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Figure 11. Tafite design.

are two toned instruments about nine feet long, played in pairs by men who dance
from house to house. Unlike the aongufi, which is performed in the plaza in the
late afternoon the arang players dance from house to house starting in the early
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enclosure, 1nclud1ng that bullt over the anetu's grave, a stockade encircling a village
(featured in a single Kalapalo myth and not presently built in the Upper Xingu),
and a fence around a garden built to keep out foraging peccary.

Several days before the za4fite is to be built, a set of rituals is performed which
have almost no meaning for the Kalapalo, except that “they are for the aneiz who
is buried.” In fact, during my stay in Aifa only two people, a brother and sister,
actually knew how these rituals should be performed, and the people who were
asked to participate (mainly kinsmen and affines of the two senior anetaw) did
so with much embarrassment and joking, as they performed in public something
which appeared ridiculous to them. This set of rituals includes single pairs of in-
dividuals of the same sex walking in figure eight movements over the grave. These
movements appear to represent the z#fire. First, two men are instructed to walk over
the grave waving &ejite leaves. This is repeated by two women. Next, the men wave
the leaves about, then rub them over their body and armpits, and finally place them
on the grave. Then, two other women walk about clacking pieces of gourds and
breaking them over the grave area. Still others must whistle while walking, and
finally, pretend to blow their noses into their hands over the grave. No one, in-
cluding Apihy, who directed these activities, could tell me what they meant.

The next day, all the women of the village are led by a female anet# to the new
grave, which they sweep clean of the leaves and bits of gourd left from the
previous ceremony. The women place this debris in gourd containers and throw it
away at the edge of the village. After they have finished sweeping the grave site,
they break the gourds into tiny bits and toss them on top of the debris they have
discarded.

A few days after this ceremony, the men are called out to gather the logs of
weigufi, used both in constructing the tafite and (later) in making posts which
represent the dead anmeraw during the egitsu proper.* The logs have already been
cut by the deceased’s kinsmen, and the surviving anetaw direct the men of the

i Note that this same wood was used by Kwatini to form the bodies of the wives of
Nitsuegi, The Kalapalo often call it 7 anetu, "chief of the trees.”
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142 RELATIONSHIPS BETWEEN GROUPS

village to bring these in from thé forest. The building of the zafite takes place on
the following day, after which the men are given fish and manioc bread in payment
for their labor.

The tafite is not regarded with special reverence, nor even minimally shunned
by adults or children. Dogs walk freely through it without being chased away, and
infants occasionally defecate in the area without provoking undue comment.

The night before an egitsu performance, visiting groups enter the forest around
the host village, being directed to the camping areas where they are to stay by the
tini who had originally invited them. Later, the visitors enter the village cheering
and circling the plaza, where, under a rudimentary shelter constructed in front of
the kuakutn (or if the dead ametu was kagutu oto, in place of the kwakutu which
was torn down after he or she died) are the egitsu posts. These are sections of
weigufi trees, approximately four feet high, which represent dead anetz. The designs
painted on them indicate whether the person represented was a man or woman, but
otherwise all are identically decorated with yellow feather headdresses and cotton
belts. In front of each post sit the kinsmen of the deceased before a fire they have
built from sections of the zafite constructed over the recently dead anetu's grave. As
the guests enter the village, these kinsmen begin wailing-as if mourning for their
dead relative. Pieces of wood from their fires are snatched up by the men as they
dance by, and are raken back to the campgrounds to light the guests’ fires. While
this is going on, the aowmgufi is being sung by specialists who stand behind the
egitsu Pposts.

Throughout the performance of egitsu, the deceased, or rather, their shadows, are
supposed to be watching, drawn to the village of the living by the wooden rep-
resentations of their former physical selves and the singing of aoxgufi. For this
reason, it is the duty of shamans (who may also be the soxgufi singers) to prevent
them from actually “entering” the posts and thereby returning to life. To this end’
tobacco smoke is blown over the wooden figures, discouraging the dead from
appearing before their assembled relatives, which would result in the deaths of all
concerned.

The next morning the guests decorate themselves with urucu and feather orna-
ments. Then, the same two #%7 who have invited them appear, signifying it 1s time
for the group to enter the villsige. In contrast with the preceding night, this
entrance is formal and orderly.

