of dances. To present at the work
men. The | the house of hunters {&n66k6 edemi| rhythm, with the | and sitting, or dancing | connect the Ye’kwana with the | activities and
instrument | men @naaka. j6d6). During the wasajg during the| and jumping during the underworld of the Mawadi. celebrations. For
is In the vicinity of | collective works. te’keyadances. celebrations. While the the Mawadi and
forbidden | the village. dummer plays, he emits some animal
to men high-pitched vocal species.
with sounds.
newborn
children

Te'keya Men and | At the center of | During the celebrationg Instrumental Always in pair, To cheer up the collective work | For the people
young the house or at | of the arrival of the pieces that accompanied or not by| activities. To set the rhythm of thepresent at the work
men. The | the house of hunters {&n60k6 edemi| address different | thewasajaand dances for the arrival of the activities and
instrument | men @naakg. j6d6). During the animals, women, | samjuda hunters. To connect the Ye’kwanaelebrations. For
is In the vicinity of | collective works. female with the underworld of the the Mawadi and
forbidden | the village. adornments, Mawadi. some animal
to men blowgun darts, species.
with baskets,
newborn fermented drink
children anda distant sul

Fiichu Men and | In the domestic | On recreative and rest| Instrumental Solo. For communication between menFor the Ye'kwana
young space of the occasions. It is not pieces that mimic and birds, and between men and themselves.
men. house &sg, at | related to any kind of | birds, announce women in a seductive language.

the center of the| ritual. the arrival at a For Fun.
house or at the village and seduce

house of men a woman.

(anaaki) .

Fana’'kwa Men and | At the center of | Early in the morning. | Sounds of Solo or accompanied | To announce the arrival of For the Ye'kwana
young the house or at | Durante the “signals”. by the ate’keya travelers. To wake the workers upthemselves.
men. the house of performances of wasajaandsamjuda during the community activities.

men @naaka.
In the vicinity of
the village.

te’keya wasajaand
samjuda When one
thinks about the
instrument
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Who plays
it?

Where is it
played?

When is it played?

What is played?

How is it played

Why is it played?

Who is it played
for?

Kawadi'eja | Men and | Atthe center of | During lunchtime, at | Musical pieces Solo. For communication, and imitationFor the Ye'kwana
young the house or at | the arrival and related to a certain of animal sounds. themselves.
men. the house of departure from a moment of the
men @naaka. community. day or during the
In the vicinity of arrival or
the village. departure from a
community
Codedo Men and | At the center of | Before arriving at a Does not perform | Accompanied by a For fun. For the Ye’kwana
young the house or at | community. In “musical pieces”, | whistle made with a themselves.
men. the house of moments of rest or only sets the small piece oKudaata
men anaakq). confraternizatior rhythm
Kawadi Men and | At the center of | In moments of rest or | Sounds of In “duo”, two flutes For Fun.
lju'ja young the house or at | confraternization, “signals”. made of different
men. the house of during collective skulls.
men anaakq). darces
Momiiji'ja | Men and | Atthe center of | During theademiof the | Sounds of Along with the other | To announce the arrival of the | For the Ye’kwana
young the house or at | inauguration of gardens “signals”. men of the village, men at theanaaka during the themselves. The
men. the house of (atté edemi jodp considering that ritual of inauguration of the new | men may see and

men @naaka.
In the vicinity of
the village. In
the gardens
(audaje).

women are forbidden t
see the flutes.

p gardensdudaja edemi jodp To

wake up the beings that live in th
garden at the center of the cosm
(Kahufia). To cheer up the spirit

hear them, the
evomen may only
okear them.

of the manive
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3.5. Economy of the acoustic code

After the presentation of the Ye’kwana vocal-sosgdtem throughout chapters 2
and 3, we can now address the hypothesis of aroegpof the acoustic code present in the
vocal-verbal and instrumental arts of this Caribgde. As seen throughout this chapter, the
meanings of the materials used to makesthievokomoinstruments are integrated to the
ontological meaning of domestication of nature ahdhe rites that serve to incorporate
exogenous and wild elements within the culture €5L890). Seeger (1987) points out that
the materials used in the production of the insemts have a relationship with aspects of
cosmology, so the description of the instrumentsstmiake into account not only
morphological aspects, but also the manufactugngriiques, suggestions that | have sought

to follow throughout this chapter.

The purpose of this chapter was to elucidate s@pecats about the productions and
performances of thehiwokomaowadays and remember how these instruments watte m
a hundred years ago, when Koch-Griinberg colletieh and sent them to tB¢hnological
Museum of Berlin My interest in the subject has created suitalppodunities for
knowledge exchange between the generations at nisraeoh as those described in this
chapter, and even nowadays, the Ye’kwana anddlanming to make a trip to the Marawaka
mountains to collect th&udaatacane and manufactuféchu flutes and other musical

instruments, so the data presented here shouldrtbeef explored in future research.

Like the Suya (Seeger 2004: 63), the Ye’kwana raiégn their rites the distinctions
between men and animals, and just like the Aramanesof their instrumental pieces are “to
and from” the animals (Estival 1991, Teixeira-Pirii®#96). As we have seen, different
animal species are the theme of many of the ingntiah pieces (they seek to reproduce their
timbres, “songs”, movements), and they reflect loa wniverse of hunting and predation,

other pieces allude to gender relations and poimadrriage alliance relationship$

The Ye’kwana have instruments that are used asalsgmitters, others that are
played only at moments of leisure, there are alkers that are important ways of creating
ritual sounds, such as the shamanedaakaand thewasaja(precisely those that serve as

accompaniment to the chants) that seek to veicalhnect the Ye’kwana with Kahufia,

119 Although, among the Arara and Ye’'kwana, womenret forbidden to see the flutes (except for the
mom), there is a relationship between the genders vitheames to the sphere of exchange that the hyintin
ritual dramatizes: while the men are in chargéefrheat and music, the women are involved in tbdymtion

of fermented beverages.



acting as the center poléududu) of the house. But if thevasajais the instrument that
accompanies the chants in all taemj and thanomiis used only in the gardexdemj on

the celebration of hunters’ arrival we observeptesence of several typessbiiiwoobjects,
reaching a type of orchestration that, as we Sle@] resonates with some ancient European
rites, such as that of the instruments of dark(le®@i-Strauss 2004b: 379). Before making
this comparison and proceeding to the analysise&toustic code present in the Ye'’kwana
cosmosonics, it is worth to briefly reflect on thefinition given by Contreras about the

ademiin general, but particularly about ttendokdand theaudaja edemi jod6

Our ademj which are the most popular genres, have a coiomeaiith
Wanadi. The adornments that we use in our bodieishas to do with
theademi You purify and allows the use. If you do not testyou will

be seeking trouble. If you bring the leaves ofanajthout performing the
rituals, without “purifying” them, you will be callg Mawadi. Because
there are rules to put it inside the house, wheeeetis collective dance.
This is why we chant. On the hunters’ arrival, wetfplay thewanna
Then you surround, surround, dance in circles atdha house and enter
through the east door. Then the singer begins &mtcand to perform
ya’chumadd(a’chudi) and sing theademi What begins with the hunt,
continues with the singer, who tells everyonegteh well to his chant. It
is notsamjudaall the time te’keyaall the time. TAnOOKA is not like that.
Ademiwith singing andvasajais the most important thing, and at other
times we have thshiiwokomanstruments. There is also the purification
of the meat packages, callethji. Then, we play theamjudaand the
te’keya until dawn. In the morning it ends and, then,hage collective
food.

During theaudaja edemi jod§ou arrive with theshiiwo made from the
bark of themomitree. This instrument is made to cheer up ourddcén”,
our maniva. This bark is also dangerous to harulienot as much as the
Inaja leaves. It was Kuyujani who invented ahiiwo wanna and
samjuda The instrument made from the bark of themiwood is older,
and came to earth along with the Maniva. This hathing to do with
wanng it is just singing anghiiwoto connect in heaven, for him to hear.
It is like ringing the school bell for the studerdgta edemi jodds the
same thing, the explanation on how Wanadi builbdkj requests for
authorization/purification of the wood, vegetatiamd leaves of the
houses, permission to inhabit the place. It isng Istory.

According to the sage, tteglemigenres are the most popular among the Ye’kwana
and relate directly to the adornments, the constmicof the person and the ritual
restrictions. By pointing out the preponderancéhmademiof the chants in relation to the
ritual moments in which thehiiwo instruments predominate, and by demonstrating the
importance of the a’chudi chants in the purificatmf the natural raw materials that have

powerful owner spirits, Contreras distinguishesri@ments in which we hear the’keya
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andsamjudaas different parts of thedemithat do not relate directly with the connection
(wadeekudi with Wanadt?®>. While commenting on the ceremony adidaja edemi j6do
Contreras distinguishes tmeomi iji'ja from the othershiiwokomoinstruments: made to
cheer up the spirit of the maniva, tim@milends itself to a connectiowédeekui between
the men, the gardens, the owner spirit and itsstialemanivas. By stating that this
instrument is older than the others, Contreras @e®it to the “school bells”. This
comparison between thmomiflutes (also the shamaninadaakaand thewasajg to the
school (and church) bells suggests a similar corsato the one outlined below, based on

the suggestions made by Lévi-Strauss.

As everything in the Ye’kwana thought is basedtenélational dimension (see, for
example, the concept ofladeekui wires, lines, webs that link the beings in native
cosmology), these instruments and other genrebeofye’kwana vocal-sound art lead to
semantics that must be considered in differentegenr an integrated way. Therefore, to
support the analysis of tlshiiwokomanstruments, | turn to the reflections of Léviditss
about Amerindian thought and the background ngti@sent in the Mythologiques (2004a,
2004b, 2006, 2011) about the commutability betwaepustic, gastronomic, sociological
and cosmological codes, which elucidate importapeats about thghiiwoinstruments and
the different forms of communication organized by ¥e’kwana cosmosonics. Although it
is a subject rarely addressed in the ethnologisalidsions about the classic tetralogy of the
Mythologiques?,, | believe that it anticipates part of the refieas developed by Anthony
Seeger (2004) on the verbal arts of the Suy4, #isawét clarifies various aspects of the
Ye’kwana vocal-sound cosmology. The approacheswui-Btrauss and Seeger show, in the
indigenous thought, several modulations in whatlctte divided into sounds, speech and
chanting, pointing to a complex system of acoustitegories that surpass the western
dichotomies that distinguish between speech anaticita Before dealing with the economy
of the acoustic code, some brief considerationd imeisnade about the first two volumes of

the tetralogy Mythologiques by Lévi-Strauss.

In the first volume of the Mythologiques entitleiie raw and the cooked”, Lévi-

Strauss addresses the South American myths ab®uwiritiin of the cuisine, initiating his

120When, at the beginning of my fieldwork, the Ye’kveaexplained their restrictions regarding audicaisu
recordings (theme which | will discuss in the faliag chapter), they claimed that thleiiwokomadnstruments
would not have the same restrictions as the chaimtse they do not connect their sounds to Wanétti thve
same force, fact which is explained in the word€ohtreras transcribed above.

121 Most approaches focus on the relationship bEtwenusic and myth” proposed in the opening of the
Mythologiques program, which was discussed by starthors, among them, Menezes Bastos (2005).
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analysis by myths of indigenous populations locatezentral and southern Brazil and some
neighboring regions, such as the Chaco, to thés@st, and the Amazon basin, to the north.
The myths analyzed refer directly or indirectlyth@ subject of obtaining fire and cuisine,

and correspond to the reflection of the passage frature to culture.

In the second volume of the work, “From honey theaS(Lévi-Strauss 2004b), the
French anthropologist proceeds toward the mythiopical America that refer to the origin
of game animals, which, in turn, are linked to thgths of origin of home fire, since they
evoke the environment, while the others evoke @aematerial of the culinary activity. The
myths of the origin of meat address the problerthefrelationships between allies and the
origin of cultural assets, the myths related t@tao and honey are also connected to cuisine,
tobacco is beyond it (for being exposed to the aush then burned for consumption), and
honey before it (for being a product found in adseatate in nature). Lévi-Strauss analyzes
the myths about the origin of honey in the regioh€haco and southern Brazil, and points
to the fact that in the region of the Guyanas thmegths are absent, and in their place there
are the myths about the fermented beverages, thalmyths on the origin of tobacco evoke

mainly its use as a narcotic in the shamanic ast{bavi-Strauss 1991: 54-58).

By analyzing a set of myths that address the aitgunsof cultivated plants and the
emergence of constellations, Lévi-Strauss outlngeneral economy of the acoustic code”
(2004hb: 307) that has important resonances witlvélcal-sound and instrumental system of
the Ye’kwana. The cosmosonics can be defined asaunstic system that relates directly to
the gastronomic, social and cosmological ordersl defines the ways in which the

Ye’kwana relate to the multiple forms of alterihat exist.

Lévi-Strauss seeks to draft an approximate skeft@mn @coustic scheme present in
the myths, through which he separates the matettialthree different levels that | will
present below in its main aspects, linking therth®senses given by the Ye’kwana to the
vocal and instrumental sounds. On the first letredye are various types of calls: named,
whistled and percussed calls. On the second I¢hvete are the linguistic behaviors: the
whistled language, the polite words, and the offensvords. Finally, on the third level,
there are the musical instruments connected to ticlgan“either because they chant
themselves or because they accompany the chawtimej; is opposed to spoken discourse,
just as the latter is opposed to the system ofsighese instruments are the flute, the rattle
and the drum (also the jingle rattles)” (Lévi-Ssa2004b: 308).
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Reinforcing the provisional character of his scheb@i-Strauss points out that, on
one plane, the rattle and the drum appear in @iioel and in opposition to the flute, and,
on another plane, the whistled language presesai ih a diametrical position in relation to
confused language (infra-language unable to gueeacdmmunication), at the same time
that this place is at an equal distance from pdéityuage and offensive language. The
epithet would be at a lower level, between the rhoad and the percussed call. The rattles
(such as thevasajg have an ambiguity that places them close to didused language, and
they are important as emitters of ambiguous sess@setimes encoded as chanted words,
other times as percussed calls with their soundrtapce in the accompaniment of flutes
and drums in dances and ritual narratives. We Iseen in the presentation of the
instruments that this ambiguity of the rattleméajg seems to contemplate both its uses: as
a rhythmic basis for the mythical word sung in #tlemj and as percussed calls, with the

drum and the pair de’keya in collective dances for the arrival of hunters.

Below | present the reproduction of the structuréhe acoustic code, outlined based
on the South American myths, proposed by Lévi-Ssan Mythologiques.

Figure 66. Structure of the acoustic code in “Frtwaney to ashes” (Lévi-Strauss 2004b:
308)

It can be seen in the figure that this three-leaeieme proposed by the French
anthropologist has a network of transverse relatigs in its edges. The first level of
transversal connections in the model approache®rialer of ascending intensity, the
percussed call, the offensive language, the sotiti@rum, which are the types of acoustic
conduct that objectively present the clearest gyfiwith the category of noise”, although
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the drum is the most linguistic element in theese(R004b: 311). This edge seems to refer
to the specific moments of thiandoko dances that refer to the hunts and fermented
beverages. As described before, the sounds opdratie instrumental part of the hunters’
arrival aim to create a noisy atmosphere or “nomshestration”. When the men begin to
play thewasajg thete’keya the samjudaand thefanak'watogether, they begin to shout
evoking the animal beings and all the sound atmeargpbeeks to flirt with the “category of

noise”.

The second level is specifically musical and atétas the “whistled signathe
whistled language and the sound of the flute”, Whises tonality allowing the “passage
from the monotonous whistle to the modulated wijsiind, then, to whistled melody”
(2004b: 311). The Ye’kwana claim that Odosha apgrea humans through a whistled call,
which shows the importance of this acoustic codtimpeople’s cosmology. We have seen
that thefiichu, Fanak'wa and Kawadi'eja aerophone instruments have communicative
functions that resemble the signs or the whistdedjlage, so that these instruments speak

through men, imitate the birds’ chanting, or eméssages of various types.

On the third level, the conducts are fundamentadbyistic: the “named call” would
be the opposite way to the whistled and percusaksl the “polite language” would be the
most linguistic of the language forms, and theleattould be the instrument of clearest
linguistic function, since it is a “god reducedit®head”, emitting a language composed of
“micro-noise”. The named call can be associatedh whie naming processes of various
beings that are performed by thiehudi and theademj and themadaakaand the rattles, in

a certain way) are divine messages to ¥ffen

Continuing the analysis of the acoustic codes, ehtbsee levels have oblique
relationships, the first one, corresponding totdieahedron with the tip turned towards the
top, comprises the percussed, whistled and spoddis) plus the rattle. The percussed call
iIs recommended in order to bring a natural beirggen, and the rattle, to summon
supernatural beings. As presented before, the damnsised for men to announce their
arrivals at locations, and to communicate and eragmicollective work, while thiiwai,
with its madaakaand the singer accompanied by thasajg are sonically linked to the
supernatural beings of Kahufia. Among the southerar&hi, the command staff serves to
gather men (which is also the social function efwooden drum in the north Amazon), the

122 Among the southern Guarani, the command sta¥ies to gather men (which is also the social fonct
of the wooden drum in the north Amazon), the ratfeves to make the gods come near men, and ttierrhy
staff, to elevate men closer to the gods (Lévii&tsa2004b: 363).
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rattle serves to make the gods come near menhanthythm staff, to elevate men closer to
the gods (Lévi-Strauss 2004b: 363). Twesajais a mixture of jingle rattle and rhythm staff,
since it is with the beat of the stick on the gmuhat the jingle rattles are submitted to
friction inside the recipient and cause the sougdtjering men around it, connecting them
with Wanadi. The other tetrahedron group is com@asfethe musical instruments (drum,
rattle, flute), and also the named calls. For L&trauss (2004b), his model shows that music
is the metaphorical transposition of the word, sibing that we observe in tishiiwokomo
instruments and in the vocal-sound conceptions dodze within the Ye'kwana

COSMOosSsonics.

By expanding his analysis about the role and tisitipa of the honey mythology in
tropical America, Lévi-Strauss observed an acoustecthat was “inexplicable at first sight”
for the indigenous musical instruments, which atefrom the “organological and symbolic
point of view, the equivalent of what are considetke instruments of darkness in the
European translation” (2004b: 385). These instrusjensed in the pre-Easter period,
precisely between the Thursday and the Saturdamglihe Holy Week, pose various
problems, such as the reason for the silence dig¢hie and their temporary replacement by
these noise sources, in the last days of the éarstom before Easter. Lévi-Strauss states that
the instruments of darkness that replace the l@ttsough they perform different functions,
blend in practice and serve to make noise insideutside the church, “to summon the
faithful in the absence of the bells, to accomptgychildren when they go out to ask for
cakes. According to certain testimonies, the imsgmts of darkness would also serve to
recall the prodigies and the terrible noises thatked the death of Christ” (2004b: 380).

In France, the devices of darkness comprised abggctommon use: one would beat
on cauldrons or metal pots, or strike wooden chagmnst the floor, one would beat wooden
trunks, sticks with split ends or stick bundlestba ground and on various objects, there
would also be clapping and, finally, musical instents of many types: of solid and
resonating bodies, those made of wood (knockelerathip, plank hammered by a device,
metal sieve, bells, rattles), those made with memds (friction rotating drum), or air

instruments (mouth and water whistles, horns, cesctiumpets, oboe) (2004b: 380).

One can compare the instruments of darkness, aid ubke alternating with the
presence of bells and silence, with the symbolimesous organization of the Ye’kwana
rituals and cosmosonics. All this “noisy” atmosphés present in the celebrations for the

arrival of hunterstan66kd, moments in which the percussed call, the offensind/or
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confusing language, the jingle rattles, the fluges] the drums create an acoustic perception
that approximates tumult. This atmosphere is atesgnt in the celebrations of taedajg
when themomitrumpets resound loudly (without defined tonegheane emitting its own
sound at different pitches) during the first daytled ceremony, with women being initially
forbidden to see them, and thus connecting throligimtense timbre of the instrument, the
men to the celestiedudaja and to the cosmos. In boddemiwe observe a sequential
relationship between the moments in which the tesbof the instruments predominate
(flirting with the category of noise) and othersvitich the chanting (the nomination of
beings, animals, places and ancestors) andvdsaja create modes of connection with
Wanadi and Kahufa, chanting and instrumental aceompent have their own linguistic

functions.

And not only that: in both traditions we see anrimsic relationship between
acoustics and cooking. According to Leévi-Straus80@), the kitchen as a mediation
between heaven and earth (with fire as a medialié®)and death, nature and culture,
requires silence as an acoustic reference. Comsjdirat the myths studied by Lévi-Strauss
narrate periods of scarcity or abundance of foadh{(ss thevatunnastories that tell about
the time when men ate clay and narrate how thewala have acquired their food), these

stories attributed great importance to instrumékésratchets and drums.