In the center of the plaza before the egitsu posts sit the host anetaw, and sitting
around the plaza are other groups which had previously entered the village. Each
group is assigned a place in the plaza by the #7727 who had originally invited them.
Stools are placed in readiness for representatives of groups which have not yet
entered. Upon their arrival, the 77 lead the guest anetaw by the hand to these
seats, then return to where their own representatives are seated. The guest anetaw
seat themselves, and behind them women and young children of their group settle
on the ground. Then the men of the guest village enter the plaza, cheering and
waving their ornaments, dancing around the village circle, and advancing and
retreating towards other visiting groups that are already seated. Finally, they stand
behind their own representatives.
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On most occasions when strange men arrive at a village, be they formally invited
or not, they must wrestle all of the male residents.” Similarly, when men from
several villages come together to participate in a ceremony, wrestling takes place.
Thus wresrlmg is one of the most important events on these occasions because all
the groups must wrestle one another. In fact, the importance of wrestling as a
dominant activity is apparent to the Kalapalo themselves, who often refer to their
active participation in an intervillage ceremony as “going to wrestle.”

Wrestling is seen by the Kalapalo as a competitive sport, and each village takes
pride in men who are champions in this activity. The matches begin with each
senior anetn calling out his village’s champions. These men wrestle each other first.
Then, individuals from each village group challenge one another until each of the
men who has come to the event has had a turn with everyone else. Younger men
of seclusion age are encouraged to wrestle with champions in order to gain experi-
ence themselves. The anetaw make sure everyone has had a chance; they must often
urge the less skillful members of their groups to more actively participate. Only
men who are affines (especially ifotzsofo) refrain from competing with one another.
When the wrestling ends, the hosts are expected to formally greet their guests one
by one. The guests, in turn, acknowledge this greeting, but in a perfunctory manner.

In organizing these formal bouts, the host anetaw are most evident, urging their
men to wrestle and calling out visitors from each guest village to participate. The
guest anetaw in turn urge their men to accept challenges, seeing that every person
has had a chance to wrestle the hosts. The wrestling ends when everyone has
taken turns; then the men go to bathe and (they hope) to meet their lovers who
await them along the path to the bathing place.

The next phase of the ceremony is the playing of atana flutes by two men from
each village, who dance around the village with young women of the host group
During this event, which lasts several hours, the guest anetaw remain in the plaza
where they had first been asked to sit by the #77i. While these flutes are being played,
a mazope is led out to distribute toasted piqui seeds to the guest representatives. She
walks to each group with one hand on the shoulder of the host anetz, followed by
her mother. The contrast of the fully decorated young girl and the unkempt, un-
painted adult woman is striking. Without touching the ametaw of the visiting
groups, the mazope ladles a small amount of seeds from a gourd and places them
before each man. This distribution represents the piqui which has been earlier
given in payment by the sponsors to the performers of the preliminary events, and
thus demonstrates to the visitors that the egits# has been properly sponsored and
paid for.

If the egiutsu is given in conjunction with ear piercing, that afternoon the men
of all the villages join arms with the young boys who are to undergo the ritual, and
sing the songs associated with that event. During this dance, each man links arms
with his ato from another village, and thus no two men from the same local group
are next to one another. In this final event, the men who were formerly opposed

5 The important exceptions are: (a) during the #fagaka, (b) persons who have come to
mourn a dead kinsman, (c) curers, and (d) individuals who have visited the group fre-
quently enough to have become familiar with it



Stages in the Egitsu: (a) During the construction of a tafite, the men pause to
recewve food payment donated by the dead anetu’s kinsmen. The fish and mantoc
bread will be distributed by three anetaw (two men scratching, and man in center,
rear). Enumi, the son-in-law of one of these anetaw, continues to work while the
others relax.
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(b) Bijiji and Apibu watch members of thew village group dance around egitsu
posts at the start of the ceremony in the Awiti village.
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(¢) The Awiti sponsor calls bis village's champions to the plaza, where they kneel

prior to wrestling the guests.