Therefore, to a seasonal codification correspondther of acoustic character (Lévi-
Strauss, 2004b: 387). This double codification barobserved in the celebrations for the
inauguration of gardens and for the arrival of leuosit Thean66kdcelebrations can be held
both in the season of rains and in the dry seasithout a specific period, while those for
the inauguration of gardens usually occur from Aigo November, precisely during the
dry season, showing the relationship between thsosml cycles and the mythical-ritual
system of the Ye’kwana. In the same way that thax®, in Europe, a “contrast between the
days on which people eat a lot and the periodrdf igévi-Strauss, 2004b: 388), when the
instruments of darkness replace the bells, as$teuments in theandokéandmomi iji’'ja
in theaudajasequentially replace the chanting andwlasaja The shamanimadaakaand
wasaja can be compared to the bells which, accordingh® European beliefs and
representations, are conceived as beings with ggeo have voices, feelings and actions,

suitable for baptism. Besides that, the bells plasmic and meteorological roles, since “by
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vibrating, they turn away storms, dissipate thaidkand the frost, destroy evil” (2004b:
379)\%,

Thus, if among the Ye’kwana tmeadaakaand thevasajaact as mediators between
heaven and earth, in the European tradition we klaedell as an equivalent instrument,
since the “rattle plays, in relation to the instents of darkness, a similar role to that of the
bells in the European tradition, where they ardrumsents of mediation”. This analogy,
made by the first missionaries is resumed by Lératss, who states that the rattle and
tobacco perform conjunction and disjunction throtigd attendance of the auxiliary spirits
(of the shamans) and the expelling of evil spifitst as there is “opposition between the
bells and the instruments of darkness, which resm#y symbolize the paroxysm of
abundance and scarcity” (Lévi-Strauss 2004b: 435-6)

If the mixed Amerindians show a “logic of sensilgjealities” set in motion from
categories such as raw and cooked, fresh and yetetrand dry, by engaging the Guyanese
material, Lévi-Strauss finds other terms that gypasite and in pairs, whose nature refers
less to the logic of qualities than to that of fefrthe main ones are full and empty, recipient
and content, internal and external, included aruduebed. In both cases, the myths establish
correspondences between various codes, and theahunstruments are privileged objects
to think about the switching between these logiesause sensible representations, such as
those of the calabash and the trunk, have diffgueaattical functions: the calabash may be
an instrument of sacred music, if performed in aanfion with tobacco, or a profane kitchen
utensil, a recipient in which the natives consuh@rtfood. The hollow tree as a drum is a
musical instrument used to summon people (havswral function), as it can also serve as
a recipient for honey (belonging to nature), or fiemmented beverage (immersed in the
culture) (2004b: 435-436).

Analyzing in the myths the ways they transmit mgssahrough various codes such
as the culinary, sociological, cosmological, anduatic codes, Lévi-Strauss points to the
superior operational value of the latter, whichvides a common language through which
the other codes can be translated (2004b: 443pvAol this premise that the acoustic code
serves as a translation to the others, it is waoting that the dialectic of full/lempty present
in the logic of myths clarifies important aspectsle physiology and organology of the
shiiwokomoinstruments. As we have seen in the case ohthdaakaandsamjuda this

123 As described before, the Ye’kwana have smidbeshes used as recipientsrfmadaherbs that are used
to keep storms and bad weather away. These cakbash, regarding their structure, similar tortrezlaaka
which are also made of calabashes but of largessiz
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full/empty dialectic is also found in tHechu, te’keya, fanak'wa and kawadi’'eja, Kawadi
lju’ja instruments, made of hollow cane, bamboo, concheland skulls through which the
air passes to produce the sounds. ibeni iji’ja trumpet, in turn, resembles the drum, since
both are made of the external part of a tree,iteeresults in a “aerophone” and the second,
in a membranophone. Therefore, organology and #tknoy meet the mythical thinking of
the South American peoples, revealing, moreovdmpes in western thought that point to
the need of thinking symmetrically (Latour 1991y#&fros de Castro, 2015) the vocal-sound
achievements of the west and those of the peopliei¢primitive”, such as the Ye’kwana,

studied a hundred years ago by Koch-Grinberg aiott Eon Hornbostel (1923).

Noises, signals, words, vocal and instrumental dsame the basis for the Ye’kwana
cosmosonics. Despite the transformations that fwpeeirred over the last century, the
thought of this people has remained faithful toltdggc embedded in the sound cosmology
of watunna However, with the advancement of contact withwloeld of the white people,
the Ye’kwana have come to know new forms of cognitsounds, recording, and memory.
This relationship with the knowledge of the whiteople goes back to Koch-Grinberg’s
journey, and has become more intense in the lastdés, with the Ye’kwana conducting

their own research and mastering more and moreaties of the non-indigenous society.

The Ye’kwana, through their relationship with medamith my research interest,
along the lines of a “reverse anthropology” (Wag?@t6), made me an ally in their search
for knowing aspects of western science, espediatige | brought with me from Germany
about German ethnology, Koch-Grinberg’s trip, thieegence ofhe Berlin Phonogramm-
Archiv and the science of western music. As they accassedgh me a little bit of this
knowledge, the Ye’kwana told me homatunnaexplains the science of the white people

and how cosmosonics differs from western musicalkadge.
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4. WATUNNA AND PHONOGRAPHY

4.1. The Berlin Phonogramm-Archiv: crossed perspectives

As soon as | arrived in Roraima, in order to préseynresearch goals to the natives
| had to explain the meaning of the invention ofdéd’s phonograph to the west, and the
creation othe Berlin Phonogramm-Archiand its collections with recordings of music from
peoples from all over the world. The older Ye’kwamare curious about the reasons why
the white people keep the voices of their singersC®’s, tapes, discs or phonograms.
Likewise, | was curious about how the recordingiected by Theodor Koch-Grinberg
would be seen (and especially heard), about how #lewana themselves would receive
the ideas, words, images and sounds of their amsesteated by the emerging German
anthropology and comparative musicology. With theasestions in mind, | sought to study
these historical materials proposing a change doépeetive in which the position of the
natives would be that of subject and not only dbjand thus demonstrating the reverse-
anthropology (Wagner 2016)or reverseesthnomusicologyexpressed in the Ye’kwana
thought.

| will briefly describe below the history of the mstitution of the Berlin

Phonogramm-Archiyvas | used to describe to the Ye’kwana when addrgghe reception

of the centennial phonograms of Koch-Grinberg. €hssund recordings were analyzed
based on the native theory about phonography thatgto the cosmopolitical efficacy of
the act of “singing” and to an “art of memory” dintt from the western perspective.
However, it is necessary to briefly reflect abobe tphonographic archive and the
consolidation of ethnomusicology as a science ddioal alterity, as well as the importance
of the Ye’kwana collection in the context of thensolidation of the ethnomusicological
discipline, before addressing the native perspediivthese technologies that are related to

the sound arts of the west.

Rafael Menezes Bastos (1995: 18) reminds us th@tqgraphy has placed within
the reach of comparative musicology not only a tesknical instrument, capable of making
reliable transcriptions and analyses of songs,itbatso enabled, for the first time, the
realization of an archetypical idea of the westiclwhs explicit in the project of conserving
sound by freezing it. However, the phonograph nesmtered the field of historical

musicology, which when studying the music of thestpeounted on musical scores to



materialize and freeze sounds. In western thoydignography was part of an attempt to
suppress distance and convert it into proximityicwiurned the phonograph into the origin
of ethnomusicology and the study of the song®thiers(Menezes Bastos 1995: 18-19).

In 1877, Thomas Edison invented a device capableadrding and reproducing
sounds using wax cylinders, he called it phonogrdjpiis invention enabled, for the first
time, the recording and reproduction of acousticer@mena, representing a true
“Copernican revolution” to the musical studies (EEsn2003). If the musical studies were
previously directed to western music with the matey of musical scores, the phonograph
made it possible to reconstruct the different n@stern sound manifestations in
evolutionary narratives, opening to science thesipdgy of shifting from sight to hearing,
and sounds started being submitted to scientiidiss in “positive” frameworks (Eames
2003: 299). The creation of the Vienna and Berhorfbgramm Archives in 1899 and 1900
respectively, are the milestones of the institwlaation of comparative musicology (which
would later become ethnomusicology) since it wathase institutions that the organization
of collections of phonographic recordings beganl, tiese recordings became the basis for

the analyses of the emerging comparative musicolbtpnezes Bastos 1995).

In 1900, when a group of Thai musicians visitedliBeCarl Stumpf (1848-1936),
director of the Institute of Psychology at the Ussity of Berlin, began his first collection
of phonograms originating a series of other recgslithat became the basis for the studies
of the emerging comparative musicology (Pinto 1988gler 2006, Mendivil 2006). The
Phonogramm-Archiv started to encourage researcdmaidravelers to take a phonograph
with them in order to make sound recordings in lacal increase the collection to be
analyzed by the musical scientists, who neededhthtsrial to carry out their research. These
recordings were made by various anthropologiststeatlers on expeditions around the
world, and that turned the phonographic archive iohe of the main institutions of

comparative musicology.

In the early twentieth century, the emerging corapae musicology was conceived
as an exact science that was part of the humancesealong with philosophy, aesthetics
and especially history, since it was this sciemed kegitimated in the realm of the “purest”
science (music) the superiority of the westernlig&iion over the others (Menezes Bastos
1995 and 2013). The western belief in the marchiwiaa progressive and homogeneous
time, the development of the concept of a chronoldghistory and the notion of

civilizational evolution caused musicology to séelexplain its science based on history by
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imagining non-western peoples as representativearbér stages of European culture itself,
since, according to the ethnological evolutionismpractice at the time, “the western
civilization appears as the most advanced expnessighe evolution of human societies,

and primitives groups are ‘survivors’ of the earbtages” (Lévi-Strauss 2012: 20).

Carl Stumpf’s formation not only influenced psyabgy but also of the theories of
Darwin and Spencer found in several passages dfdak “The Origins of Music” (2012).
In this work, Stumpf seeks to extend the scopeusionlogy, which until then was restricted
to the analysis of instruments and scales, to thestipn of the origins of human musical
manifestation. Another influence that has marked thought of the founder of the
Phonogramm-Archiv was théenna School of Ethnologgnd its theory of cultural circles
(Kulturkreis), in which they addressed the diffarenltures grouped concentrically in
different axes of cultural evolution, in which tkeciety of the observer was seen as the
center of a more developed culture (Pinto 1983: T@g “project of the archive was to
transcultural study the human mental processedvasion music, with a specific interest in

melodic and organological analysis” (Menezes Bag@is3: 43)

With the phonograph, the interest of musicologisomes directed not only to the
tunings of non-European musical instruments, buhéotranscriptions of the wax cylinder
recordings. In 1909, Otto Abraham and E. M. vonrtbaistel published an important study
entitled “Suggested Methods for the TranscriptibExotic Music” (1994). At that time, it
was believed that the phonograph would enable tbation of a database of world music
that would constitute a general configuration @f thfferent musical genres of the world. In
this context, comparative musicology had a douldyepnial task: to register the music
(intangible and, therefore, fleeting) of the pesplkho were in the process of disappearing
in face of colonial violence (Eames 2003).

The technological revolution of phonography andniaterial fixation of sounds
allowed the music of the “primitive” peoples to benceived as “work” since the wax
cylinders made it possible to register them fortpoty and analyze them as object of
scientific study in the way of western music. Institial phase, these studies were of a
formalist character and were made through a compabetween the songs of different non-
western peoples (Menezes Bastos 2013 and Pinto).1988h the phonograph, the
musicologists began to focus not only on the tusimignon-European musical instruments,
but on the transcriptions of the wax cylinder relbogs(Pinto 1983: 77).
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Erich von Hornbostel, Carl Stumpf’'s former studesithe one who replaces him in
the direction of the archive, and with the creatmdran extensive collaborative network of
researchers in several continents, the new diresioanded the archive’s collection so that
in a few years it became the largest collectiosoafnd expressions in the world. Hornbostel
intended to study non-western sound manifestafiams the point of view of psychology,
imagining for this a method of analyzing the meptalcesses involved in sonic activity and
demonstrating it in the analysis of melodies (pg&gbtems) and musical instruments (tuning,
scales etc.). He produced some of the first studiesomparative musicology based on
materials from South America that resulted from gegtnership with Theodor Koch-
Grunberg, who, in his trips to the northwest amag2®05) and Roraima (1916, 1917,
1923a), sent collections of musical instruments ghonograms to théthnological

Museum of Berlirand Berlin Phonogramm-Archiv (Pinto 1983).

Koch-Grinberg’s collection, the most important ocegarding indigenous music in
Brazil, is divided into two collections. The coltem | contains the recordings made in the
region of Surumd, in Koimélemong, made in the y&8d1. It includes the Macuxi,
Taurepang and Ye’kwana phonograms in 50 cylindeas were analyzed by Hornbostel
(1923). The Collection Il comprises the recorditigsmade in the region of S&o Felipe,
between the Desana and Tukano. In this collectimng are 36 cylinders of wax with chants
and instrumental pieces of “Yapurutéf* flutes. This material was analyzed by Hornbostel
(1923) and Bose (1972), but an interesting pathe$e materials (the Venezuelan popular
songs) have not been explored by the first autbibcomparative musicology.

Koch-Grinberg’s phonograms were analyzed by Horeb(E923), Bose (1972) and
Caméu (1977) as if they were objective data ofrthusic of the peoples. However, the
phonograms in this collection are mainly recordirgdsthe practices and methods of
ethnology and comparative musicology (Mendivil 208&). Although the phonograph
revolutionized the knowledge about the “sounds thies”, its technical capability was
limited to a few minutes and to the recording &\ voices. As already said, the indigenous
musical rituals are long lasting, such as the Y&kaademj last more than three days, or

124 The importance of the Koch-Griinberg’s collecti@am de seen in the publication, on CD, of part ef th
phonograms, which were heard in a publication far first time. Susanne Ziegler states that: “Theme
numerous written publications about the cylinddtembions of the Berlin Phonogramm-Archiv, in whitiie
recordings appear in the form of transcriptionsninsical scores. This series is the first time they heard
themselves. A complete publication of all cylindershot possible for technical reasons, since nafrye
recordings are irreversibly lost due to being warnuldy, broken, destroyed or missing. Therefore,tifie
publication of this collection, a particular authwas chosen for each CD, favoring the historicgioniance
and technical quality of the cylinders” (Zieglerd®b: 62).

187



the Kamayura celebration of the ocelot, which et €leven days (Menezes Bastos 2013).
Koch-Griinberg's recordings are only small excegbthie chants, performed in front of the
phonogram decontextualized from dances and othual elements, since this was the only

way to have better quality in the recordings.

Figure 67. Edison-Home-Phonograph (Ziegler 200624)3

Despite these technical limitations, the importapicese recordings from the point
of view of comparative musicology is undeniablefde Koch-Grinberg, little was known
about the groups that inhabited the northern Amaand there were no recordings of their
sonorities, so his collection has made it possibfechants and cultures of indigenous
peoples of Roraima to be known by the emergentceuolagical science. Hornbostel thought
the phonographic recordings were of impeccable nieah quality and received with

enthusiasm the recordings made by Koch-Grinberghkartinberg 2006b).

In his article on the Macuxi, Taurepang and Ye’kavarusic, Hornbostel (1923: 397-
442) transcribed several chants. This task, acegrdi the musicologist, was extremely hard
because some parts, especially the Ye’kwana claauotshe shamanic chants of all tribes,
offered great difficulties, especially regarding ttnythm, forcing the musicologist to work
for several days to compose a short line of notesvhich the great effort is invisible”
(Kraus 2006: 25). Without the use of phonograpbaordings, these elements would not be

susceptible to musicological analysis (Pinto 1983:
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The first phase of the Comparative Musicology ewdh the Berlin Phonogramm-
Archiv moving to theEthnological Museum of Berlim 1934. With Hornbostel's death in
1935 in England and the rise of Nazism, the Gereraerprise of studying non-western
societies began a sharp decline. After the end Géstllschaft flir Vergleichende
Musikwissenschaft”, most of the researchers of Canajpre Musicology migrated to the
United States, where, under influence of Boas, fleeymded the “American Society for
Comparative Musicology”, abolished in 1939. Unlitke Comparative Musicology, which
had its origin linked to psychology, in the Unit8thtes it was mainly related to ethnology
(Menezes Bastos 1995).

It is important to point out thahe Berlin Phonogramm-Archiwas an institution
that was part of the expansionist policy of the r@am empire. However, with the
advancement of ethnological research about thetitainen of scales and acoustic intervals
in non-western songs, and with the criticism of tmdonial scenario and the scientific
production made in this context, the archive begare a place of world music memory and
to encourage the return of these recordings ta ttmitexts of origin (Koch and Ziegler
2006: 60), an aim that was the starting point iis tissertation. If today we are looking at
indigenous knowledge not only as “object”, the ptgnams of the Berlin Archive enable
the analysis of centennial collections and thusrédwalling of a given knowledge, also, in

some cases, it even enables their reintegratiorntiet dynamics of culture.

When they heard about the historyttoé Berlin Phonogramm-Archjthe Ye’kwana
saw in the goals of the archive an inversion iatreh to the action that took place at the
time oftan66ka if during the first celebration for the arrivdllwunters, aviriki stone thrown
by Odosha into the fermented drink troughs cre#tteddiversity of the chants, languages
and music, and dispersed the peoples toward tbgective territories, the Phonogramm-
Archiv ended up gathering all this diversity in dsllections, which led the Ye’kwana to
think about the origin of phonography based on thé&gories ofwatunna and the

€COSMOosSsonics.

4.2. Watunnaand phonography

One night, in th@naaka the men were discussing about how would be tblesien
period that would start after the death of Jodxatelre, an importamchonkomavho was
Vicente Castro’s brother. For the Ye’kwana, eveeattl is a defeat to Odosha, an act of

predation, and the closest relatives are at rigknduhe time following the death of a
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relative, which requires a series of rituals toélage” the death and lead takaato (life
image or double) of the deceased one in findingath to Wanadi’'s heav&3. According

to the wisdom of the elders, one must be caretigr & death in the community, remain
silent, stay close to the village, and only gohe tnargin of the river in the company of
another person. Nowadays, however, with the greateess to electronic equipment, the
young ones sometimes disrespect the silence ahgsgrTof this period of grief.

That is why, in that rainy afternoon of deep sadriesthe second death in less than
five days, the elders were talking to the youngsoaleout how they should behave in the
four days following the deaths, merging two periofilseclusion. The tone of the talks was
serious and pessimistic. All who spoke mentioneddahd of the sages, of the chants and
plants that protect the Ye’kwana in these occasi@utreras started talking about the
“technological revolution” that is taking placetime Ye’kwana communities and about the
imminent risks of using these machines. The sohgerengues” in mp3 acquired from
relatives in Venezuela) are occupying a place presly reserved to thehiiwokomo
instruments. This is seen with some discomforthey dldest members of the community,
although the use of recorders with songs is ndtipited by the leaders (except in specific
ritual situations). Contreras asked the young oh#sy knew the spirits who owned the
loudspeakers they carried in the village, statimaf they should know thedaja of these
objects, and making it clear that he, as a sagenali own chants to purify these machines.
Days later | asked Contreras who were the ownetseomachines of the white people. In

response, he told me the followingitunna

The origin of the electronic machines and phondayap

Wanadi lived in Ihuruinha and he was the one whemted the electronic
machines of the white people. The true Wanadi ewvbe had no navel,
but he sent his double to earth and this doubleahadvel. So the other
Wanadi asked: “Do you have a navel? Do you have gtacenta? Then
take it out and leave it on an anthkBMmatod9 and do not come back to

125 Riviére states that, in the region of the Gagadeath is related to “mystical attacks, witcficemul theft
and similar things, always originating from theexidr” (2001b: 40). David Guss says that, for trek#ana,
death is an illusion. The non-being does not exibt exists (or coexists) is the world of the gibie double
(1990: 119). Since death is an attack of Odosha,must prevent new attacks and take revenge wdth
plants When aYe’'kwanadies, it is always necessary to take revenge pldrgs calledvoy are used for that.
These plants are placed over the dead body bdfaseburied. It is as ifvoy were the Ye’kwana counter-
offensive against Odosha.¥e’kwanasaid that tvatunnasays that when someone dies the evil spiritseejoi
The say: ‘good, we killed one of them, let's gebter one™. The greatest target of a new possktieck is
the family of the dead person. That is why, dutimg period of griefwoyleaves are placed on the ground, at
the door, and inside the houses, as was also dang foom after the two deaths that occurred dumydield
word in December 2012. Since these plants arep@merful and necessary for protection and rituaénge,
people need to be very careful handling them.
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check it out”. Attawanadi took his placenta, bul diot respect all those
words. He got curious to see, look again, and doured a person, so’'to
born of the placenta. From this day on the wswtio was created, exactly
at that moment and place. Then, he named him “Gxdogte also refer to
Odosha as “KahushaWwavhen we do not want him to know we are talking
about him. After he was born, he started to folldanadi in his hunts and
visits to the forest. As the Sanuma do with us raaya.

Wanadi had a couple of children. He would go outuat and leave them
at home. Odosha kept “tempting” Wanadi’'s childrerietad them to the
wrong path. One day, when Wanadi was out huntirdpsba arrived at
the door and said: “open it, it is Wanadi, youh&at. Then he thought
“have sex”. That spoiled both of them. That is whtemfirst sex occurred.
At that time Wanadi lived with his brother-in-lawaato. They would
wake up in the middle of the night and talk abdirt dreams. Wanato
would ask “what did you dream of?” “I dreamed thétlled a wild boar
and a deer”. “I dreamed | was hunting”. Odosha wddar at the other
side and would say “No, your dream does not meainytbu will hunt, but
that your mother will die”. That is why, when weedm, its meaning is the
opposite. If Odosha had not spoken, the dreamsdimrikequal to reality.
As Wanadi's knowledge increased, Odosha got wigser rmanaged to
surpass his knowledge to spoil the world. Then Wahang Odosha on a
tree with nails and stones and ran away. It didwmk, though, since he
managed to escape and kept chasing Wanadi. Now#uaygite people
call him Jesus. But to us this is Odosha. He caare,lyears after the
creation of the world, to deceive people. To trgéaeive in another way,
with papers and with the biBfé.

Wanadi made walls to try to hide his speech. Hetedmo talk to his
brother-in-law preventing Odosha to hear. This lemeg in Caranacuni,
an affluent of the MerewariChere Odosha invented a radio just like the
radiophony we have nowaday3doshais very smart, he is the inversion
of Wanadi and has surpassed Wanadi’'s thought. étdext this object to
listen to Wanadi’s speech and distort his actiams, he chased Wanadi,
who would run away and in doing so kept creatirgtiorld [...] In Aatudi
there is a huge waterfall where Wanadi got in arshppeared. This
waterfall lies a little above Puerto Ayacucho. Tdié historians say that
Wanadi entered in this cave and left at anothezeptalled Angosturanha
(Ciudad Bolivar). And in this place Wanadi left $ke electronic
instruments, these inventions that the white pebalee nowadays. In this
place Wanadi disappeared and nobody knows wherwemt, and this
place he left many things, paper was one of theanmsn can keep
inventing machines. So nowadays the white peophe, are Odosha, are
trying to find other places, other worlds, createams of transportation,
airplanes, engines. Wanadi was the one who leftvtise people on earth
to start the scientific community. Wanadi left thesople to spend its time
inventing. From then on, men became mad, starteghvent, created
objects that fly, move along the river, through fbeest. That was how
their thought grew. Nowadays, Odosha does notlere anymore either.
Only his evil spirit. He also lives in another wabrlin another planet.
Heaven’s footKodijenh3.

126 In the version found in Civrieux, Jesus is@dbsha, but Wanadi (1980).
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If Wanadi had not left the seeds of the machinesed@ctronics on earth,
Odosha would have easily found him. If they wense| the world would
not stand it. Wanadi left these objects so thatsbdavould not be angry
forever. That is why he left these seeds, so tlaisGa would not continue
to only destroy, but would discover, study, inventNowadays, our
children and grandchildren or even I, arriving la¢ tity, can see how
beautiful and fantastic it is. Wonderful! Well-dgnerganized, with
televisions, means of communication, cell phoness,cpeople walking
with shoes, elegant. These are the seeds of Wdhai keep using these
things, as white people, we will also be dyingvéf become like the white
people, “sophisticated”, we will lose ourselvesalis why Wanadi did
not plant these things here in Ihuruinha but dithither, away from us.
He preferred to let this for the descendants ofKalh Wiyu, of Wiyu's
grandfather, Ewamakadu. Everything there is onhe@old, diamond,
precious metals) came from heaven. As they arrivedearth, Wiyu
became their owner. These minerals came to hottepkarth. They came
from heaven precisely to take care of the planahab earthquakes and
storms did not happehlViyu was responsible for taking care of this gold
and diamond. These minerals were not in the hahtiseoYe’kwana or
the white people. They are Wiyu’'s. These techn@edhe white people
invent are made with these minerals.

This narrative is a variation of the world origirytih. Contreras begins theatunna
by telling about the cosmic battle fought betweesm@di and his brother Odosha, born from
his rotten placenta. Odosha is the evil twin thegstto corrupt and confound Wanadi's
children by undoing his creative actions. In hisspeution to Wanadi, Odosha tries to get
ever closer to his twin. But if he managed to dttite world would be able to bear it”, since
there must be a good distance between them. Thagdanof the twins in a perpetual
unbalance (Lévi-Strauss 1991b) causes the cosmuddgy open to events, among them the
relationship with white people, who occupy in theths the position of beings corrupted by

Odosha, although they are Wanadi’s children.

The recordersadilyada watédpand technologies of the white people are devices
created by Wanadi to distract and drive Odosha dmay the Ye’kwana. However, Odosha
keeps wishing to terminate Wanadi’s children arat th why he sent Ewamakadu to take
music to the Ye’kwana with the purpose of weakeningm. According to the elders,
listening to music and using loudspeakers (andupegf) turns the young ones into easy
prey to the spirits of Wiyu that surround the dotitespace of the village. The taste of young
people for merengue is explained by the fact thist is the musical genre of the land of
Ewamakadu, in the region of Merewari, Venezuelthddgh many Ye’kwana usually go to
Boa Vista, merengue is the genre preferred by thag ones. Among the young indigenous
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people of other ethnicities who study in Boa Vistarré”? is the predominant genre but
among the Ye’kwana, even being exposed to othefskai music in the city, merengue is
still their favorite rhythm.

The pair ofte’keyaand thesamjuda if played at an inadequate location or moment,
can attract the Mawadi, cannibal spirits that inhalountains and caves, the loudspeakers
and the music brought by Ewamakadu attract thétsf Wiyu, a cannibal ancestral that
inhabits the waters. Both beings (Mawadi and Wiyluattracted by the sounds, may take
over theakaato(soul or double) of the person, causing sevessaties.

Figure 68. At the house of men, a drum and a loeakgr (Daniel Bampi Rosar)

The recorders and music of the white people agrpneted from the perspective of
the acoustic code (Lévi-Strauss 2004b), so thaloidspeakers, in the Ye’kwana mindset,
are close to the drums, the pairtefkkeya and thetant6kdcelebrations. This hypothesis
seems to be confirmed by the arrangement of theéhbige, a location of meetings and
celebrations in Kudaatainha in which there are ple@es above the lateral poles that keep,
on one side, a drum and, on the other, a loudspe&kmther fact that confirms this
interpretation happened during the closing nighthefYe’kwana meeting in Waschainha in
2012, in which théan66kowith its shiiwokomanstruments went on until 3 a.m., being then
replaced by merengue on the loudspeakers until imgpri®n several occasions, | noticed
during the community works some Ye’kwana carryingdspeakers and also the pairs of

te’keya which were played (sometimes simultaneously)rduthe activities.

127 Forré is a typical musical rhythm of this regidBrazil that includes subgenres such as “baiaxéxado”,
“xote”, and “quadrilha”, popularized in Brazil amadbroad through the figure of the singer and sortgwtiuiz
Gonzaga.
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This logic of the acoustic codes and their relaiops with the culinary code places
the shiiwo of the Mawadi $¢amjudaandte’keyg and the songs of the white people on the
same sound universe of openness to sociability knowlrinking celebrations that mark the
cycles of abundance. On the other side, these sammly different kinds of memory that
are continuously contrasted by the Ye’kwana. The&of knowledge and recordings have
differences that are constantly submitted to pbibscal reflections regarding the
misunderstandings (Viveiros de Castro 2015) crebyetthe contrast between the power of
exteriority that the phonographic recordings arel fttrms of written recording have, and

the power of the alterity established by the Ye'kav@rality and cosmosonics.

When | met the Ye’kwana and proposed this resebaded on the phonographic
recordings, | heard that “the recordings weakers#tyes”. This would happen in a particular
way with the voice captured by the recorder, ndbhwieshiiwokomo Some people said that
the sage whose voice is stored in the recorders lossgy his memory or die due to the
capturing of his voice by the machines and thatrémerding could reduce ritual efficacy.
These were recurring statements when | started antact with the Ye’kwana, although
these forms of recording were already startingeased by them, and although at the final
stage of fieldwork | had received permission tmrdand use audiovisual recordings as part

of the final material of this dissertation.

David Guss (1986) addressed the Ye’kwana resistemcbe use of audiovisual
recordings relating it to the difficulties Koch-Guierg faced while carrying out his research.
When we read Koch-Griuinberg'’s field diary, it is imsgible not to notice that his relationship
with this people was permeated with hostilitiesisTéan be noticed by his profound bad
mood in relation to them, besides the difficultlescribed by him in finding good translators
for his work. Koch-Grlinberg in several parts of Wsrk uses derogatory expressions to
refer to the Ye’kwana, contrasting with his desioips of other Carib peoples (Macuxi and
Taurepang) with whom he had intense contact duriggrip. In his field diary he refers to
they Ye'’kwana as arrogant, ill-tempered, rude,ydigugnacious and dishonest (Koch-
Grunberg 2006). This led David Guss (1986: 415¢taie that Koch-Griinberg’'s anger
derived from the fact that the Ye’kwana refusebdeécsubmitted to the condition of research
objects to a guest that was not even invited: “Témyld not be bought by gifts or awed by
unknown technology. In short, they refused to baigive” or “simple,” and in this refusal
turned the tables around. Koch-Griinberg suddenipmdohimself in the uncomfortable
position of being watched and studied” (1986: 415).
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Here David Guss understands the relationship oY#ikwana with Koch-Griinberg
under the perspective of a “reverse anthropologgppsed by Roy Wagner (2016). The
“metaphorization” of the foreigner to the Ye'kwaideology itself is visible in their
relationship with white people, their papers ararttechnology?®. The restriction regarding
the recording of chants is due to the fact they cmesidered to be the most powerful
protection against the diseases brought by theugmeowith non-human beings outside the
village. These “arts of manipulating the superraltuare heavily protected and recording or
transcribing these chants would be, according tesGu986: 415), a kind of “death”. The
sage may lose his memory or may even die becass®ice was captured by the machines,
and the recording even cancels the efficacy ofitbal.

As described before, Odosha always tries to “listeWWanadi, “record” his words
and thoughts so he can later change and undodasdrand actions. This saga of the cultural
hero of the Ye’kwana seems to symbolize not only tlsistance to orality, as Guss
suggested, but also to the objects and machindsokhite people that double people by
capturing parts of them and disseminating themxtereal supports, such as paper or CDs.
Besides, the machines cannot connect to Kahui@gmiseras explained:

The white people’s music does not establish anyeciion to Wanadi,
such as thademianda’chudi, such as the instrumental music. You are
only moving your flesh, your arm, your foot. Nowromusic has a
connection to Wanadi, since when we imitate thendaaf some animal,
for example, this musical piece has a connectioNanadi. Not the white
people. Nowademj a’chudi, wanna fiichu to me is something alive, you
are thinking and connecting watunna Now you put on a disc, a tape,
that is fake. This voice that leaves the recorder,do not know if the
person is already dead, and it keeps playing. Noena am performing

the song, | am alive, | am performing, | am conimgctto Wanadi.
Merengue is nonsense, mess, disease. (Contreras)

David Guss (1986: 423) describes in his articlersion that is similar to theatunna
narrated by Contreras, and states that the tedfjieslare not enough to stop Odosha in his
persecution to Wanadi. This causes him to creatauae at the foot of heaven, called Kaju
Awadina (as | heard, Kodijenha). When enteringulioit, Odosha imagines he is in a house
made of pure light, made wfiriki, but it is actually an illusion, since the housaireplica

128 According to Guss (1986: 415), “In the casehef Yekuana, this ‘reverse anthropology’ has seteed
reaffirm not only their ideology through the sucsfesincorporation of the foreign into it, but alde tradition
of orality that has permitted this incorporatiorotur”.
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of heaven. Odosha remains, then, lord of this watdck at heaven’s foot, searching for
Wanadi, but without finding him.

Unable to stop Odosha, despite the repeated mesdafijeon his
inventions, Wanadi creates the closest replicaezdn possible. Like its
fourth house in which the Lake of Immortality, Akee is located, this
fourth and final stop of Wanadi’'s is given an awf magic and
preciousness. But this aura is an illusion andntlagic quartz crystals
with which it is said to be constructed only glassl mirror. Like the
world of most material objects, it is one withoohtent or inner strength.
It is the ultimate world of surface, “shiny and llkaint,” in which the
image of Odosha is reflected wherever he looks. iMetely on the
surfaces either, for in his desperation to stopshdpWanadi “put people
there to keep Odosha away from him.” He created ddmons, the
Odoshankomo. Finally, Odosha believes he is in Eeand has found
Wanadi. But he is only in the “Foot of Heaven,tla¢ extreme edge of
the universe and the furthest end of materialistthogh he believes he
has entered into a world of pure light, the “glitthe sees reflected
everywhere is only an illusion. As every Yekuanaws, Kahu Awadiia
is a land of darkness and decay. (Idem: 422).

While we talked about the topic of machines andmiags, Vicente Castro said that
the loudspeakers and the microphone used during smeetings would not cause problems,
but the recordings leave him tired and sleepy bezathen he sings Wanadi looks at him,
and if someone records his voice, Wanadi gets Sadertheless, Vicente Castro allowed
himself to be recorded during tl#ta edemi jédéand otherinchonkomohave different
opinions about this topic. As will be describeddwel Contreras and Majddnuma do not
oppose to recordings, as long as they are “welt’kep that the chants are not trivialized.
The fact that the young members of the communitgred the university also caused the
“cultural revitalization projects” and the “selfsearch”, along with the increasing access to
electronic devices that record and playback soamdisvideos, to bring new horizons of
recording and memory to the Ye’kwana. Castro, xaneple, has just completed his master’s
in geography and considers it important from atall perspective to give visibility to the
Ye’kwana culture among the white people, just agadays most chant learners use devices
to record the chants studied together with othecigists. Contreras warns about the risks,
but points to the possibility of a political usetbése technologies:

Now | will talk about these machines. When you g@yr voice remains
forever, your body stays on the ground. From gditerdo generation,
the Ye’kwana people has always memorized. The machitechnology
— takes the knowledge of the indigenous peoplegptures our soul and

that is why it weakens us. But you white people wiefend the
indigenous cause make me very happy! | do not haa@hines to record.
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You white people have machines. You have to listeour words, our
voice, because we are originally from this placeuYvho fight for the
indigenous cause should carry our words, dissemitiegm throughout
the world. There is no point storing it, our voieeeds to be disseminated
(Contreras).

The objections regarding the recordings surrourdréfusal of letting part of the
person - voice, images, body adornments - takefordeygners who will keep it in a distant
museum or archive, or will deliver the voices amdardings to their professors after
returning to their home cities, leaving behind télationship with their native hosts. These
forms of resistance are very remarkable when theareher has not already moved “from
the position of improvised ambassador of a threageaniverse to the role of a benevolent
translator, capable of hearing in it its alterihdaventually enabling alliances” (Kopenawa
e Albert 2015: 521).

Koch-Griinberg stayed for few months with the Ye'kaawhich prevented him
from building more solid relationships with hisanmants. One hundred years later, when |
started my research, | needed many months of appations until | was allowed to go to
Auaris and begin my process of learning about cesmics andvatunna After spending
years in Boa Vista acting as a professor at UFR® arcollaborator in the Ye’kwana
demands in the city, | was able to be “domesticabgydthem so | could be considered a

political mediator in the “world of the ladanaweh(e people)”.

Nowadays there is, among the Ye’kwana, a multipfliof perspectives about the
best of way making a synthesis (which is well knawthe Amerindian thought to be always
imperfect) between the cosmosonics, its ways of aneation, and the technologies of the
white people. Equally, each of the Ye’kwana sagas his own ideas about Koch-
Griunberg’s phonograms, which revealed a pluralitgeyspectives regarding the meanings
of this phonographic legacy.

4.3. The reception of the phonograms

As | described before, | traveled to Roraima thagkabout how the natives would
react to receiving the chants of their ancestaswere kept in a distant archive. | thought
that some of the chants might have even been femoand that these phonographic
recordings might serve as a research source ford¢havana themselves. From the native
perspective, receiving a white person coming froern@any with the voices of their
deceased ancestors recorded onto a CD was notwpnas#. A few years passed since the
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beginning of the relationship filled with distrustgarding the reason for my interest in the
chants and with recording prohibitions until thezelepment of a relationship in which |

was allowed to record the cosmosonics in a “diasert”.

Remaining all these years in Boa Vista has magessible for me to follow the
nuances of the native reflections about the museardings of the white people and the
access to new technologies. | was able to follogvfrmation of a few Ye’kwana who
participated in video editing workshops and theuasitjion of modern cell phones with
cameras and recorders that are now used in thamwmdyillages. These innovations invite
the Ye’kwana to reflect ever more about heatunnaexplains these objects and how they
can be used in order to create a favorable situatistead of harming the young ones and

the traditional wisdom.

Throughout this field research, | conducted a fedit#ons of the phonograms in the
presence of tha’chudi edamoThe first occasion was in the presence of the €antreras
and the elder Peri in Fuduuwaduinha. The secone was when theaxchonkomoVicente
Castro visited me in Boa Vista. On two other oamasil| played the phonograms in
Fuduuwaduinha, one of them in the presence ofdhddr §yaajg Davi and Elias, both
chant owners, and the last time with the sage Majaa, who was born in Venezuela and
was on the Brazilian side studying with Vicente @asnd Joaquim, an indigenous health

agent who was the first one to have notebooks thitranscription of chants.

As described before, Koch-Grlinberg (2006) classifiee chants into three genres:
healing, celebration, and work chants. Before b@gothe auditions, | would explain this
classification he made and would tell them howd batained the phonograms that were
kept in an archive along with thousands of othensirecordings from all around the world.
| would explain how the cylinders worked, the techh limitations of the phonograms,
which could only record a few minutes of soundsl thre fact that, despite these limitations,

the recordings of the Ye’kwana chants were constigery good at that time.

What follows is a reclassification of the chantsading to the comments made by
the sages Vicente, Contreras, Majaanuma, Eliaguioa Davi and Peri. The comments of
the Ye’kwana sought to specify to which type ofedpire the chants belonged and, later,
to refer to mythical-ritual matters and some aspabbut the chant lyrics. Furthermore, they
commented on Manduca’s accent and stated that iaetdrom the lhuruana region as they
were, except for Contreras. This proposal of lewyrthe perspective of the Ye'kwana,
nowadays, about chants recorded over one hunderd ggo through the methods of what
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was then comparative musicology enables a reveaspective in which the people who
were treated as “objects” by colonial science tdleeposition of objectifying the western

processes of knowledge production.

Steven Feld (1990) highlights that in the last desaethnographers have been
reading, writing and reflecting about policies @presentation, translation, reflexivity,
experience, dialog and ethnographic writing, arad these reflections are thought based on
the relationships between knowledge, authority, groand representation. Therefore, a less
conventional way of expanding a text is to refl@ethow its original subjects (in this case,
the natives) displaced some of their meanings sto adefy the author’'s ethnographic
authority (Clifford 1983). For Feld, these negaotias about what the natives and the
ethnographers said, the juxtaposition of these emiqgives a dialogic dimension to
ethnography and also elucidates questions aboutsricgauthority and the power of
controlling voices (the power to define which vaaeill speak, when, how much, in what
order, etc.). The goal of that is to let the voiokthe natives pronounce new words among

the other readers, critics and commentators oéthreographic work.

“Yom Roroima zum Orinoco” (1917) was studied by magenerations of
researchers since its date publishing one cenggoyBut the phonograms until then had not
yet undergone the scrutiny of the Ye’kwana themeseln Brazil. This dynamic of multiple
textualities suggested by Steven Feld allows tivkitng of contradictions and coherences
in the work of representation of the Ye’kwana beftine white people, done by Koch-
Grinberg, other ethnographers, and also by meisnatork. The next paragraphs seek to
condensate the original classifications given bychk&rinberg along with the native
explanations about these phonograms. These regsreaiere obtained to be used in this
work when | conducted my field research tire Berlin Phonogramm-Archivand the
following footnotes correspond to the original ¢aggng of phonogramssome phonograms
remain unpublished, while others were publishedhiej=thnological Museum of Berlim
the CD “Theodor Koch-Grunberg: WalzenaufnahmenBrasilien 1911-1913” (2006b).

The phonogram Waixamg’ 1%°

was classified as “dancing chant” by Koch-
Griunberg. This fragment of a chant is part oftdr@ ok edemi jddéeremony. According
to Davi and Elias, it is sung at the moment thek¥&na adorn themselves with the leaves

of inaj4, in thevasaia’do edemi j6d@nd the chant addresses these adornments aneate m

129VII_W_2787 Koch_Gruenberg_Brasilien_| K _ GR_BRASN.I31 Neue.
199



obtained by the hunters. Another phonogf&neontains the same chant and the title is
written with a different spelling,Uaixamd'. It is also part of théand6koand it is sung right

after the arrival of the hunters.

One morning in Waschainha, Martim, a teacher arahithg apprentice, sat on a
chair near his relatives who were lying on theimhaocks and sang a chant of this same
ademj with the same familiar melody that quickly rem@adme of the phonograms. | was
very happy with that because | noticed right atlibginning of my fieldwork the vitality of
the Ye’kwana sounds captured by Koch-Griinberg’'snpgeoaph. In 2017, in an afternoon
of rest and interval between the differeedlemi ceremonies described in chapter 2,
Majaanuma, with his eyes closed and a grave con&tivgy expression, listened to the
recordings made by Koch-Griinberg with the Edisoonpigraph and, soon after, with

precision and a specific voice placement, he shegame chawwaichama

The excerpt calledDiuai”**%, considered a “dancing chant”, also happens duhiag
tandokoin a part of the dance calle®tikaadi Ichudtl. The chant refers to the collared
peccaries dukaad), a game animal that, in the indigenous mindsetupies the best
position among all. The chant was immediately reed by the listeners as being

wasaia’do ademi jodda part of théandokdceremony.

“Kasiahanu'**? was classified by Koch-Griinberg as a “dancing thamnd named
by the Ye’kwana akanawa edemi jo6ddt is a chant performed during the preparation of
the recipienkanawaand is directed at the maniva, asking the owneit s the heavenly
adeja(garden) for authorization to use it. The chargctdées how Kuyujani built the first
fermented drink trough and warns the maniva thawutiensil is beautiful, adorned and ready
for it to rest. Vicente sang a p/art of this pwationya’chumaddéhat names many types of
specific animals:tha’do (jaguar) is a powerful animal, so the chant astsarrive first and
lick the trough. Then come the smaller animalshsas the ants, to purify the object. The
singer says ‘you, trough, are being bitten by thts,aoy their saliva’. The animals clean the
trough with their saliva and bite, purifying it @an be used”, says thechonkomd/icente

Castro.