(d) Mazope, led by egitsu spon-
sor, distributes piqui seeds to
wmrmg anetaw. Bﬂt/g are pamted



(e) Kutkuru atana players dance
with Awiti women.
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(f) At end of egitsu, the visitors sing ear piercing songs while dancing with the boys

who are to undergo the ordeal. Note the sponsor’s son in center, wearing feather
headdress.
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and competitive during wrestling and azanz playing, and who were spatially separated
in their location at the edge of the plaza during the earlier events, are now united
in a ceremonial expression of Upper Xingu male solidarity.

Late that afternoon the posts representing dead anetaw are pulled up, thus ending
their ceremonial significance. The aongufi singers use them as seats, until toward
dusk the young boys of the village roll them into the nearest body of water, usually
the bathing area.

fo ¢

The form of the egitsu is, as I noted earlier, partially “explained” by SEVEI’&LJ

myths which specify in historical terms the origin of certain of its elements, pat-
ticularly the aongufi songs, the practice of constructing posts to represent the dead,
and the invitation of outsiders to participate in the climactic events. However, these
myths do not associate any of the same practices with the ametaw status itself.
Furthermore, a number of ritual elements are left unexplained, even historically; for

example, the Kalapalo cannot explain why the safite are built. However, these un-

explained elements are not disturbing to the Kalapalo. What is most important ta

them is the fact that several village groups participate in a ceremony during which ¢

they are opposed and competitive. It seems as if the ability of different village groups
to participate in the event and to act out the various rituals which comprise the

egitsu is more significant than any "meaning” which each speciTﬁc ritual might
have. I\ I |

The Uluk:

The intervillage trade ceremony, or #luk:, contrasts in several ways with the
anetaw ceremonies. First, only two village groups participate in the #/uki. Second,
the ceremony is organized privately by two anetaw who are senior representatives
of their villages, and no messengers are sent. The date is fixed during an informal
meeting between the two representatives. Thus the event is dependent to a great
extent upon the amiable relationships between individuals of different village
groups; if prominent persons in one group are suspected of witchcrafc practices by
another group, the latter will resist asking them to an #/uk:. Third, although any
member of the guest village can join the ceremony, the implication of the invitation
is “that the anetaw and his faction are the only ones who are specifically asked to
come. Finally, unlike anetaw ceremonies, during the #luki the visitors are housed
and fed in the host village, thus emphasizing the friendly relationships between
the two groups. The #luki is therefore a medium of mtervillag-é factional alliances.

When the visitors arrive at the host village, the plaza is deserted; the men of the
village are gathered inside the Awakutu, prepared to wrestle the male visitors. The
guests formally enter the plaza in a single file, led by their anetaw. They wait for a
few moments before the kwakutn, until the host anetaw emerge from their houses,
carrying stools for the guest representatives to sit on. The latter sit before the
kuakutu in front of the rest of their group, then the senior host anet# begins his
speech of welcome. First, he calls to the other anetaw of the village to join him in
the plaza. When they have done so, each begins to recite a speech directed at the
members of their own village group. Together the anetaw urge their fellow villagers
to be generous towards their guests, the men to fish, and the women to make manioc

bread for them. Here again, as with other anetaw speeches, the words are almost
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unintelligible, and the intent is clearly not to convery a verbal message. Rather,
the anetaw seem to be "legitimizing” the ceremony by their presence in the plaza.

“After these speeches the senior host representative calls to the women living in
the house in which the visitors will stay (this usually being the largest house or
one in which few persons are living). The senior woman (or women) of that
house then walks to the plaza and agrees to the anet#’s formal suggestion that the
guests live in her house. Then wives or adult daughters of the senior anets# bring
telisiii for the guests to drink.

The next event is a wrestling match between the male hosts and the guests. As
during the zposie ceremony, the champion wrestlers from each village compete
first, then all the other men of the two groups. When the wrestling has ended, the
uluki itself begins.