Contreras says that there is a ritual to ask fomgssion to collect wood, and that

only a few people are chosen to go to the rightgknd collect it. The wood needs to be
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brought on the same day and cannot be cut anohlgfe forest, a similar procedure to that
of building thesamjudaand thete’keya Upon arriving at the village, the recipient mbst

made and the celebration begins on the following deaguim reminded me that in the past
women would sing this chant during the cleaninghefgardens. Nowadays, the Ye’kwana
are not making this utensil anymore, it has beptaced by pans and plastic gallons bought
in the city. However, when he heard this chantstge Vicente Castro, who knows how to

build thekanawa got excited about resuming this currently dornteadition.

The phonogramKeedena!®3 or Kédonaaccording to the lhuruana spelling, was
described as thechant for women to give men cakirContreras was happy to hear this
phonogram and said that when the Ye’kwana singaath ¢hey are connecting with Kahufia
and Wanadi is hearing them. The sage reminded atetlie spirits of the olfiiwai are
constantly singing these chants in Kahufia, and whersinger is on earth performing the
same chant, he connects to Kahufia and experidressunds as he himself were in heaven.
This chant is directed at Kawadatu, the snakeghatds the manivas and is drawn on the
central pole of the houses, on fiiehu flutes and on thgadaakerecipients kanawag. It is
a benign snake that lives in the gardens. ltstsigifike that of a human being, but it is
invisible to common people. The chant mentikasuedekea special calabash used to drink
the yadaakeduring thetantokothat is all closed except for one hole used tokdthe
beverage. Performed at the end of the adornmetiiteofrough made of a carved tree, the
chant transforms and purifies the utensil by evgkine contact with Kawadatu and its
purpose is to make the ancestral spirits of naackof the maniva happy: “it is a chant of
embellishment because the trough is special, nobae at any time can make it”, said the

sage Vicente Castro.

The phonogram calledhtdehd** was also considered a “dancing chant” and is
performed after the opening of the garden. AccartiinDavi, the chant mentions characters
of Kahufia and narrates how they came to earth eradet] the connectiowédeekui with
the superior heaven. The chant mentions theskiyrowner of thewiriki, and asks it to send
shamanic stones to the dancers. The chant stateshiiis sendingviriki so that the people
who are dancing at the yard be strong and headig,the dances and the singing aim to

cheer the owner of tredeja who is happy with the performances of the Ye’kaan
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The phonogramKauaraxtu’13®, or “a serpent with a colorful pattern”, is pafttioe
atta edemi jodoThe chant performed at the end of the constmatiothe house cites the
snake Kawadatu, the guardian of the maniva who rttaeleircle that lies at the center of
the round or rectangular house. The chant asks #awdo circle théududuj the central
pole, and to make the house “healthy”, asks iepresent heaven and to keep the inhabitants
safe. The chant takes the perspective of Kawadatusasung in first persoiVeetajayana
is part of theittd edemi joddn which this segment is sung. Majaanuma saidttiethant
cites beings that make the house healthy. “I vidpson this house with Kawadatu’s foot,
with thewiriki, with the capibara’s foot”, says the chant, citihg animal feared by Odosha,
“to step on the house and leave Odosha in fearigladed Majaanuma.

“Azimane’ !0 is part of theitta edemi jodoFor the Ye’kwana in Auaris the name
of the chant isNashishimandand it is also sung after the construction of hoeise.
“Nashishiman&ims to let the house well-made, clean, withoul, eo that the relatives
remain healthy inside the house”, said Contrerate“chant is like a vaccine against
Odosha”, added Vicente Castro. The text cites pltrat are forest medicines and are used

to keep people healthilashishimangaccording to the sages, means to purify, to ptote

Another phonograii’ is part of the ending of theanooks edemi j6d@nd cites,

several times, theamaaye a part of the hunters celebration that talks ad@uwono, the
sacred place where the rivers and waterfalls ¢mslsung at midnight and cites Wiyu spirits
that live where the rivers meet and under the alteyand aims to calm them or drive them

away.

“Shaman Chant during a night healing 38 and ‘Shaman Chant during a night

healing 111" %9, are exclusive performances of the shamans. Aaugridi Majaanuma, the
characteristic singing of tha'chudi edamois calledya’chumad¢ but thefiwai had a
specific way of singing calledadenhakaanaThese chants are not performed anymore
because there are no Ye'kwana shamans anymore. udowmany words cited in this
shamanic chant are also summoned byatbleudi edamosuch as theviriki stones, the lake
Akuena, the center of the cosmos, called Kahuii tlaekaji plant, a hallucinogen that is

widely used in the Amazonian shamanism, popularigwn as ayahuasca. Majaanuma
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reminded us that he heard some old shamans sitigimghant, and said that the Caura
shamans sang the same way Manduca does.

There is yet another phonogrifhcontainingshamanic chants According to the

sages, when th&iwai sings it is arriving in heaven, even if the bodyon earth, and in
heaven there are many spirits who ask what he warde there. He dreams so he can see
his auxiliary spirit who talks to the people thrbugs body. In heaven there are méinyai
who came down to earth through live shamans anglpemuld talk to him and ask for
protection, health, strength during child laboc. éThe chant narrates how thiavai lived

on earth, and how he, after dying, went away te liv heaven. Then the living shaman

brings back the shaman that has already died” \4aghte.

According to the comments made by the Ye’kwanasage possible to specify the
genres of the Ye’kwana cosmosonics to which KoctinBerg’s centennial phonograms
belong: several chants are part of tidwed6koé edemi joddther chants are fragments of the
audaja edemi jod@nd of theatta edemi jédpand three of them are shamanic chants that
are not performed anymore. Based on the commenkteofchonkomat is possible to see
the richness of the diversity of Koch-Grinberg'sopbgrams, which include all the
cosmosonic genres, except for #iehudi. The comment made by Majaanuma about the
difference in the performances of tlaéchudi edamo(ya’chumady and of theflwai
(wadenhakaangexplains the absenceathudiin Koch-Grinberg’s sample: Manduca was
not ana’chudi edamda’chudi owner), since, as highlighted by Arvelo-JimeneZ7@), the
a’chudi edamoand theflwai, although they manipulated the same kind of powed

different roles in the Ye’kwana ritual universe.

Currently, only the shamanic chants are not peréarioy the Ye’kwana anymore.
The other ones are performed and recognized bgthitet specialists, proving the vitality of
the cosmosonics even after the intensificatiorhefdontact with the western world, which

brought important changes to this people’s wayfef |
Contreras made the following comment after listgnmthe recordings:

These recordings of Koch-Griinberg were not madé wéry “pure”
Ye’kwana people. He surrounded the areas of tles sgurces but he did
not go to the center, the most authentic Ye’kwagaan. This happened
because they did not want to give him these rengsdi Currently,
nowadays, we are likelefeated Now that we entered the phase of
schooling, we have easier access to these techesldgut that is ok...
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Even Peri does not oppose and accepts the videalregs. But there are
a few people who are more traditional and still wém forbid the
recordings.

But these old recordings, | thought they were wenyortant for the sages,
who are knowledgeable, because they complemerkrmwledge, they
serve as “reminders”. Now, these recordings arefaroeveryone, they
aren’t. If they go to everyone, they also “weakeB&cause not every
Ye’kwana is a singera’chudi owner. This is a specialized knowledge.
The chant specialists, sages, storytellers, sharaen®ne or two per
community. For example, | will always be a spesiain chants, who says
prayers, purifies, prepares medicines for the ds@alo me, these chants
serve as “reminders”. They are not meant to begalanywhere, walking
around, with headphones.

The sages Contreras and Vicente Castro heard #mscWith attention but they did
not show interest in the phonograms as an instruwfecultural retrieval or valuation. For
these sages, it is important to take care noivialize this knowledge with its indiscriminate
reproduction. Vicente Castro emphasized that it lwgsortant that the chants be learned,
but that this process goes through the relationsitipthe sage that teaches, since this sage
Is intrinsically connected to his apprentice. AlSmntreras used to say that there are few
chant owners in each community, that is why thdsnts are not meant for a massive

phonographic reproduction, as the white people itlo tiveir songs.

Majaanuma’s opinion was symmetrically inverse. ldard the chants with a grave
expression, some times he rested his head onrhss@ossed on the table, others he closed
his eyes, lit hikawai (cigarette) and breathed the smoke deeply in,sioguon the words
and notes reproduced by the phonograms. At theokmair audition, | said that maybe
Manduca could not imagine that, one hundred ya&es, la ladanawe and a Ye’kwana would
gather, listening to his voice reproduced in thermgrams. | then asked him what he
thought about the fact his voice could be heard lomedred years from now by his

grandchildren and great-grandchildren. This is wieaanswered:

The older people did not understand, they thoughktwas like giving the
chants to the ladanawe. Even nowadays smtigonkomo(elders) say
that recordings are forbidden but | answer thatahants have already
been recorded before and they are even in Gerngmit!is important to
record so that we can defend our culture and auitdgy. And also
because the young people nowadays are not intdréxpewe must keep
our knowledge recorded for future generations. ilt work, that is my
thought, we have to record, only the beginning athechant, to leave
them to posterity. | am not criticizing the ancestdout | think that
Manduca lied a little, mixed things up, not to gexesrything to this white
person that recorded him. | am not lying becausarnit to give my voice
and my singing to my grandchildren.
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For Majaanuma, the recordings and the written kedgé must be used by the
Ye’kwana, because it has been a long time, sinahiartinberg, the chants are recorded,
even though Manduca “tried to mix things up aditteiming to confound the German
researcher. The phonographic recordings and the/llkdge of writing enter the space of
political construction and affirmation of the Ye'lawa before the surrounding society and,
mainly, become a way of storing the chants andttoaél knowledge in order to preserve

them for future generations.

As a conclusion to our conversation that lastedathele afternoon after a morning
in which he performed severalchudi chants for a newborn child, Majaanuma said he has
long been searching for an ladanawe (white penstio)could help him to record his chants
and organize his notebooks. He then asked me  Higl in this task of passing his
knowledge to his grandchildren, and said that waukhstart already on the day after our
conversation. This resulted in the twenty-farhudi recordings that can be heard in the

audiovisual material of this dissertation.

These different modes of reception of the phonogranow the modulations present
in the opinions of the sages regarding the teclyiesoof the white people. Vicente Castro,
the last great sage “by memory”, makes objectieganmding the use of devices to record the
chants, but he used paper throughout his learningepses and he does not ostensibly
oppose to the ladanawe music heard by the youngy degaanuma, in turn, although he is
open to the recording of traditional chants ana iotebook sage”, is very critical of
listening to the music of the white people, whibk t¥e’kwana call the sounds of the great

Wiyu snake (Wiyushiiwol).

4.4. Wiyu shiiwoi: the music of the white people

An aspect that is poorly addressed about the d¢mlesof Theodor Koch-Griinberg
are his phonograms containing “Volkslieder”, popw@angs recorded by him in Venezuela,
in the final period of his trip, when he was alrg#u possession of a new phonograph, sent
from Germany by Hornbostel. The collection with tsain Spanish was not studied by the
German musicologist, however, the existence ofpti@nograms shows the importance of
popular music in the universe surrounding the iadaus peoples already a hundred years

ago.

When | was in Pedra Branca, a remote area on thdebdetween Brazil and

Venezuela, in a family nucleus composed of threasks and about ten permanent
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inhabitants, | found in the small house of radimoag the chant notebooks of Jodo Koch,
vinyl recordings of a very famous Brazilian popusanger in the 1970s and 1980s. There
was not a record player in the small house of elag thatched roof, but the vinyls were

stored for a long time in the same plastic bag Withchant notebooks, inside an old leather
briefcase to protect them from the humidity of theest. These stored discs indicate that the
generation of Jodo Koch, who is now in his sixteseady appreciated the music of the

ladanawe.

During my fieldwork, | played these phonograms\a fenes in the presence of the
Ye’kwana. One of these occasions was during the B\Rt6day, called the Ye'kwana
Association Wanasedume) meeting in Waschainha, wWiegnhad just held a celebration in
which theshiiwokomanstruments and the traditional dances were edjoyil 3 a.m., and
after that time the merengue dances, a Venezublghm, started. When they heard the
phonograms, some of the Ye'kwana laughed a loty serprised, claiming they did not
imagine that the merengue songs were so old. bsaclogical explanation, Reinaldo said
that those phonograms were the “parents of themgees”, the original sounds of that genre

So appreciated by the Ye’kwana many years ago.

Paulo“Adawata”, Jodo Koch’s son-in-law, confirmed this hypothésigelling me
that decades ago he acquired a record player amdaserinyl recordings with the salary
received from a job he did for the Mineral Resed@dmmission (CPRM), a federal agency
that analyzed the geological potential of the Asiaeigion. Paulo said that the old vinyls
were “the size of au (beiju)disk”, and that it was listening to the soundha tecord player
that he learned to dance “lambada”, a popular genBgazil in the early 1990s. Paulo also
said that merengue existed before he was bornubect the time of his father there was
already “music” in the communities. These fieldwariuations show that “music” (word
used only to refer to western sonorities) has goimant place in the daily life of Ye’kwana
villages, and | was able to witness countless aonasn which young people gathered to

listen to these songs on their record players.

Currently, the teachers have prepared politicatsipes defending the preservation
of the traditional culture, sometimes attributingegative connotation to “music”, one of
cultural loss and devaluation of the Ye’kwana imastental manifestations. However, this
traditionalist speech does not prevent the pracigetroducing new musical genres in the
sound universe of the Ye'kwana, who continue emgywhite people’s music as

background sounds for collective work and leisumeet To understand the use that the
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Ye’kwana make of these foreign musical genres utseful to draw a comparison with the
Macuxi, a Caribbean people who live in the eastegion of Roraima and who relates in an

original way with the musical genres of the whieople as a form of inter-ethnic politics.

In 1911, Theodor Koch-Griinberg mentioned in hikifaiary the invasion of lands
of the Federal Territory (indigenous areas) led daydeners in eastern Roraima who
introduced extensive cattle raising in the savanBasause of this model of economy and
occupation of the territory groups of immigrantenfr the northeast came to work at the
gardens of the region, where they kept in closg¢amwith the indigenous peoples of the
eastern ethnic groups, especially the Macuxi. ThHu@l exchanges between natives and
northeastern Brazilians have made forré the mogtilao music genre among the peoples

who inhabit the fields and mountains of Roraima.

As soon as | arrived in Boa Vista, | heard fronrafgssor of the Federal University
of Roraima that “indigenous music nowadays is oceiri na cuia’ and ‘forré6 da maloca’™
(Brito 2016), implying that there might be no “tiéohal music” anymore. Although the
statement is not true, the reference to the impoeaf indigenous forré to the peoples of

eastern Roraima is correct.

The professor was referring to the Macuxi bandechfCaxiri na cuia”, created by
the Macuxi indigenous at the time of the legal fifgr the homologation of the Indigenous
Territory Raposa Serra do Sol. This band protagwhan innovative use of forré as a way
of political fight by launching the album “CaxirianCuia”. The tracks on this album
addressed environmental and political themes addeaded, from the Macuxi perspective
(a people that was expropriated by the invasiotheir territory by gardens), the conflicts
to reclaim the lands. One of these songs askegrémdent of Brazil at the time, Luiz
Antonio Inacio Lula da Silva, to homologate theiggahous Territory Raposa Serra do Sol,
which eventually happened in 2009. The songs thiaipose this album can be considered
“songs of protest” and point to an original apprafon of foreign sound expressions and
the creation of lyrics with political connotatior@@ne hundred years after the constitution of
comparative musicology, the areas of ethnomusigodmgl anthropology are better prepared

to think about cultural changes, leaving asidestinocentric notion of acculturation.

The reflections of the ethnomusicologist Bruno N&006) about the negativity of
the notion of cultural change for comparative molksigy and ethnomusicology in the
twentieth century seem to explain the little ingtrgiven to the incorporations of foreign
genres by the native populations. According to INett the beginning comparative
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musicology saw cultural change as acculturationiclwrexplains Koch-Griinberg and
Hornbostel’s disregard for the songs of Halleldfahcollected among the Taurepang and
seen as a symbol of “cultural degeneration”, ardalck of interest in popular Venezuelan
chants. According to this paradigm, the researchiemed to preserve the musical
manifestations of the studied people, as if thauitions were static and persisted in a non-
historical time.

Erich von Hornbostel (1905) aimed to define the iocalegy field of studies as
circumscribed to the musical manifestations thhtedtened by the strength of new
colonizing trends and fashionable music, wouldrbdanger of losing cultural identity. It
was necessary for the musical scientist (at I¢astet linked to the theoretical tradition that
was in practice until the 1950s) to preserve thegimmal musical traditions of non-western
peoples, so they would not be lost amid the newiertusnds, aiming to find some of the
universals of the so-called primitive music. ButttNE&006) notes that, on the other hand,
historical musicology was the one that focusedwtutal changes, perceived as innovations
within a model that allowed one to think of charggdy in terms of a single evolutionary

line.

After the 1950s, there is an inversion of thesagigms: while music historians seek
to find stability standards, despite remaining @ned with changes, the studies of
ethnomusicology increasingly focus on cultural sfanmations. Although ethnomusicology
seeks tools to understand the ways in which musiaditions change over time and space,
the negative view that sees change as a form g&hkidsremained, according to Nettl (2006).

Only among music historians, the changes (connectsiyles) started to be seen as positive.

Allan Merriam (1977) called attention to a distioct between internal cultural
changes and the changes caused in situationsasfiabtontact. The anthropological studies
in the 1970s on inter-ethnic relationships andetimmomusicological studies about cultural
change focused on contact relationships. In thed4,98ew works on cultural change
appeared, although until that decade little pragtess been made regarding studies about
change from a holistic perspective. This progresddcbe seen, however, in what can be
called musical ethnography: in the approachesdima¢d to adopt a holistic perspective (of

description and analysis) of music in all its aspét a given society.

141 Lewy (2011) conducted an ethnography amongP#raon in Venezuela, with whom he studied the
hallelujah.
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Nettl's suggestions (2006) show the need of quesigpp the native concepts of
musical change and the ways in which differentetoes deal with internal cultural changes.
These assumptions gain strength in the contexteof_bwlands of South America, where
the notions of transformation are fundamental tséhsocieties that emphasize alterity and
consider the openness to the other as a modusnaperfisociality (Viveiros de Castro
2015).

At the end of 2016, | was able to observe how thasformations caused by the
music of the ladanawe are incorporated by the Yafkavfrom their traditional social,
cosmological and acoustic structurAsound 2 p.m. on December 31, 2016 celebration
of the inauguration of the hous#t@ edemi j6dpwas completed, and then the young people
began to listen to music on their loudspeakerstartt&corate the old house of men for the
New Year celebration. The decoration of the plaes wade of neon lights that formed
hearts and colored lines, balloons, loudspeakersa dall structure, resembling a DJ
nightclub, and trophies won by the young peoplsdocer tournaments. The entrance door,
where a young man was checking who was comingdnoai, was surrounded by red light

flashers that made the location of the celebragtand out from far away.

At night, 1 went to the place to join the celeboatiand | found the old men’s house
completely crowded, with the central part filledthvidancers, while, around the central
circle, there were dozens of hammocks where the emoind children watched the
excitement of the young people, with the same abdistribution that was previously used
for the ceremony of inauguration of the house. agsin the ceremony of th#ta edemi
j6d6, the women walked around the dancers, holdingy@@nd the pot containiggdaake

and with the other offering men a gourd of the kir(iThe music of the white peopleand

The music of the white people*).

Even after three days of dancing at #t& inauguration, people kept dancing and
drinking nonstop, only changing the steps of thecéawhich now was in pairs and no longer
in circles. The DJs repeated the same songs nraeyg {imerengue and forrd), and the long
duration of the celebration kept the traditionanstard, transposed to this new type of
celebration, which lasted until the afternoon oé tirst day of 2017. This example is
important to show how these musical changes we porated by the Ye’kwana from the
native logic, showing that this desire to be theeo{and dance like the ladanawe), is updated
according to the traditional terms themselves. Respis importance of the ladanawe music

in the Ye’kwana daily life, there is an importarfference between the Ye’kwana and the
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Macuxi: while the Macuxi have several bands of dowith song writers and instrument
players, the Ye’kwana only listen and dance todganawe songs, they do not sing or play

musical instruments, nor do they connect thesesstmtheir political activities.

Anthony Seeger, speaking about the ways in whiehShya create time through
sound, states that when there were no ceremoreasi¢in “liked to turn on their radios at
high volume from about 4: 30 a.m. to about 6: G&Fhpps substituting one form of music
for another, observing the correct hour, and plgyam the entire community to hear”. (2004
71). It seems to me that the Ye’kwana also resaiygecific place in their daily lives for the
foreign songs, a place that is considered in caityirwith the touches ak’keya samjuda
and the dances of th@ndoko.These foreign musical genres have been part of¢evana
life at least since Jodo Koch'’s generation, aneést\times | withessed both genres being

enjoyed on the same night.

The example of the Macuxi, with the use of the maisjenres of the colonizer as an
instrument of fight and resistance, and that of Yle&kwana who incorporate the white
people’s music within their traditional ritual stture, point to the need of seriously
considering the premise that these changes arsudt & these people’s agency in an
inventive and active way. And also that culturahopes are transformations rather than
acculturation or loss. Among the Ye’kwana, thisqass of transformation and innovative
use of the ladanawe arts happens not only in tb@poration of their musical genres but
also in the use of their technologies.

4.5. The youth, the city and the audiovisual recordings

In 2012, during my field research, the Venezuelah@aribbean songs and rhythms
were common soundscapes along with the sounds tofenand of theshiiwokomo
instruments. These songs, which they genericallym&rengue”, are played in cell phones
and portable sound devices that the young peogl®unisheir walks throughout the village
or after some collective work when they gather timkdyadaakeand dance in couples,
imitating the city balls.

At the beginning of the 1990s, the Ye’kwana pureldaa house in Boa Vista with
money collected through tolls charged from the msribat crossed the region of Auaris in
search of gold. The purpose of the leaders in @sioly this house was to have a lodging
place for the young people who were going to Bastd/to study at the elementary school,

and also to have a support place for the Ye'kwaassipg through the city. In 2012, with
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the reactivation of APYB (the Ye’kwana Associatfanasedume), this house became the
headquarters of the association of the Ye’kwan@lgesince several Ye’kwana people have
recently started to acquire houses in the citydrves as support points for the young

Ye'’kwana and their networks of relatives.

For the Ye’kwana in Brazil, Boa Vista is the plagkere the relationships with the
world of the white people are concentrated. In tifg, the Ye’kwana buy manufactured
goods for their own consumption and to trade whigirtrelatives on the Venezuelan side.
Boa Vista is where the retired people and the peess go to withdraw their money, the
teachers and health agents communicate with thdéicpagents of the Education and
Indigenous Health departments, and it is the ptdsehooling for the young Ye’kwana that

leave the villages to study at the elementary aglen education.

Living with the Ye’kwana, | visited these city hasson several occasions. In these
situations of fieldwork, | could see the relevant¢heir listening to merengues as ambient
sound within the houses when the men, women andchgyanes were lying on their
hammocks resting or involved in some daily chorikewise, | could also notice the
importance, also in the city, of tleéchudi chantsWhen a sage is visiting Boa Vista, he is
requested by his relatives to perform rituals @ft@ction/construction of the person, mainly

those related to newborn children.

This information is relevant because it shows #etrality of musical sounds in the
daily life of the Ye’kwana, whether these sounds r@ative sound signs or originate in the
inter-ethnic context of the relationship with thenAndigenous society. Therefore, the
relationship between village and city should beutitd dynamically, since the relationships
between the acoustic codes of both places areulaticl (within specific limits, exploring
their becoming and potentiality) according to the contexts ane ttharacteristic

performances of each of these genres.

The migratory movement in search of education hasted a new relationship
between the village and the city. Parents and ¢imenaunity participate decisively in the
formation process of the young people as they denshis formation necessary to ensure
their basic rights to education, health and devaleqt projects in the communities, as well
as financial autonomy for those working and earsiagries. Going to the city is not thought
as an individual action, but as part of a colleefproject connected to family relationships

and their rules of reciprocity, causing these yopegple’s ties not to be broken while they
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are living in the city*? as they earn salaries, they must help their clelstives, and, as they
acquire knowledge, they must convert it into actioat targets the common good.

According to Vale and Rangel (2008), most ethnalalgistudies among the
indigenous populations did result in specific stsdabout the youth, since this is not an
internal social category to these societies. Intnodsthese societies, the passage from
childhood to adult life coincides with the weddiagd the beginning of the productive and
reproductive responsibilities. However, in the eatrcontext in which the young people
attend school in the villages (then they go todibeto become teachers, health agents, land
managers, act in the indigenous movement, and meapeagects to the community), the
category of “young person” has been gaining a $ipeoie, being related to the relationship

with the city and the world of the white people.

Since the first contacts to negotiate consentHi tesearch, | noticed the issue of
the young ones and their stay in the city. Tiehonkomotalked with regret about the
emptying of the village, which, without the youngagple, gets silent and sad, since they are
the ones responsible for the laughter's and dagato-furt*®. And in return for my
permission to work, they asked for my help in teendnds related to the association and the
schools, and asked me to help them in the chalenfthe relationship with the city and

with the knowledge of the white people.

In 2011, | was already in Boa Vista when the APYBe(Ye’kwana Association
Wanasedume) reactivation meeting was held in Fuddumha with the topic: “Policy for
the Ye’kwana Youth: how will the future of the yauive kwana in the city be?”. | did not
take part in the meeting, in which the debates eotrated on the problem of young people
remaining in the city and the commitment to passinghe traditional knowledge, but, right
in my first contacts with the Ye’kwana, it was ald@hat the teachers and leaders were

worried about this.

According to the reports of the Ye’kwana about titory of schooling, the first
generation that went to school to study had vesgrobbjectives of acquiring knowledge to

seek improvements for their relatives and their momity. However, according to some

142 It is worth noting that the Ye'kwana haveachudi, calledwejuumathat is used precisely to bring back
a relative that went away and did not come back.

143 Gow states that, among the Piro, “the mainarsipility of laughter relies with the adolesceritse elders
lament the absence of the young ones when thegveag, at school, saying: “the village is so sad nihere
are only old people like us, people who do not wardo anything, who are not willing to have fui997:
50).
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teachers, currently, a few young people have beerating from this initial project and,
seduced by the city appeals, they have beendittlre of their responsibilities as mediators
between the community and the surrounding soceeftfigct that was also pointed out by
Andrade (2005).

Right after the meeting, | began the relationstiipadlaboration and research with
the Ye’kwana and | engaged the task of helpingAR&B (the Ye’kwana Association
Wanasedume) and supporting the schools, beginnynfietdwork in the city of Boa Vista.
The acceptance of my research was a slow proceksbafore returning to Auaris for a
second phase of fieldwork, | remained involved witdir demands in the city, as an advisor-
researcher. The main demand was to help Castrsidpré of the APYB (the Ye’kwana

Association Wanasedume), with tasks in the assoniat

Aiming to debate the problems faced by the yourapfeein the city, | suggested to
Castro that the APYB (the Ye’kwana Association Wsethume) organized a meeting with
the young people, which happened in 2012 alrtbigiran Institute of Indigenous Education
(Federal University of RoraimaUFRR). The purpose of the 1st Meeting of Young
Ye’kwana was to debate the problems of the yourgpleein the city and to think about
ways of supporting schooling based on affirmatietoas. Castro invited the Ye’kwana who
were in the city and, with transport made availddylé¢he Hutukara Yanomami Association,
| was the driver who took the participants to UFRRincidentally, Vicente Castro was
visiting the city and agreed to speak to the yopegple on the occasion of the event. This
would be my first encounter with the greatest Yedka sage alive, and | had great

expectations regarding this moment.

Figure 69. Meeting of the Young Ye’kwana at UFRE&S{(® Ye’kwana)
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The participants were sitting along the room witteit chairs arranged in a
rectangular shape and facing the center of the r@@mthe front table, we installed a
projector with which | wished to present the Ye'kwacollections of thézthnological
Museum of Berlirat the end of the meeting, also, since Castro wigheecord in audio and
video the first meeting in the city organized by tAPYB (the Ye’kwana Association
Wanasedume), | put my digital recorder on the tathel placed the camera on this base

facing the table at the center of the room.

Castro began the meeting talking about the impoeaf the young people debating
in the Ye’kwana language the problems regardingaiaig in the city, collectively thinking
of solutions. He commented on the difficulties yloeing people go through in the city, with
lack of money, little knowledge of the Portugueaseguage, and the absence of spaces to
live their cultural practices. Then, Reinaldo, wditothe occasion was the principal of the
Apolinario Gimenes school, asked for the opporiuaitd spoke about the efforts of the first
generation of teachers who came from Auaris tosta by canoe and had to work on the
gardens, being submitted to abuse and exploitatiotil, they were able to study in the city
the elementary and higher education, obtained @igénous Intercultural Licentiate degree
at the Insikiran Institute, and came back to tbaginal communities to teach their relatives
what they had learned. For Reinaldo and the otretters, the creation of a differentiated
curriculum that values the knowledge of the Ye'kaand “self-research” would be the

solution to the problem of young people coming® ¢ity ever earlier to study.

At the end of the speeches of the president of ARYIB Ye’kwana Association
Wanasedume) and the principal of the school, Ve&udstro sat at the table and calmly
began his speech. A cap on his head hid the caths@mady expression of the sage who,
with the microphone in his hand, talked to the ygpprople with firmness and softness. My
digital recorder and the video recorder were imffrof him, since Castro had asked me to
record this first meeting of sages for the arclov/¢he APYB (the Ye’kwana Association
Wanasedume). These objects motivated Vicente Csstrak about the recorders of the
white people from the perspectivewétunnacategories:

What is the purpose of this meeting? Some do n@weeit, but filming,
taking pictures and recording the voice are actithed damage our
culture. Ordered by Kahushawa (Odosha), the Wiyakas Deekamma
and Nayawamjeku invented the recorders and theoghaghhic camera.

Nowadays, we are using these Wiyu objects andgslvety we are getting
sick so often. We are not followingatunna In the past, it was forbidden
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to talk toaji’choto girls*44 and tomunu’janowomert*®, but nowadays you
young people have been talking to them. This is alse of the reasons
why we are getting sick. Wiyu is liking it, it iging near us because we
are using his things and talking &i'’choto and munu’jano women!
Nowadays we do not seek thranhaddi*® because we are afraid that you
will dive in and not come back to the surface sipoe culture is not
respected anymore.

You young people must study well! Nowadays we do gei near the
intelligence of Fadenaadiyu (Apolinario Gimenes) anVenezuela there
are nonchonkomanymore. So the Ye’kwana culture is ending, owy wa
of life is transforming.

You students need to find or choose a white petsde our ally, to stay
with us and help us. We Ye’kwana still need hetmfrthe white people
and you young people need to study to help yourerss your
community, and to protect our land.

Many things nowadays prevent you from becoming Samed truly
intelligent: you keep going after women since eaulying cell phones,
watching TV, listening to recorders. The best thimdo study without
these objects, which weaken the thought! And thameng ones who
cannot study in the city must return to the comrnytiecause there it is
also necessary to daily study our way of life: wegy making houses,
gardening, hunting, etc. These are my words to you.

The cameras and recorders are understood by Vi€adto as devices capable of
“stealing” people’sakaatq capturing their image or voice. In our societygde machines
used to capture and record duplicate reality andense us “in a sea of audio-visual signs
that represent to us the confirmation of the rgalitthings” so that “we increasingly tend to
mistake an event for its symbolic enunciation” (Mado 2001), while for the Ye’kwana the
image or sound that is captured by the camerarnslfiplication that assumes the capturing

of a part of the self that is taken to another disien of reality, thus weakening the perddén

Since this was our first encounter, the words ef dheat sage about the recorders
seemed to be disapproving of my condition of redear, an emissary among them of the
“people of the machines”, a situation that causedamfeel uncomfortable at a moment after
the sage’s speech. A few days later | met with MieeCastro again at the small house that
Reinaldo had rented in the city. At this meetiring elderly sage asked me many questions

144 Girls in a period of seclusion after the firgtnstruation. See chapter 1.

145 Women during the menstruation period.

146 They are algae found on rocks at the bottothefivers.

147 The recorder may even show the lying side efpiblitical words of the white people: Chief Jurutiee
only Brazilian indigenous person to be elected defal congressman, woul “walk along the ministerial
corridors with his portable recorder on him, red@ogdall the official speeches. This overt actiorsvaaway of
saying government men are liars, thus their ifgtatvith the presence of the chief at the officiatemonies,
with his inconvenient recorder exposing the demggoigthe speakers. Certainly, this use of the feta
recorder was never predicted by its inventors” (Nt 2001: 241).
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about my intentions, whether | was not a white peiia search of gold, and whether, in fact,
| would dedicate myself to being an ally of the Kgana in the world of the white people.
After talking about my intentions of collaborativesearch and of remaining in Boa Vista
for a while helping the Ye’kwana in the demandshsf city, we started talking about the
destination of the recording we had made duringhieting of the young people. Vicente
said that words in the paper are less dangerousthiose in the recorder, and we decided
then that a young person would listen to the reogslof his speech during the meeting and
transcribe it to paper. The excerpt transcribedrali®, thus, a summary of the speech given

by Vicente Castro to the young people, translate@dstro Ye’kwana.

Vicente Castro said that the machines that redwd/dices and images were made
by beings of Odosha engaged in the fight agairsly#tikwana. Therefore, the use of these
objects of the white people and the non-compliaocthe interdictions of the culture are
bringing the spirits Odosha closer and weakeniegrkemory of the young people. Chasing
after women and listening to music in headphoneklandspeakers get in the way of the
young people’s search for the knowledge of the Weaika and of the world of the white

people.

The mistake of having recorded the speech of tberlgl sage right at our first
meeting caused him to publicly address wWetunnastories regarding the machines and
recorders. It also caused Vicente to talk aboutthaographic relationship and the way the
indigenous people understand, from their own petspe their relationship with the white
people who offer to help them as mediators in tbgin demands. Bruce Albert, in the
postface of “The falling sky”, where he addresses relationship with Davi and the
construction of the book, he mentions the “trucheth@ntermediaries) — young people left
at the Tupinambd villages and other indigenous gsosho were allied to the French to
learn the language and be intermediaries, as pedpmevere close to him (Kopenawa and
Albert 2015: 522). In similar terms, Vicente Castnentioned the political importance of
the Ye’kwana having white people as allies, to legm in their relationship with the non-

indigenous society.

The city and the school have definitively enterbd Ye'kwana life. The young
people need to study both “cultures”, and the gacsbn of the person started to become
“dual”!*8, Nowadays in the city of Boa Vista, there are Yeska people who are studying

at regular high school and specific higher educatielementary education is already

148 See chapter 5.
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universal in the village, so all children, sinceyhare seven years old, are submitted to the
socialization proposed by the school model.

This proximity causes subversions that are expthimethe cosmological plan.
Finding the “good distance is the dilemma expereiay the young ones in the city, divided
between two regimes of knowledge that value oppagilestions. While the cosmosonics
prioritizes the construction of the body and theation of bonds with multiple beings in the
cosmos, composing the person as a cluster ofaehdtips, the western education focuses
on the “spirit”, and conceives the self as a mgralltonomous sphere (Dumont 1987). These
different regimes of knowledge lead to differemids of memory and recording.

The arrival of writing and phonology, the changeshte constitution of the person
and the cares with the body, the decreased fasulfienemory and the need for chant
notebooks, the recorders of the young peoplenteasification of the contact with the white
people in the city of Auaris, all of these transfiations are understood based on an ethics
that is political, aesthetic and acoustic, and firasents itself as a reverse theory to that

which the west conceived as musical science amaatsopology.

4.6. Reverse ethnomusicology: sounds as an expressiomature

The concept of cosmosonics (Stein 2009) aims tskate the eminently relational
character of the native theory about sounds anceflect on the multiple agencies of
sonification of the world created by the Ye'kwarfa engage in such an exercise of
equivocation— translation that emphasizes the contrasts bef@eyotential similarities
(Viveiros de Castro 2015) — | sought, throughous ttiissertation, to think about the
differences between the Ye’kwana sound and ethpbgranaterial and that which western
tradition understands as “music” and “anthropolodytein (2009: 128), while addressing
the Mbya cosmo-sonics, suggested the existenctsofiad perspectivism” as an expression
of the plurality of hearing forms among the Guarandialogue with the perspectivist theory
developed by Eduardo Viveiros de Castro, witichstrues the world as being “inhabited by
different species of subjects or people, humaroarmuman, who apprehend it according to
different points of view”, and extends the humanditon to many animal species that have

the status of subjects and beings capable of iotadity (Viveiros de Castro 2002: 347).

The places of the forest have their “owners” artthbitants who are vital powers
that interfere in the life of people and societyisto 2008). These places and beings

compose “a polyphony of sounds of different natarésiman, instrumental, environmental,
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plant, animal, divine — (that) express themseldégslog and communicate” (Stein 2009:
129), so the imagery of the forest has its doubl¢he “soundscapes” from which the

Ye’kwana get their acoustic references to thinkuabloeir world.

The sounds of the forest and of the animals, thmd® of the waterfalls, the bird
songs, the crying and shouts of babies and chi/diherhigh-pitched nasal tones of women’s
voices, the men’s soft speech, the summonings dhatnamed, sung, percussed, the
shiiwokomoinstruments, the public speeches, #iehudi, the ademj all of these are
pertinent aspects to the sonic organization ohidd and which are semantically organized
into communication structures that aim to guidedheof being in the world. This sound
coding, ritually expressed as musical codes, daies with the performances and the poetics

of the chants and myths.

Stein, while analyzing the words of a Mbya nativeowstated that “nature is an
expression of music” and that “culture lives thrbwpngs”, points out that these statements
indicate a relationship of indiscernibility betweeature and culture. Quite different from
the European contractually philosophers who tholgimanity and the domain of culture
and politics represented a progressive distangimg hature (Latour 1991), for the Mbya
and for the Ye’kwana, nature has an expressive@gand is understood as an active part
of the cosmos. Furthermore, the author says tbatthie Mbya-Guarani, sounds have a
sacred aspect that is materialized in the repraalucif the divine categories in earthly life,
and that they have a prophylactic character ofihgand health. Nature as an expression of
music would, thus, be a sound counterpart of theymmatures that comprise the cosmos as
an expression of the sacred, since, as the au#moinds us, the Mbya share the same

soundscape with beings of different bodily regsi{&tein 2009: 129).

In his ethnography about the Kaluli, Feld (1990algpes sounds as a system of
symbols that are codes of sound communicationethable the understanding of thhos
and way of life of this people that lives in a mdrspical forest in the Southern Highlands
of Papua New Guinea. The hypothesis proposed loyWas$ that the Kaluli, as inhabitants
of the forest, should use sound at the expensthef sensory systefts, since, in the forest,
there are multiple sound expressions and there dvbal a close relationship between

ecology, natural world sounds and sounds of culexpression.

149 This hypothesis is supported, as shown befidigs thesis, by Lévi-Strauss’s argument thatimefindian
myths the acoustic codes are more important thimacy, sociological and cosmological codes (2004b)
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Feld discovered amongst the Kaluli a pattern tbahects human and animal sounds
to feelings, to the social ethos and to emotioaghat the expressive modalities of lament,
poetics and singing in musical and textual striedureflect the symbolic circle of an
important Kaluli myth that speaks about the “boyowdecame a muni bird”. Therefore, for
the Kaluli “the bird categories reflect the humaregories” (1990: 219).

For the Ye’kwana, many human categories come ftanbirds, and the very origin
of humanity comes from this becoming-bird thatasrsin the origin of the culture and of
sounds. Wanadi, the creator rdno (earth), besides having his human shape was also a
woodpecker, and his brother-in-law Wanato, whaegifthe Ye’kwana with his adornments,
was a beautiful bird with feathers that resemblaiabow and he also transformed into
human form. Semenia was the bird who stole theagasgranch from the heaverdydaja
and planted it on mount Roraima and, later, orMheawaka mountains. The birds are also
models of sound learning, since the Hiy@d'kwa, who is capable of mimicking the sounds
of different animals, is the reference for the asigjon of a good memory, giving name to a
plant that is used to help in memorization, andamed in ara’chudi sung to help in the
process of learning chants. The chant ofété& edemi jdd@eremony names several hawks
asking them to use their wings to sweei(shomeekaardand clean the location of the
house, and it repeats the first celebration of ik&v house, held by Wanato. Several
shiiwokomoinstrumental compositions have the songs of differbird species as their
themes. As a demonstration of this relationshigbeh men and birds, Vicente Castro stated
that us humans also “have wings, as birds do” aatl ¢ertaina’chudi chants Wwejuuma
name plants that are used to prevent the wingheof/bung Ye’kwana from growing so

much they abandon the villages to go away anddivdifferent lands.

Feld found out that the categories used by thelKal@xpress their ways of singing
relate to the terminology used for waterfalls, wa®unds and water movements, since the
Kaluli language not only mediates mental constribtsugh the relationships between
sounds and words, but also relates, through polystma semantic fields of sounds and of
water that share the denotative and connotativecésmf both spheres within a complex
system of metaphors. This musical theory of theuKak evidenced in words as a
metaphorical expression that can be related tpllgsical metaphors of oscillation that use
terms such as “waves”, “wave equation”, “wavelenhgsic. For the Kaluli, these are sound
metaphors before being physical ones, in similams$eto those of the Ye’kwana.
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Likewise, for the Ye’kwana, chants are fluid anthngible as the “waters”. Just like
dama the sea, chants connect earth to kahufa, clehpuaify as the water of Akuena, the
primordial lake. A good singer must have the safénef water streams and his voice must
purify the object of his singing, the descendingessound like the waters that fall from the
sources of lhuruana, and the melodies should lmeevedftness of rapids, cleaning, by being
heard, the many parts of the person, his&kaatoand the inhabited places. As mentioned
before, Majaanuma explained that there is a wakevfere those who want to learn how to
sing should go at night and hear the chants iterBy hearing the sounds of the waters at

night, the Ye’kwana learn how to memorize theirrdsa

The sun ghii) is the most important element in nature for tleekwana. They hang
their hammocks and direct the main doors in theirdes towards the east. Everyday Wanadi
asks the sun if there i (beiju)drying on the land of the Ye’kwana and the suneemns
affirmatively, proving his people is still on thenld. The sun is the life energy that lights the
“straight path” @&amaa ashichaa)p and the sage Vicente Castro often warns hisliahil
grandchildren and nephews to remain attentived¢@#tth of sunlightshii wadeekyiand to
the line of wadhewadeekuithat leads to Kahufia, so they may be healthyiadglenitude
in life. The wind (ejeicho eetpis invisible just like the chants and it givefe land joy to
men, taking care of the land, since earth’s formn¢ adoniydis its vitality ¢ajadinhedu)
Also, earth’s health is connected, as we shalirsdéiee last chapter, to the permanence and
vitality of the chants, indicating a relationshipiediscernibility between the cosmosonics
of chants and the vitality of the earthly enviromn@huutg.

As these examples show, it is based on these caegd nature that the Ye’kwana
think about sounds and the world, and base theurstic cosmology. If, for the Kaluli, sound
Is a natural substance while lyrics are a creatdxdtance (1994), for the Ye’kwana, the
lyrics and the chants were given by their cultin@loes who were simultaneously humans,
animals and super-humans. If, for the Ye’kwana,imissconnected to nature, the music of
the white people distances itself from nature femg artificial, noisy and machine-like.
While the shiiwokomoare almost “people”, the instruments of the whpgople are
impersonal machines that have no chants to humanéra, they are voices produced by
machines invented by Yawemjaku Waidrid have the ambivalence of having been created
to harm the Ye’kwana, although nowadays they anegoesed with an opposite effect: to
record the memory of the chants and to communittegeknowledge of the sages to the

young people. Even so, there is still a percegtiahrecordersajoichojo) may “grab” gjai),
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“capture” the person’akaatoand, thus, take part of it away, therefore, thé&wana are
still careful about who will make the recordings.

Phonography has revolutionized the forms of souathory in the west. One century
later, the Ye’kwana are still going through a rexan like the one brought by the Edison
phonograph to comparative musicology in the begigmif the 20th century. If, in 2011, the
sages still resisted recordings, nowadays not thr@dyoung but some of the old Ye’kwana
have recorders and smartphones that are used a8 and audiovisual recorders that are

enabling an innovative relationship with cosmossnic

For a long time, the general assumption of ethnacolegyy was that indigenous
peoples did not have a “theory of music”, sinceydhk west could have created an actual
theory of sounds. The ethnomusicologist Nettl (198§ stated that musical scales did not
exist in the “primitive mind” and that it was thele of ethnomusicologists to deduct them
in their studies. Steven Feld counters this pasisiating that where there is music there is
always an underlying theory to its production angaming”. In the case of the Ye’kwana,
the cosmosonics point to a native theory of musaoading to which innovation/creation
(Wagner 2016: 41j° is fundamental. Even though the chants are urmtefsas cultural
assets received when the world was being creabted, there are no new chants being
created, the vocal-sound performances aim to irtleaweer someone, create and transform

whatever was toxic and contaminated into sometbliegn and purified.

| believe the Ye’kwana cosmosonics is a nativeeribn about sounds and their
efficacy, which is equivalent to what is understdnd“musical theory” in the west. As
discussed in chapters 2 and 3, the musical codiddlee styles of the performances during
thea’chudi sessions anddemiceremonies articulate acoustic and poetic ideéls social
goals, aiming to produce people, objects and plaldes analysis of the Ye’kwana musical
system suggested an approach to the native théomysic as a cognitive, conceptual and
social material, which | tried to consider as aut#ie ideal about sounds. Likewise, |
believe that the native conceptions about the dessrand phonographic recordings of the
white people are thought, by them, based on thateeracoustic codings.

150 Explaining his concept of innovation, Wagnersua musical comparison: “My use of the term ‘irtiani
here is, | think much more traditional than contenapy ‘bolt-from-the-blue’ stereotypes of luck cavan and
accidental discoveries. Like invention in musiagfers to a positive and expected component ofdmulife”
(Wagner 2016: 41-42).
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This “reverse ethnomusicology” reflects a philospphat assumes very different
bases from those of western philosophy. It revadsd of humanism according to which
hell is not theothers as Sartre (2006) understood, butsbé For the Ye’kwana, people are
“unstable”, fragile, that is why they are musicaltpnstructed and protected through
relationships with multiple forms of alterity. Thiilosophy is grounded on the opening to
the other (Lévi-Strauss 1991b) and sees white paapbbject of intense thought. The way
the west understands nature as a separate donththeanonsequences of forgetting about
its common kinship to the natives are used as lfasan indigenous eschatology that sees
in white people’s way of life adverse effects, aoly to the modes of social existence of the
natives, but also to the white people and to thig permanence on earth.

Sounds, as aesthetically coded expressiveneste telthe world of nature and the
beings of Wanadi. By seriously considering the Yielka discourse about sounds and their
meanings, we come across a reflection about theefaf earth. As will be discussed in the
final chapter, the changes in the Ye’kwana wayfefdre related to the changes in the sound
patterns of the world, which compromise the cosmizsbalance and threaten earth to enter

a true collapse that will result in the fall of tkky and the later reconstruction of the
terrestrial platform.
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5. COSMOSONICS AND THE WORLD TO COME

5.1. Cosmosonics and the fall of the sky

In this last chapter, | will address the relatidpshetween cosmosonics and the
Ye’kwana eschatology. According t@atunna we are living in the third cycle of life on
earth. Wanadi tried three times to make the worldgraor or perfect replica of Kahufa, the
true heaven, but Odosha managed to ruin his plaasieg differences between heaven and
earth, and making the world a “spoiled” place, vehitiere are wars, diseases and death. As
we can see in the origin narratives, during the attempt of replication of heaven on earth,
the difference between the virtual regime of thengos and the current earth is given by the
difference between life and death. On the secaethat, there is a distinction between day
and night, and on the third, the separation betwesven and earth is consolidated and
Wanadi creates a new heaven, leaving the Ye'kwalttative house as a memory of the
original cosmos. Before leaving, however, Wanaflitlee promise that in the future there
would be a new destruction of the terrestrial platf, which would be soon rebuilt and

inhabited by a new people of Wanadi.

Before going to fieldwork, | had read the disséotatwritten by Andrade (2005),
titted “The Ye’kwana ethics and the Spirit of Emtreneurship” (2005). In this work, the
first doctoral dissertation about the Ye’kwana defed in Brazil, Andrade relates the
prophetic eschatology @fatunnawith a desire of the Ye’kwana to “become whitéitaugh
the “conscious” and “planned” acquisition of thieirowledge and technologies, in order to
get ready for life in the next world cycle, a perim which the Ye’kwana will be the real
owners of the earth. When | first went to Auanmsthe first few days of my stay there was a
workshop held by an indigenist of the “Institutac®@ambiental” (Social and Environmental
Institute-ISA) and, as a leader, Davi made hisahgpeech in the central area of the school
building. This was one of the first public speech@gatajad’ng that | heard in
Fuduuwaduinha and his speech had the propheticthateelated the school to the theme
of the end of times:

The ancients knew, the ancestral shamans knewthatere going to get
the paper. We are blending with the white peojblat is why we are here
now. | think that we are living the other world.r8® people say, “let’s
forget our culture, let's go to the world of the itehpeople”. In the past
we were afraid of them, now we are not, so we &pding. We cannot
escape. We are already blending. They are evergwher cannot get



away from them, we can only blend. They are takimgblood and giving
us medicines. The medicines they bring do not wibiky make us a little
better, but then the disease returns. In the ffresghaman healed forever.
We are now “inside”, blending, as our shamans saild.are going to
finish it... in the past, the ancients waged waigt white people and the
Sanuma. Not today. [...] Simedn Jimenez marriedrahropologist (Nel
Arvelo-Jimenez), he blended. And only us, the eldknow the history
and the traditional chants. Today we do not haweiest to tell you
anymore. The shamans in the past used to say thaterne going to lose
our stories. The white people, as Koch-Griunbergnecdiere to take
photos and then make money. We still have stoadslt them, just as
they have stories to tell us. So let’s tell them stories but let’s ask them
to tell their stories to us, about how they origath First the chants will
disappear, then the stories, so we will blend withwhite people... if we
continue to send our children to the city, theagk is going to end. The
elders will die and the village will be empty.

The prophecy about the end times articulates, i;mgpeech of the chief, with the
arrival of paper. The impossibility of retreatingthe relationship with the white people, the
blending with other peoples, and the forgettinghefculture, leave the Ye’kwana living “in
another world”, since the stories and chants amgglfergotten, although the chief reckons
that the elders still have chants and storiesaohte¢o younger people and also to the white

people, as long as they also share their storitgstivem.

Among the elders, Davi and Jodo Koch are the orfes most frequently speak
publicly about the visions of the shamans, who lagg predicted the arrival of the white
people. Once Joao said that, in the past, on & mghy shamans performed a ritual, they

had visions about the future:

The shamans said that the white people would cdyimegfthrough the
sky in large machines. ThHawai foresaw the arrival of the white people
and made shamanism to try to drive them away. N® larew about
airplanes. A few years later the white people adiin their airplanes,
flying over our villages. The shamans predicted awould blend with
other peoples, marry the Sanuma and the white peapt this way we
will end. So the elders told us the words of thei@mt shamans.

When | was a child, | did not know about the exiseof these machines
and now | am seeing all those objects. | am seshmg the shamans said
would happen before my eyes. Nowadays, the Ye’kweeachainsaws,
some worked on gold mines with gold mining machjties shamans saw
it all! It is very sad... this will end our foodupgardens, and then we are
going to feed on the white people’s food.

Joao spoke with desolation about the words of ahalkamans who predicted the
arrival of the white people with their machines.cAaing to him, the prophecy began to
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happen in Venezuela, when the young people beggo to the city and did not want to
come back. The arrival of the school and the papade changes in the regimes of
socialization and construction of the person, wilsglaccording to the Ye’kwana, the aspect

responsible for the loss of the memory of chants.

In the last decades, the Ye'kwana witnessed théhdefatheir lastfiwai and the
consolidation of schools in the villages, simultaungy, there was an outbreak of suicides
among young people, usually by hanging or ingestimipo6 (plant used as a poison for
fishing). The arrival of paper and the intensificatof the contact with the white people and
their institutions are indicated as causes fomtbakening of the bodies and the mind of the
young people. The first case of suicide occurretbi®8, followed by several others over the
following yeard®., My first stay in Auaris coincided with the suieiaf a young girl in
Kudaatainha, and in the following years there wsegeral other deaths for the same
reasof2 In a conversation held in Fuduuwaduinha in 200dné, founder of the school,
spoke to me about his concern for the future obstihg and related these changes to the

problem of youth suicides:

There is the beginning of Ye’kwana schooling. Angatvnow? How is it
going to be? | think that it is getting complicategbrse. | do not know
why... this education, everyone talks about edapnatthat you must
educate, but the Ye’kwana do not understand whatattbn is, what
education is for? It is to educate, to become gedwn you study you
will be good. But the Ye’kwana are not understagdiso | think it is
getting complicated. Because we study, the Ye'kwstndy, the teacher
explains everything at school for boys and girladAvhat is happening
in the community now? | am concerned about evemgthin general...
why are we dying? Men do not die, children and &gens die. | don’t
know why. We are here, we are still alive. Davip¥oand |, that is how
it should be, one must die old. Young is not the &gdie. I've been
thinking about this, these people who are dyingiathing.

We know the story, | knowatunnamore or less. Vicente Castro knows
even more. Vicente used to talk to the elders,eni@arned. That is why
we know more or less the history of our culturewHwe originated.

151 Suicide among young indigenous people is not blpm restricted to th¥e’kwana The rate of suicides
among indigenous youth is higher than the suic&de of the Brazilian population in general. Accaglio
data from the “Map of violence” (2014), between 2@mhd 2012 the northern region of Brazil had a yiog
increase of 77.7% in the suicide rate in AmazoRasaima, Acre and Tocantins, which doubled thesiesa

In 2012, Roraima led the suicide rate among th@gaqopulation, with 12.9 cases registered per h6Qgand
inhabitants. The states of Mato Grosso do Sul amthZonas concentrated 81% of the national total of
indigenous suicides between 2002 and 2012, angdasta threat of collective suicide among the Gniar
Kaiowa was widely reported in the Brazilian pressl @broad, even leading campaigns in defense sf thi
people in Germany.

152 Suicide, however, does not seem to be a new proaleong théfe’kwana According to Arvelo-Jimenez
(2004), theye’kwanaoral history says that, during the 19th and e20iyr centuries, manye’kwanapreferred

to commit suicide instead of being caught by thelbs of slavers that captured them to work on rublee
plantations.
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Because Wanadi talked about this, about what ipér@apg now. In the
past there was no fight, we did not speak ill ¢feos. Now there are the
Sanuma, the white people nearby. Because we deratif. Different
culture, the white people and the indigenous. Wased that this would
happen. In the beginning everything would go watigd then over time
the world would get complicated. That is why we #m@king, we who
are still alive, Davi, Raimundo, Peri and I, “ohat's right, Wanadi said
that, that is why we are living these days now.tTikavhy the young
people are dying. There were stories, it wouldust fike that. Because
the young people do not think anything, do not geelthing, and that is
why they are dying. Us, old men, are afraid of dyiBut the young people
do not think, do not feel anything, that is whyyttveant to die. There is
Kahushawa (Odosha), who was born from Wanadi. Tdreybrothers,
both of them are the same. Which is the strongesterful? They are
the same age, the same thing. So the story goekKahashawa did not
want to be alone, suffering here on this earth.t Thavhy he is killing
people, to bring to him, so he will not be alondfexring. We are trying
to orient our grandchildren. If you die for nothjngpu will stay with
Kahushawa, if you die old, sick, you will stay neatWanadi. But the
young people do not think anything. Just like tHatevpeople, who do
not believe in god. That is why they always drifikat is how they forget
Wanadi. The same thing now with the Ye’kwana. Thusy want to drink
and do not know anything about Wanadi. Vicente @aaslso orient the
young people, saying that if they die they willysteith Kahushawa.

For Tomé, the evil events experienced nowadayhéye’kwana were predicted by
Wanadi and are a result of the battle betweenwiire dreators of the world. According to
the leadership, the present days are the fulfillneénhe prophecy or promise, which also
predicted the suicide of young people who havedtieg how to hear the words of their
superiors, the teachers and the elders. The yoeaple do not “believe” in the words of
watunnaanymore and that is why they are now “dying fothireg”. Lauriola (2004 and
2006) and Andrade (2005 and 2011) briefly addresiseduicides among the Ye’kwana.
Aligned with the Ye’kwana’'s own speech, Lauriolgaes that suicides were a result of the
shamanic war, a diagnosis made by a shaman frore2deta contacted by the Ye’kwana
through the radio on the occasion of the first be#@h Auaris. Andrade (2011), oriented to
the subject of the prophecy and the Ye’kwana estb@y, focused on the native speech that
the deaths of young people are associated witintaasification of contact with the white
people, changes in body care, disrespect for faledds and the use of white people artifacts,
such as perfumes that exhale aromas that attragirddator spirits of the forest. Andrade
(2011) points out that between 2005 and 2011 tivere seven deaths by suicide among the
Ye’kwana, and nine other suicide attempts betwd¥¥b2and 2006, endorsing the severity

of the problem. Highlighting that the most vulndeabge group is that of young people
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between 14 and 25 years old, the anthropologist $et most of the suicide attempts occur
during the celebrations and rituals that involve ithgestion of fermented drink. During my

fieldwork | felt the tension of witnessing celeboat moments that posed the risk of suicide
attempts, and | heard from the Ye’kwana explanatimn the suicides that corroborate the
arguments of the authors. During the celebratibas Itattended at the end of 2016 and the
beginning of 2017, there were several strategiethiosurveillance of young people during

their drunkenness, such as the presence of Ye’'kwamaguarding each of the doors of the

roundhouse, taking care that no young person teftteanded.

Watunnés prophecy connects the arrival of paper to theides of young people
and also to the death of the last chant owners.nidg serious moment in which I listened
to the prophetic word was precisely after the deditbodo Alexandre, an elder sage who
was 81 years old, Vicente Castro’s brother andt@saiincle, who died a few days after his
niece’'s death. These deaths in sequence were rettedpat the time as another chapter of
the prophecy that predicted the end of the saggshenchants. At that time Robélio told me
that his mother was worried that the end of ww/°3 plants, and the loss of chants and

plants were seen as two faces of the same proltheniend times” issue.

In the previous chapter, | mentioned this momeudttae mood of dismay, sadness,
and pessimism in the meeting that took place imtba’s house after the death of a chant
owner. Rui, Ye’kwana responsible for organizing tbenmunity work, talked about the end
of the chants and about the proximity of Odosha:

When ara’chudiis finished, Odosha will approach. Odosha is happg
sages are ending. The world will end. Let’s take e ourselves. Take
care of your children and kids. We are gettiigaatonhgbewitched). Do
not let your children alone. We are getting sads T$ happening here.
We were 4 days in mourning. It was passing an@jppened again. The
two deaths were in the same family. That is whyaweefeeling. It was far
now, in another community, but in our family. It svaur grandfather,
brother-in-law, uncle, relative. That is why we ble another 4 days
mourning We are becoming slaves@flosha. Do not walk by yourselves
in the woods. Do not go far by canoe. We are loaghput “grandfather”.
We are not interviewing our elders, our sagesmn not a sage, but | know
a little. | don’t know stories, like the elders, but | listehto themWe
have to respeciVatunnasays that when someone dies, Odosha is near,
wanting to kill more. That is why we will remainthout drinks, shouting,

153 With two consecutive deaths, Robélio’s motheran-lused most of the leaves she had, even placimg tw
of them in my room to protect me from the attack®dosha.
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soccer and loud sounds. We did not throw awayytaaaké™. Let's
leave it coveret®. This is not food. It is not supposed to be drauakry
day.Watunnasays that we cannot drink it every day. It iseliént from
wo’ko (chibd. Jodo Alexandre was a sage. Different from usit@said
that we are getting weak, withowby. Listen to me. We cannot forget our
culture. We are afraid of turning into white peopte Xirixana
(Yanomami)Our culture is still alive in our minds. But ourilclien are
weak due to the lack @fchudi andwatunna

As can be seen in this speech, #ehudi andademiare the condition to drive
Odosha away, so when the chants andrntigonkomasages are over, the world as a whole
will end, since the cosmosonics is the main weagfdhe Ye’kwana to fight the evils that
exist on earth. For Rui, the Ye’kwana are beconigtgves of Odosha” because men of his
generation and also young people are not “intervigivthe inchonkomoto learn about
watunnaand the chants, warning about the urgency of sifging this learning before the
last sages die. The problem of cultural loss is #lsked to the blending with the white
people and the Sanuma, due to the proximity inydd#é and matrimonial alliances. Rui
recognizes that the Ye’kwana culture is still alisat he states that the children are weak,
due to the lack o&’chudi.

For the Ye’kwana, death is contagious, and thdivels are connected by deep ties
that cause Odosha to also attack them, a factdbedrding to the Ye’kwana, occurred in
the case of the deaths of Cecita and Jodo Alexadd@&® Alexandre was Vicente’s brother,
which caused the Ye’kwana to fear that his deathlevaveaken the last great sage still alive.
Even with some sages by memory still alive and wité use of chant notebooks and
recorders, the Ye'kwana feel they are losing cdnbfothe transmission process of the
a’chudi andademi The public speeches during the meetings at theat@and the men’s
house generally show a feeling of difficulty in nagmg this new way of life pressed

between two distinct regimes of knowledge and mgmor

The men who are now in their sixties, such as TdRaénundo, and Jodo Koch, also
say that they did not dedicate themselves enoudgataing the chants with their parents
and grandparents. This generation that pioneegatdeng the school was the one that faced
the irreversibility of the contact with the citydithe white people. In the same meeting that

154 On the occasion of the death of Neri, aldhaja (leader), the entirgadaakepaste was thrown away
“because he was the owner of fla@laaké, Mauricio told me. This means that he was thadsr” at the time

of the preparation.

155 In these moments of “mourning” and “vengean@efpsha may attack by contaminating the food aed th
yadaake That is why all the food must be stored with tthielis on.
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took place after the death of Jodo Alexandre, X@&ch brought up this issue and the

importance of the chants for the Ye’kwana life:
When | was a young, | was not interesteaichudi either. This house
where we are was chanted. Did you listen? Did yearn?We are
becoming different from our ancestors. Watunna #aatithe sages would
end | am witnessing this. There is no sage hered Indit interview my
grandfather. | think it started like this. For nhevas afraid to interview
my grandfather. In the past, we used to mourn wherancestors died.
But at that time there were maaigehudi that nameadnaada | listened to
them but it was like a bath, it dried fast in mymuey. | talked with
Tomas, my uncle, we have to usgmasono’kgwoy). Do the bath. We
are sad. A sage died. | thought on the hammoeftiinnais over”. |
thought, “Odosha is looking at me, | am alone”. Whevas a child, our

elders forbade us to hear the noise of airplanashimes. My father used
to say, “do not smell, do not look, do not listen”.

The tone of these narratives described above laerd pessimism. The “difference
in relation to their ancestors” places the probtdrthe transformation of the construction of
the Ye’kwana person, which currently is a procdsseating dual people (Kelly 2008). This
process intensified during the generation of JoaohK Tomé and Raimundo, who opened
the doors of the community to schooling in respataséhe need of taking the “point of

view”, the perspective of the white people (Vivairde Castro 2002).

However, the twin character afatunnacauses the prophecy to come true everyday
in the dynamic movement of proximity and distannerélation to the western world,
thinking about the dynamics of the relationshiphaf Wanadi/Odosha pair, as can be clearly
noticed in Tomé’s words, wondering about which bé ttwo brothers would be the
“strongest”. There is no synthesis based on balanaest (Lévi-Srauss 1991b), so the
Ye’kwana are always modulating their discourse amaborating new disjunctive®

syntheses about the relationship with the worlthefwhite people and their technologies.

Davi currently holds the position of chief and isaathe one who, in his public
speeches, addresses with more emphasis the thetime @fid of culture and blending, but
on the other hand, he owns many chants storedsindiebooks. By stating that Davi is a
researcher ad’chudiandademj Jodo said that he puts a lot of effort to traibgcand study
the chants, and that | should tell him to “putth#se songs on the computer, it is better to

156 A concept of deleuzian vocabulary, disjunctaymthesis is understood as the conciliation of the
disjunction of different terms as part of the rielaship itself. By prioritizing the “indiscernibili of the
heterogeneous prior to the conciliation of oppasitee disjunctive synthesis makes the disjundtienvery
nature of the relationship(Viveiros de Castro 2007: 12).
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store them”, said Jo&do Koch. Besides them, RaimuBtias’s father, has notebooks with
stories ofwatunnaand keeps with him many photographic and histbreeordings about
the Ye’kwana. We see that the same people resperfsibthe opening of the Ye’kwana
society to the world of white people are those vdealicate themselves to register the
traditional knowledge in writing: if, on the onerth the speeches of Jodo and Davi say that
there is “no possible return”, on the other haheytstrive to keep the chants still stored,

even though in written form.

Vicente Castro disagrees with this negative conaeif the Ye’kwana eschatology.
| heard the sage say that the pessimism in thepmatiation of the prophecy on the part of
some of his relatives is due precisely to the that the earth is contaminatedlofodo
amoije. Commenting on the project of creating a highosttcurriculum that prioritizes
Ye’kwana knowledge, Vicente Castro explained thatearth is spoiled, bad, imperfect, so
some would be thinking that the new school focusettaditional knowledge will go wrong,
but he is still alive and knows “almost everythirgg that way of the school would not be
“spoiled”. Vicente then offered to teach the youaiid all the other public speeches by
Vicente Castro that | withessed were propositi@mal sought to orient the young people to
find the right way §&amaa ashichaa)oOn another occasion, Vicente narrated an exoérpt

watunnathat addresses this question of the end of thile@nd of the new beginning:

Watunnasays that when the Ye’kwana are gone, there wilabother
people calledvadumamailf there is any Ye’kwana left they will come
back to live with the people who are in thadumamaiYou should take
care of the earth, the forest, the environment,abse otherwise
everything will end. Within our soul there are sedekaato (doubles,
souls), there is aakaatothat goes to the mountains, @kaatothat goes
in the water, and aakaatothat will rise above in the sky. This is true, we
are in our homes, in our land, and this land iurThe water, the rivers
are for us. The white people are coming to finisbtobying it, to kill the
forest, dry the rivers. So we are talking in ortteprotect our land. There
is the owner of the water, he is Wiyu, he is irblisj we cannot see him.
The same thing goes for caleja maniva when we are over, then it will
also disappear. Mount Roraima, the Madaaka mouwntaiil disappear.
The ladanawe are continually growing in populatiben they will suffer
very much, something will happen. But not us. Theal suffer more.
Wanadi is watching, looking at us here. The Claisti said the same
thing, we have a story of how the world will endheTChristians said that
the world was going to end in the year 2000 and Wizoever was a
believer would rise with Christ. But we already $& the year 2000 and
this has not happened. The Ye’kwana story is Retthis. | answered that
myself, you are lying, | also have stories. We stk growing and the
story says that, when we are near the end of thikelywaochild will be born
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already old and it will take the pepper with alstwhen it is still very
small. This is how it is, the end of the world i#l $ar.

In personal communications, Davi Kopenawa Yanomaauthor of “The fall of the
sky” (Kopenawa and Albert 2015) — told me that,arding to the Yanomami mindset, the
end of the world will not occur now, but many yearead, when “we are not here to see it
anymore”. The sage Majaanuma told me that wheendeof the world is near, the days will
be very short, with only one hour: “we are stilkmal, quiet, the plants are still alive. That
is what my grandfather taught me, he told me. “\Weddill far from the end of the world”,
said the sage. However, for centuries the indigenpeoples have experienced the
apocalypse in the successive cycles of colonidérme imposed over the centuries and that
last until the present day. Currently, the incneggproximity to the white people (who
surround them “like a large snake”) and the awasern® the leaders of the fact that the
white people’s way of life damages many forms i 6n earth and earth itself as a living

organism guide the discourses toward the topiesofiatology.

Isabelle Stengers, in an essay titled “In Catasimpmes” (2015) seeks to “name
Gaia and characterize the disasters that are lagingunced as intrusion”, a term used by
James Lovelock and Lynn Margulis in the early 194i0sing to reflecting on “the dense set
of relations that scientific disciplines were irethabit of dealing with separately — living
things, oceans, the atmosphere, climate, moressrféatile soils” (Stengers 2015: 44). The
term Gaia aims to think of the earth as a “beindyicli not only has a history, but also its
own activities regime resulting from multiple andtangled ways through which the
processes that constitute it are articulated toammther. This way, Gaia, instead of being a
“good mother”, provider of our needs and whosetheak should take care, is to science
nowadays, after the concentration of “greenhousegja a being that scientists are just
beginning to identify (Stengers 2015: 44-45).

By addressing the theme of the end of the worldetbasn what they call
“Mythchosmology”, Eduardo Viveiros de Castro ané tthilosopher Deborah Danowski
(2014) propose the notion of “Anthropocene” (popked in the scientific context by the
work of the chemist Crutzen and the biologist Stoeear 2000) as operational value in the
reflection about the recent period of the plametyhich human activities began to generate
a global impact and change the geological landsoafiee earth. In this moment of history,

it is necessary to articulate the scientific knalgle that points to the exhaustion of the world
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model proposed by the western adventure and thgendus eschatologies about the end of
the world:

The “end of the world” is one of those famous penid about which Kant
said that reason cannot solve, neither can it benpked from presenting
an opinion. This is done necessarily in the fornmgthical fables or, as
iIs commonly said nowadays, “narratives” that guideand motivate us.
The semiotic regime of the myth, indifferent to theapirical truth or
falsehood of its contents, always happens whemnellaionship between
humans and their general conditions of existencerne a problem for
reason. Also, if all mythology could be describesl @ scheme of
transcendental conditions in empirical terms (awadidating back
projection of certain sufficient reasons imaginédafrativized”) as
efficient causes), then the current impasse becomues more tragic, or
ironic, as we are able to see this problem of Regsiting the approval
of Understanding. This is essentially a metaphysioablem, the end of
the world, formulated in the strict terms of thesgremely empirical
sciences, which are climatology, geophysics, ocgaauiy, biochemistry
and ecology. Perhaps, as Lévi-Strauss has repgatedtd, science,
which began to separate itself from myth aboutehh®usand years ago,
will eventually find it again, at the end of onethbse double twists that
intertwine analytic reason with dialectic reasohge tanagrammatic
combinatorics of the signifier with the historicatissitudes of meaning
(2014: 17).

In this dissertation | formulate the end of the Mlan ethnomusicological terms: the
cosmosonics as an expression of nature has itsamndimension with eschatology. For
the Ye’kwana, the earth “sings” and, therefores itecessary that the sounds of nature (also
the a’chudi andadem) remain resonating in the world. The earth and dmurbeings are
consubstantial and relate to each other throughipfeiacoustic codes. Viveiros de Castro
and Danowski (2014: 101-2) state that the existasfcthe world without humanity is
inconceivable in indigenous cosmologies, turning aothropomorphism rather than
anthropocentrism, as the western thought did:

The prophecy of the fall of the sky, developed veiticeptional eloquence
in Kopenawa’s testimony, is a recurring theme imesal Amerindian
eschatologies. Usually, these landslides, which Ipesgssociated with the
layered cosmographies, with multiple “heavens” &atths” stacked on
each other, are periodic phenomena, part of layges of destruction and
re-creation of humanity and the world [...] Whati$es to be a constant in
the indigenous mythologies of the end of the waglthe unthinkability
of a world without people, without a humanity, hawe different from
ours it may be — in general, indeed, the succedsiveanities of each
cosmic age are completely unrelated among thensetiiey are like
distinct species. The destruction of the world he tdestruction of
humanity and vice-versa, the re-creation of theldvisrthe re-creation of
some form of life, that is, of experience and pectipe, and as we have
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seen, the form of all life is “human”. The ideaasf ultimate destruction
of the world and of life is also rare, if thereoise, in these cosmologies.
Humanity isconsubstantialo the world or, better saying, objectivelyo*
relational’ with the world, relational as the world.

For the Ye’kwana, the way the white people destheyearth will cause the world
(connected to the other heavens that sustain thesssigom pillars that go from earth to
Kahufa) to collapse and Wanadi to send fire anémtatclean the earth and make it new.
However, this eschatological elaboration is notdivn a fatalistic way, as Andrade (2005)
described. | suggest that the eschatological dimmernsf cosmology should be understood
under the perspective of the dualism in perpetmakiance and of openness (Lévi-Strauss
1991b), which makes the conceptions about thedutube continuously redefined in their
daily contact with the exterior, in cosmology asxs. The intrinsic relationship between
humanity and the world unfolds, among the Ye’kwandhe consubstantial relationship of
the earth with the musical sounds. In order to tstdad how the eschatological discourse
articulates with the importance of cosmosonicss ihecessary to deepen the reflections

about the future of the Ye'kwana and their chants.

5.2. Oratory, chants, and the future of the Ye’kwana

Five years after the APYB (the Ye’kwana Associatidanasedume) meeting that
addressed the topic of youth (and coincided withamal at Boa Vista), the discussion
about young people and schooling was resumed iwdlinkeshops of an extension project at
UFRR, in which | participated. Creating a high salhia the communities has been seen by
sages, leaders and teachers as the solution terpirehe young people from going to the
city, and the project carried out as part of theeesion actions of the Federal University of
Roraima aims to assist in the creation of a higlostcurriculum that values traditional
knowledge and simultaneously teaches young pebplevéstern knowledge.

The first meeting occurred in August, 2016, in Kaidnha, and the second one in
December of the same year in Fuduuwaduinha. Ifirdteneeting, the Ye’kwana had a long
discussion about the history of schooling and ftecés on traditional customs, and the
speeches were mainly focused on the need to peetteza’chudi, ademiandwatunna In
the second meeting, tiechonkomasages indicated possible ways to the future sciuwml

to the traditional content that will be taught ighnschool.
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The meetings began, unfolded and ended amidstshadtinstrumental songs, such
as thewayaa’dg which is part of théan66kg indicating the importance of cosmosonics as
a link between people. The public speecinegifaja’ng, the mythical narrativesvatunng,
and the chantsa{chudiandadem) were continuously articulated and, among the Yeaika
(as well as among the Suya), these connectionsekatgenres show “how the separation of
speech and music distorts both of them” (Seeget:Z). While addressing the relationship
between the different genres of speech, Anthong&esalls attention to the importance of
the spoken word and the speeches of the chiefs:

Kinship ties and exchange relationships provide uhderpinnings of
political leadership among the Suya (discusseceeyg8r 1981: 181-206).
In terms of public accepted leadership behaviowedwer, speech is the
primary activity [...] Given the importance of thears, hearing, and
morality and of the mouth, speaking and masculjnityis easier to

appreciate the importance of instruction, oratémyocation, and song
(Seeger 2004: 80).

Among the Ye’kwana, the public speech is genenastricted to elder men, but in
meetings in which the subject is the school, thewgopeople and the women are also invited
to participate. When thenchonkomosages ask to speak in the context of the school
discussions, the speeches intertwine with the rogthiarratives, favoring an integrated
understanding of these genres. When dealing weldifierent forms of discourse among
the Suya, Seeger distinguishes oratory as pubkedpps made by elder men, which
occurred at the center of the village early intiening, from mythical narratives:

Although speeches often began and ended with aeotional discussion
of the importance of listening to and following tbeatory of the adult
men, the content of “slow speech” and other forfgublic oratory was
not as fixed as in myths. Oratory could introduopids of personal
importance or public current events. While mythewfrecounted how
society became the way it is now, oratory was usethose adult men
who were permitted to perform it to legitimize peutar positions through
appeal to Suya traditions and the way the “fathersthers, mothers”

brother, grandfathers, name givers’ and otheriv@stwere supposed to
have behaved (2004: 39).

For theYe’kwana, the oratories are currently restrictedthe speeches during the
nights at the men’s housan@aakg, occasionsof celebrations and ceremonies, or the
meetings that have recently been held in an irtarie context, involving themes such as
health and education. In the past, there were car@inhdialogues callesvddatanathat
occurred during the arrival of visitors but are lnager practiced. As with the Suy4, the
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mythical narratives also have a more fixed striectinan the oratory. Also, an important

feature they have is musicality, which, along with gestures and onomatopoeias, is part of
the narrator’'s performance. Another important fesatalso noted by Seeger, is the long
glissandos, or variable pitches on a single vowstd there to indicate emphasis, being a

long passage of time (2004), this is also imporitatite narrative performanceswétunna

| have chosen a few emblematic speeches that vikwe oy the meetings about the
high school because they are quite revealing otémerality ofwatunnain the Ye’kwana
political discourse. The narratives of two sages o teachers show their perspectives on
the importance of keeping the cosmosonic knowlexdge way of securing a future not only
for the Ye’kwana, but for the planet, relating #uhool problem to the theme of the spoiled

land:

Vicente Castro (sage and chant owner): Good motroyv are you?
Can you hear me well? Good, I'll speak too. | vgive guidance. A
proposal of how the future will be. But | will nt#ll you only once, | have
to tell many times, so that you will understand.ahly tell you once, you
will forget it. It is important to have dialogue@lt what we are discussing
now. We are discussing about school, so things béllbetter for the
future. For our children and grandchildren. Wheru yihink about
marriage you will have work, because your child ¥ born. Before you
marry you must know how things will be in the fteuNow you young
people should not even think of getting marriedoum culture there is a
lot to learn beforeg’chudi, so you can take care of your children. When |
thought about learning’chudi, | asked the elders. Now | am a sage.
Wanadi created the planet Earth first, without hognan being. Wanadi
was looking here, an@hen he saw the uu (beijus) drying on the top®f th
houses, he realized that his grandchildrée’kwana were already on
earth. When he does not see beiju drying anymoreilhthink that there
are noYe'kwanaanymore and will end the Eartiioday he is looking
from above and says that there are still Ye’kwasapte, and this is what
holds the time. [...]

There are large populations of Fafiuru (white pepjet one day they
will also end. Because, after that, there will hetaer world, a new world.
The elders tell that in the new world we, the’kwana will be its true
owners Those who live within the Waduuma’moi will be tteal owners
of this new world, as nowadays white people areidating the earth.
This is the knowledge of the Ye’kwana people. Tisavhat we have to
teach our children and grandchildren. We should teach only in
Portuguese, we must teach them in parallel. | kaonttle, | heard the
speech of the ancestors. | am the only one nowt¢hathese stories. My
friends do not tell them as | do. That was how aneestors lived, when
they met the historians, they exchanged ideas. &ehiful, you should
think about this. Think, we have Akuena (sacree ak the center of the
cosmos) we know, we named it. Akuena makes us Hyealt heals
everything.The word, itself, heal©ur plants also healThis is how the
elders used to tell, that paper would appear ifuhege. We have to be
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watchful. You, women, owners of plants and foodyudti ask the owners
of a’chudi, to memorize, register, so we do not let our krealge be lost.
We have to seek our health in the plants. If we lms chants to call
health, we will lose ourselveshis is what | say to you, women. The same
| say to the men [...] If you register on papen)ghould be careful. It is
better to memorizéf you write, it may get wet, lost, be eaten byniges.
So the best thing is to keep it in the head. Theesaith this recorder that
is in front of me. It can get damaged, lost, brok&a it does not help
either. This was what | wanted to say. Have youdieaderstood?
Vicente Castro (sage and chant owner): My grandddml, we are
gathered here, | think it is working. No one is iegythe opposite
(watakkwaja'nd'®’. | think it is working here, because we are not
disagreeing [...]. You cannot say that you will sotceed, otherwise you
will actually not. Our planet is spoiled, our laisdbad. The forests were
born and are spoiled. Afterwards, the fish that livthe river, in the sea,
are also spoiled. If it were not spoiled, this lavauld be good to live in.
Our earth is spoiled, bad, imperfect. That is wieyare like this, thinking
that it will go wrong, it will not come out righBut | am here, and | know
almost everything. There is no one to spoil. Ineawatunna | was close
to the sages, Peri saw me talking and learning thidtelders. | was as the
young people are now, they learn fast to handlethehines, cell phones.
| also learned fast the stories of thehonkomdsages). Sometimes there
were trips, on the way, in the rivers, and | wordewhat were the stories
of the places we were. That is how | listenedkkdsn the camps at night,
during the trips, every night | persisted and thdtow | was the only one
that learned. Only | was interested in learnings like today, most young
people are not interested, but there are someatieapaying attention,
some women too. That is it. Then the land was dachaghen the
mountains appeared. [.If[the land were not spoiled, the rivers would be
straight, they would be parallel and in oppositeediions to each other
After that | just said, the forests were damagdtkeré are good stones,
within the forest, they can heal those who arelsdoiThe stones asked
the trees if they were really going to die. Butytheplied that when they
die they will multiply. We see this today, whenclear the forest, burn
the gardens, and the forest is born again. Whemake the gardens, we
see the bush being born. So women do the workexfimgg weeding the
gardens, and so we, men, we open the garden anddh&n clean it
And the tree asked the stone: “Are you going t&@tlereplied: “No, |
am going to stay, | am not going to die, evenriglin water, | do not rot,

| do not burn But we, humans, are fragile and we die eddyen other
problems appeare#ashi, perfume, came from the sky to spoil the muma
beings.You bring the perfumes of the city, the women $nmelnd then
they get sick. This is very dangerous. Now | seee painting their lips,
wearing perfume. So we have to talk to our graridoém, our children,
to stop this. It is through this that the suicidesl the bad thinking begin.
Its owner keeps telling the spirit of théshito corrupt the thoughts of the
young people. [...] This is how we get lost, we taldngthe wrong path
(@ama konedgn losing the thought, the intelligenc&his is how the
confusion (watakkwaja’'na)s created. [...]When the forest spoiled,

157 Unclear conversation. Verbal disagreement.
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wataki, a tree, endured, it did not die and turnetb medicine. We are
using it nowadays. It is our medicine. When wegrerfa’chudi, we name

it, for healing. Akuenahas an owner called Weeyuiweyuimha. We call
him to heal. That is all | wanted to commeaipplause).

Majaanuma (sage and chant owner): My children, rapdchildren, this
is not the first time. We are talking about the saubject. When Sedume
appeared, the earth got spoilkdhushawa became a so’to, but he wanted
to be the chief, the owner of the earth. That ig wh are like this. Because
he was as smart as Sedumbis is how Kahushawa thought, I will replace
Wanadi, | will become the owner of this land, heught he was as smart
as Wanadi. In their time, it was only mud where ave standing. The
whole earth was still in heaven. Adetaku was thaaaf the earth. Kahu,
then, also created his langahushawa created to ruin our land, that is
why we remain spoiled

Sedume brought wiriki, the precious stones, to iealearth that was
spoiled Then they thought to bring water from heaven.réhsas no
water here, nor rivers. Then they brought the blowgnd brought water
in the Marawaka mountains. The waters came alonly teir owners,
the big Wiyu snakes. Then the big snakes stay#dtkihills, as owners of
the waters, at the water sources. Then another Appeared, and today
we are sick through them. That is how Sedume artiliR&competed
against each other and created their helpers. Sedweated more, Kahu
created less, that is why we are living here, betspirits, the descendants
of Kahu, are watching us, trying to end us. The thay left in the sea,
this is also for uswhen we perform a’chudi we must narméoo, as
medicine. Sedum&/anadileft several owners on eartfihis is how the
inchonkomdived, that is our wisdomiVatunna, that is how our ancestors
lived, this is our power, our historyhis is our conversation, now we have
Wanadi, our god, and we hawatunna our storiesWatunnasays that
when the world ends, something will happen, thewdlybe very short,
only an hour. We are still normal, quiet, the ptaate still alive. That is
what my grandfather taught me, he told W are still far from the end
of the world Now we are living, we suffered in the time of Egnthe
white people killed indeedlow we are suffering through paper, a stealth,
slow attack At the time of Funes, the white people were waoyent. At
the time of Funes, we left our traditional medisinee abandoned our
plants, and the white people brought medicines Nlow our children
know almost nothing, they do not know how to fineditines in the
forest. In the past we used to teach our childrehgrandchildren about
the medicines. We need to know what we have invibads, in the forest.
Every vine has a history, has an a’chudi to know Itcoriginated There
are specific remedies in the forest, we need tawkso we can help our
children, our grandchildren, to prolong our livesy survival. [...]
Kahushawa is watching us, but we will organize word, our thought,
and we will see how we are going to start. That.iSo let’'s unify our
thinking with joy and intelligence, with wiriki, tbough the sunlight, where
it is bright, through Wanasedume. But here we hawefriend$®® here,

158Wanadi and Odosha.
159 Majaanuma was referring to my presence andothBtiniel Bampi Rosar, also professor at the Reder
University of Roraima (UFRR) and coordinator of th@versity extension project, which aims to impéarh
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whom we see, we are together, thinking, same ithed, thought is the
same. Wanadi is only one, the same as sunlightr&kehere another
light? It is the same. The same goes for our daxho), the same goes
for the river, the water we drink. It comes fromafen, it is not from here.
So let’'s turn now, seek our way, because our igesice has been
impaired by Kahushawa, even so let’s search fosstrarght path. This is
our story, our word. The same goes for the fUwad Wed here on this
earth. The same goes for the ademi, the one whe aighudi to heal the
sick person. Because the creator of the worldakifg at us here. He is
within us, accompanying us. He is looking at usehére is listening,
because he made our word, it was them (the Warmautlels) who placed
our eyes with which we see, this is wiriki (akaatioiki), it is not stone,
it is actual wiriki. Our ears, he made them. Soiddistening to our
intelligence (sejje). That is what | wanted to tail, children, youth, and
to you too Daniel, Pablo, I'm speaking in frontyaiu with joy, not with
sadness. This is a good thing, this is what | waitdetell you. So. Let's
now talk about what we are going to start. Whesenf? Then we are going
to create the lines to connect us: shiiwadeekweheddgun line). That is
where the fiwai brought good things through, tol hEsople, it was
through this way that the a’chudi came, and thathere Wanadi brought
and resurrected his mother through.

Raul (teacher): Now I'm going to present my poihtview. We were the
first students, me, Castro, Reinaldo, Camilo... fatler, our elders, did
not study. | thought about studying and knowinge Téachers could not
explain about the problems of studying. Tomé stiateaching at the
school. Tomé started the classes and soon afteswmarkkft [...] Then, the
teacher Jandira arrived. She came to visit the aomitgn My
grandparents decided that she would live here @acht Jandira gave us
a test to measure our knowledge of writing and eratitics. The leaders
asked Jandira to stay here and teach the youthclsbse the smartest
students, that was in 1983. She visited the comipimiL981 and in 1983
she settled in the community. So began our relskignwith paper. [...]
This is how the young people started to leave ® ¢y, and the
difficulties of living and resources started. Aathime there were not
many people earning salaries. Nowadays, we have ara more people
earning salaries. Today there are many Ye'kwanglpetiving and
studying in the city. Now I'm thinking, what are weing to do? We are
encouraging students to go out and study in tlye aitd the communities
are becoming empty. In the past only the menbeftnow the women are
also leaving to the city. How can I, the teacher,ndthing about my
culture? | do not have the habit of teaching dangetudi, etc.| keep
thinking, who am I'How are we going to make our school, our study? So
now my vision got broader. Sometimes | think abab&ndoning the
school and keep only listening to the eldéfghat are we going to be
interested in: the a’chudi or just the white pedplenowledge? So I think
that arts and a’chudi should be taught in schddw is the time to unite
our idea. If you are braiding something and thepepdo write appears,
we leave our art to do the paper tasks. We hawetale what we will

the Ye'kwana high school. We were the only non-Yeka participating in the meetings of the high stho

project.
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choose. We got the teaching degree and we do e geod result for
the community as a whole, we do not see it stremgtiy our culture. We
who completed our higher studies keep hiding, waatoshow what we
studied to the community. This is very difficultrfas, we do not hold
meetings, debates, about these studikat is why in the next generation
we will be almost without a’chudio we want to reflect a little to stop the
cultural loss. We are seeing what is happening. t€hehers are doing
this. The children of teachers have these videsls pbones, that is the
wrong way. The young people bring things from titg that harm the
community. | sometimes advise my students. Thimysspeech, we are
bringing the wrong things to our community oursslvéhat is what |
think, even we, teachers, are teaching wrong, eagiug young people
to go to the city. That is my thought.

Reinaldo (Teacher): Nowadays we have a health Geateoad, piped
water. We have to remain like this, we are not gdiack, take energy
off. This thing what the white people want, to createkso they want us
to go back to the culture because they know thaneeuffering and we
need to improve our educatiop..] As Vicente thought, one day
Apolinario will pass away, then | will have to syydto write this
knowledge. That is how he studiat&thudi, watunna Most of us know
how to write, why don’t we write a’chudi, watunn&? have to write and
also to practiceWe must leara’chudi by memory. First we write down
on paper, then we memorize.

As we have seen in tlreatunnanarratives described throughout this dissertatios,
creation of the terrestrial platform was disturlisdOdosha/Kahushawa, Wanadi's twin.
Regarded as the greatest sage still alive, Vicémteis words, gives a tone of guidance to
the younger. Addressing the future, Vicente redaiéseschatology that affirms that, with
the end of this terrestrial cycle, when there isnmare uu (beijas) drying on top of the
houses, the sky will fall and there will be a restoaction of the terrestrial platform. Then,
the new inhabitants of the regenerated earth withe€ out of the Waduuma’moi mountains.
One of the important aspects of the sage’s spesgdrded the healing power of the word,
which, just as the plants and the chants, aredbedation of the Ye’kwana health. The
words of theinchonkomovalue the knowledge stored in the “memory”, beeaihe paper
and electronic gadgets are easily spoiled, jutiesarth is spoiled. That is why men are not
like the vegetables that regenerate, and the ménat are incorruptible, but they are
fragile, and when they use perfume, they lose thisdom even more, generating confused
thought. Odosha ruined the forest, still some glaamain, such as theatakitree, which
became medicine. The relationship between plartisgdsvand chants is remarkable in the

words of the sage, showing the musical face ofregtbtein 2009).
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Majaanuma, another important sage, spoke aboutotiheation of the earth, the
disputes between the twins Wanadi and Odosha,henuiiportance of shamanic stones as
a curative element, something remarkable amongnttigenous peoples of the Guianas
(Viveiros de Castro 2006: 333). The crystals, @antords, and chants are the instruments
of power of the Ye’kwana and with these weaponsy fight against Odosha. Majaanuma
states that, although we are still far from the efthe world, the Ye’kwana are suffering
with a slow attack through paper, so it is necgsgaorganize words and thoughts to create
the connectionwadeeku), to unify the thought with theviriki crystals and through sunlight
(shii). Both the words of Vicente Castro and Majaanurpagn the new challenges brought
by schooling to the twins’ cosmology wfatunna Majaanuma says that the intelligence
(sejje of the Ye’kwana was harmed by Odosha, but thatymne should try to find the
straight path §&amaa ashichaajo Despite the earth being spoiled, the Ye'kwareeired
from Wanadiwiriki stones, through the eyes and ears, that servecasrection with
Kahuia. The creator is looking at the Ye’kwana, andlso within them, as a breath of
creation, through the senses of sight and heafimga’chudi chants and thademiare also
a means of connection with the cosmos and Wanadiitas is the type of connection that
the school should help to establishshswadeekwe wadhdéne of sun). Just as the ancient
fuwai who, through this relationship with the univeré&kahufia, “brought good things to
heal the people”, through the way of tiehudi, repeating Wanadi when, at the beginning

of the world, he caused his mother to be born again

Teacher Raul, one of the pioneers in the procesp@fing up to the knowledge of
white people, addressed in his speech the limiatiof the teachers in explaining the
challenges that the incorporation of these new kedge systems would bring to the lives
of young people and the communities. After briefgscribing the history of schooling and
of the first students who became teachers andupatew prestige and leadership positions
within the village, Raul, who was one of the fiv&@’kwana to experience this construction
of a dualhabitus confesses that he often wonders about his igerigcause, being a
teacher, he does not teach chantswaatlinnastories to his students. But he and the other
teachers of his generation recognize the neeading a way to teach this knowledge within
the school context. Until then, the native assessnsethat schooling did not bring good
results to the communities other than the creatiomaged jobs and the increase of resources
and goods that enter the community. The refleaioout school and the future helps to stop

the loss of cosmosonic knowledge so the next ggaeraill not be withouta’chudi.
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As we can see in Reinaldo’s speech, the procesgeasfsification of relations with
the white people is, in the eyes of everyone, imjiibs to return from. There is no “way
back”. In 2012, when | lived in Fuduuwaduinha, theras no electricity, as in the other
communities, although the project of a hydroelegitant made by the army supplied power
in the region for a few months in the beginninghaf 21st century, only until a failure caused
the hydroelectric to be deactivated. In 2016, \thh purchase of a generator engine and the
granting of a hundred liters of fuel per month frtime Special Secretariat for Indigenous
Health (SESAI), most Fuduuwaduinha houses have ptrarm 07: 00 p.m. to 10: 00 p.m.,
or even more, in case the men’s meeting inath@akalasts longer. Thus, the Ye’kwana
seem to try to create a kind of relationship wité outside in which they seek to have access
to the goods and knowledge of the white peopleleathying, at the same time, to get rid of
the harmful effects of this relationship. Reinalteacher and important mediator of the
Ye’kwana with the world of white people, pointsth® path of the projects of rescuing and
recording the cultural tradition as a way of rasggthe invasion of goods and techniques of
the white people. Thus, the relationship with pagred writing must be converted into a
strategy for the protection of chants, as a supfeortearning until the learners are able —
through the blows of the master of chants in theamqtice, of the use ohaadaplants and
specific chants, to incorporate the knowledge eeldb the relationship with the various
beings that inhabit the different platforms of ttsmos. Thus, as Majaanuma explained, the
singer acquires the ability to use hisiki of sight and hearing and his intelligensejjg to
create a connectiorw@deekyi with the universe of Wanadi. The paper, in sptdts
deleterious effect, can be used as a material sufgpsuch knowledge until it can become,

as doubles, part of the person.

The school proposed by the sages should be bast @onstruction ofvadeekui
(links, connections with the cosmos). Throughowet tight before the end of discussions
about the school, the sages debated about whatvib@uthe best name for this foreign
institution. The next morning, Vicente called JoagulLourenco, Davi, Majaanuma,
Contreras, Romeu, and Elias upfront and publicyest that they were also sages and those
who were present could consult with them whenetey theeded to. Then, the group
discussed a lot about thehii wadeekui(the line of the sun), aboWadhe wadeekui
edaademaakifthe connection of the spirit of Wadhe). Some hals® spoken about the
wind that belongs to Wadhdefeich0 eeth And, finally, theinchonkomochose some
possible names, to be debated by all, for the dchoo

241



Edaademaaku Sejeedd ai wda’sejje’tatooyee will study through the
intelligence of the Wadhemaaku line.

Edaademaaku Widiikiyd ai wa’'sejje’tatoojdve will study through the
Wadhe line until the intelligence wofiriki.

Shinnhakuuwaweeyu Sejeedd ai wa’sejje’tatodje will study through
the intelligence of the sun’s line.

Shinnhakuuwaweeyu Widiikiyd ai wa’sejje’'tatadide will study through
the intelligence of theviriki stone and the sun’s line.

The last name was chosen because it represerkisthef school that the high school
should be, this name expresses the fundamentalriampe of creatingwadeekui links,
paths, connections with the infinite forms of atierincluding the white people and their
knowledge, but always based on the wordsvafunnaand the cosmosonics, primordial
modes of relation with the infinite forms of altgrexisting in the world, expressed through
the shamanic intelligence wiriki, present in the person. Finally, everyone sanglanded
together an ademiifial song).

Over the days of discussion about the school, tleé&wana have constantly
compared the knowledge of the white people toalebudi, the ademiandwatunna If
school nowadays is essential to introduce younglpeto the non-indigenous way of
socialization, the chants are the means througltiwtiie Ye’kwana build their world.
Vicente Castro states that this earth is contamth@moije because there are two types of
wiriki mixed in it:tdweinhewaanghe badviriki, andwaasemaaddhe goodwiriki, coming
from the sun, and which is “kept within the eartfhat is why the chants are essential to
protect the Ye’kwana from the attack of evil beingke singer’s voice has the goediki,
able to prepare the body, to trigger the forcealteirities needed for the construction of the
person. The relational aspect of the Ye’kwana cdsgyopoints to a notion of person as a
cluster of relationships expressed through spokerdwithe oratories and narratives of

watunng and cosmosonics.

The cosmosonics is the means through which thewaaila createvadeekuivith the
multiple forms of alterity present in the cosmole®demianda’chudi point to a kind of
generalized humanism, as proposed by Lévi-Stra2B8%2), that refuses the separation
between man and nature, on which the modern waddta concept of humanism are based.
According to Lévi-Strauss (2012: 33-36):

During three centuries, the humanistic thinking hagured and inspired
the reflection and action of the western man. Aoty we find that it has

been powerless to prevent the massacres on a gotarssale that have
been the world wars, the misery and malnutriticat tthronically punish
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a large part of the inhabited earth, air and watdlution, the plundering

of natural resources and beauties. [...] The gesiestudied by

anthropologists teach lessons even more worthgioigbheard, as, by all
kinds of rules — which, as | said earlier, we wolh&wrong to consider
mere superstitions, they managed to establishanbalbetween the man
and the natural environment that we no longer khow to guarantee”.

For the Ye’kwana, the way of delaying the immintditof the sky lies in the act of
singing, establishing a cosmopolitics and a cosmiosdhat reconnects the “man” with his
becomings, the others of the cosmos... The huntilay these people should inspire in us is
that of a politics that reintegrates men into tbhengos in a kind of multi-naturalist cosmic
politics based on the “demanding exercise of preéaal) something quite different from the
multiculturalism of public policy as a compliantagtice of tolerance (Viveiros de Castro
2015: 50).

The humanism of the Ye’kwana cosmosonics “appeathe reconciliation of man
and nature into a generalized humanism” (Lévi-S$a2012: 33), which is based on the
premise that humanity is an attribute not exclusivenan, but distributed among the various
beings of the cosmos. The preservation of the Yaflavchants is, therefore, the condition
of maintaining the earth, since as long as the Watka are singing in their houses, gardens
and patios, and as long as Wanadi knows througlsuhethat there are stiliu (beijus) s
drying on the roofs, the sky will still remain alogur heads, and nature will still continue

to express itself in all its beauty and sound sorance with the cosmos (Kahuiia).

Figure 70. Beijus drying under the sun on the r@ablo Albernaz)
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CONCLUSION

Music lives within me, and | hear myself through it
Myth and music arise,

thus, as orchestra conductors

whose listeners are the silent performers

Claude Lévi-Strauss (2004a: 37).

The goal pursued throughout the pages of this désgm was to translate in terms
of a cosmosonics the reverse ethnomusicology of @llevana natives. The anthropologist
Roy Wagner (2016: 114) creattie concept of reverse anthropology as a symnaétriode
of literalization of the “metaphors of modern intha civilization from the standpoint of
tribal society”, which, on the other hand, shoukl understood as a pragmatic genre of
anthropology, and the latter, in turn, becomesntexpretative counterpart of anthropology
itself. Following the suggestions of Roy Wagnespught in this dissertation to think of the
relationship between music and nature as a wayeatiag “quality of life”, and to think of

the cosmosonics as an interpretative correspondsrag science of music.

“Cosmosonics” is understood as a wayetomingsimilar to what the philosopher
Gilles Deleuze understands lascominganimal, becomingplant, becomingimperceptible
(1995a). What the chants and the verbal arts ofdsenosonics operate are transformations
in which becomingother is the basis for the constitution of thd,dblese becomings are
linked to each other weaving particular and alwaydinished lines that point to an
instability of the bodies and the person. By namamgintensive multiplicity of plants,
animals, places and ancestral spirits, the chaette a connectiorwgdeekui with the
spirits of these beings, enter in processhetomingwith them, and produce a kind of

rhizomatic multiplicity that cannot be reduced try dinary or substantialist scheme.

In the first chapter, | sought to overlay differefg@’kwana temporalities so as to
introduce the reader to the universe of this Cpabple and to the reflections of its first
ethnographer, Theodor Koch-Grinberg. During theiogeof one hundred years that
separates Koch-Grinberg’s journey from my ethndgrathe Ye'’kwana have undergone
many changes that were described in that chapienain ones were the introduction of
school in the everyday life of the young people ahthe villages, and the emergence of the

chant notebooks in the process of musical knowlédgesmission.



On the second chapter, | addressed the Ye’kwanadssystem, presented in this
theses under the concept of cosmosonics. The iampm#tof sensory qualities and of hearing
to the indigenous peoples of the Lowlands of Saéutierica was emphasized as a contrast
to our western category of music, showing howealshudi and theademiarticulate along a
continuum in which silence, speech, chants andunstntal sounds are fundamental in the

construction of meaning and of the lived world.

In the third chapter, | sought to deepen the m@tatips between the cosmosonics
and the economy of the acoustic code that seempgide the different vocal-sound genres.
By trying to propose an organology of the instrutsdrased on the Ye’kwana ethnotheory,
we arrived at the approximations suggested by B#rauss between South American
organology and an ancient European tradition ofrtegeuments of darkness. It was possible
to see how thevatunnanarratives about the acquisition of the house gimelen, hunting,
fermented drink and cultural assets seek to resftie passage from nature to culture and
are given, in the ritual plane, analogies in fumettof a system of acoustic references,

proposing an isomorphism of the categories of tastehearing.

In the fourth chapter, | analyzed the songs andnthehines and recorders of the
white people from the perspectivewtunnaand cosmosonics. Based on this economy of
the acoustic code (Lévi-Strauss 2004b), the Ye'lauwaflect about the sounds of the white
people, which are introduced into native life ie gpace of the celebrations for the arrival
of the hunters, moments of opening of the socidsadmelationship with the “outside”. The
technical devices of the white people are undedst machines of reach and retention,
which can capture thakaato (doublg of the person, causing disease. Paradoxically, the
reflections about the future raise the questiothefcurrent importance of the acquisition of
the memory techniques and artifacts of the whitepjee and insert the theme of Koch-
Griunberg’s phonograms into a complex context oépéon and increasingly pressing need
to retain and store the Ye’kwana cosmosonics imgeof the capturing machines of the
white people, in addition to the traditional wayisknowledge and memory of the chants.
The three central chapters of this dissertationcatdd an intrinsic relationship between
music and nature, which was addressed at the estthpter four as a “sound perspectivism”
that enables a musical understanding of the Ye'lamaay of life and of the relationship

between the different beings that inhabit the ward the cosmos.

In the final chapter, | thought about the Ye’kwammaphecy and its reflections about

the future of Earth and the cosmosonics as a fuedthritual practice in healing and

245



protection.Watunnanarratives relate the arrival of the white peopith their technology
and institutions to the end of thig&vai (shamans), of tha’chudi and of the current cosmic
cycle of the planet, understood as a contaminalacephonod6é amoijg If nature is a
cosmosonic expression, its destruction comprontieegfficacy of chants and the survival

of life on earth, so preserving the chants is a afagaring for the environment.

If the chants, as becomings, are lines of lifegalé® is a rupture in this process, it is
the creation of lines of death, of capturing tigghvthe beings of Odosha. The chants are
like vaccines, as Elias told me, and, along wittdfdhey are the transporters of good health,
aspharmakon manipulation of dangerous things that requirammof dosage, as suggested
the chemist and philosopher Isabelle Stengers (200 cosmosonics, as practice of health
or “pharmakon’, is the invention of lines of life, vital relatiships with the multiple beings

of the cosmos, fighting against contaminatidtiriwa’doot9 and disease$Séné.

The texts recited in tha'chudi andademialso represent becomingother of the
language, a syntactic creation that names the dsisyarits and beings of the cosmos with
specific terms that are unknown by the uninitiafgte chants are overtaken by the delirium
of creating and changing the world, which causessttunds and words to overflow with
their original meanings. The words, chants, blowiagd burps are vehicles of this different
syntax of the world, transformed by the actiontwd singers who repeat the words of the
ancestors, creating a continuity between yestertlagay and tomorrow. Just as the
pharmakoésr sacrificial victim was of ambivalent value tetGreek, since it was the poison
and the medicine, the sounds produce order anddgisamong the Ye’kwana, establishing

a relationship with nature that is musically ineed in the body of men (Wisnik 1989: 34).

One of the goals of this dissertation was to pnolaligze the categories atlemiand
a’chudi as collective and private chants (Guss 1990, Ardehenez 1974). Although the
Ye’kwana themselves make a distinction betwaehudi andademj the chants are linked
to each other and, in both genres, the manipufateckr and the logic are the same: creating
a neighboring zone with the positive non-humanrgeoto establish ties of reciprocity and
cut off the lines of the predator beings, turnihg person into a cluster of relationships.
Seeger (2004) stated that the summonings of tha Sayght to create a state of controlled
animality and, as Gilles Deleuze (1995b: 172) statieebecomingconsists in finding this
neighboring zone in which it is not possible tcaclg distinguish the self and the other, since

the becoming of the chants aims to establish iiselietween”.
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One hundred years after the famous trip made byGcinberg, the Ye’kwana are
still performing their cosmosonic rituals. Except the shamanic chants, all the rituals
described by Theodor Koch-Grinberg are still pcacti nowadays and, although the
Ye’kwana have often stated their concern with taagmission of this knowledge to future
generations — they were stated in the context efdiscussions about the creation of a
different high school, the young people are stilhg their culture despite the intensification

of the contact with the city and the phonograpkicwtution.

The choice of leaving Berlin to Auaris aiming taldan ethnographic relationship
with the Ye’kwana initially based on the work “FrdRoraima to the Orinoco” proved to be
a convenient way of thinking memory and historpasgileged places of “making the culture
visible” (Wagner 2016). This art of memory was @ted through the triangular dialog of:
the reading by the Ye’kwana of the ethnographiadatd research methods of Koch-
Grunberg, my ethnographic questions, and the restitis intersection in the memories of

the elders and other Ye’kwana, with whom | havenbageracting since 2011.

If, as Roy Wagner (2016: 62-63) reminds us, “bedtehonest mistake than a false
conviviality”, | believe the cdaboration created through this work and through my
involvement in an ethnographic and political pasated the cultural shock that made it
possible to visualize/hear at least some elemdritseoY e’kwana ways of lifepraxis) by
means of the alliances sustained around a comneresgt that was not the same interest
(Cadena 2011). Through this double movement ofstamation and cultural invention,
which caused simultaneous and diverse effects@ettmographer and on the Ye’kwana, |
believe it was possible to build a multi-locatedldg: from Roraima to the Orinoco, from

Berlin to Auatris.
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