The guests sit once more before the kwakutu, while their male hosts stand facing
them. Women of the host village sit watching from in front of their houses, and

do not participate. The senior guest anetu formally opens the tradlng by presenting
an item of value on the ground before him. This item is something which can be
readily accepted by the hosts, for example, fine eagle or parrot tail feathers for
fletching arrows or decorating headdresses. The senior host anetu picks up whatever
is offered, walks to his house, and returns with an equally fine object, such as a well-
made pair of serving gourds. These are placed on the ground by the host and picked
up by the first man. A second guest anetu then offers another item, again by placing
it on the ground; this is received by another host anet# who trades an item of
his own in return. The third pair of anetaw trade in the same fashion. The rep-
resentatives continue trading until they have nothing more to offer, but they
always present items which are of sufficient worth to be unquestionably “tradeable.”
The items are neither too expensive to buy on the spot (as are shell ornaments,
hardwood bows, jaguar claw necklaces, toucan feather headdresses, and very large
ceramics, which are usually bought and sold under private arrangements), nor too
cheap to be considered of any real value. The anetaw present such things as fine
arrows, large quantities of beads, large balls of newly twined cotton string, newly
made urucu, large bottles of piqui oil, packages of salt, fishing line, and boxes of
22 ammunition. After they have presented everything they wish to trade, they
urge other members of their group to contribute. At first, the things offered are
much the same as those presented by the anetaw, for the more wealthy members of
the community are avid participants. However, as poorer individuals begin to trade,
the items which appear are of markedly less value. Small ceramics, individual
strings of beads, a few fish hooks, a small spool of fishing line, arrows, small balls
of urucu, small gourd containers, feather arm bands, earrings, and similar objects of
minor importance are presented. Although these things are perfectly acceptable
during the #lzki, they are presented more often than not with the aim of receiving
things of equivalent (or, with luck, greater) value. Specific objects are often re-
quested (especially by the guests), things of lesser value rejected, and the guests
sometimes refuse to accept an item they consider an unfair trade. There is an un-
dercurrent of resentment and stinginess at this point, as the men initiating a trade
receive items in exchange which appear of less value to them. Because the hosts
are not supposed to reject anything presented by their guests, the anetaw are kept
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busy suggesting to individuals that they accept what is offered. The host anetaw
attempt to keep up the semblance of generosity as long as possible, but as the #luki
continues and the rich have traded away most of their possessions, the burden be-
gins to fall upon poorer men. There is less interest now in trading for the sake of
trade, for these men are unable or unwilling to part with the few objects they own.
Unlike rich men, who continually receive items as payment for services they per-
form, and who can thus expect a continual influx of material goods, others, especially
those who are young or of low status, cannot expect to obtain replacements for
their possessions in the near future, and thus are reluctant participants. Usyally they
remain in the background, occassionally offering some small item for trade, but they
only accept proffered items when an anerz affine requests them to do so.

At the end of the #luki proper, the host representative conduct the visitors to
the house in which they will stay; inside ide they hang up the hammocks of the guest
anetaw, after which the rest of the visiting group may tie theirs in place. Then,
after they have bathed, the guests are fed with fish and manioc bread especially
prepared for them. For the rest of the afternoon, the guests lie about the house,
gossiping among themselves. If they have relatives, ato, or ajo in the village, and
can speak one another’s language, there is considerable communication between
hosts and guests, but if they have few ties or speak different languages, there is
almost none.

At night, the male hosts dance from house to house singing while their guests
are asked by #fi to join the kagutu players.

The second day, one of several dance and song combinations is performed,
lasting from the early morning until dusk. Whatever the performance, it has no
inherent connection with the wluki. Like all secular ceremonies, those performed
after the wluki have little meaning for the participants outside of the pleasure of
dancing and the connection with a particular person who sponsors it. When the
performance ends, the anetaw of the visiting group step before the house in which
they are staying. Their host counterparts face them, according to their comparable
ages. The guests then simultaneously state in a formal speech their intentions of
returning home the next day. The hosts in turn ask them to stay, in order that the
members of their village group can fish for them. After the speeches, which are
often unintelligible to the anetaw of each village, gifts (or promises thereof) are
exchanged between them. These consist of the most expensive material items,
including large ceramics, shell ornaments, and toucan feather headdresses. After
the exchange of presents, the men relax and each pair tries to converse. When they
speak the same language there is no problem, but men who cannot understand one
another exchange trite comments in Portuguese, such as "How are you?” and “Are
you well?”
~ Later that day, the guests walk from house to house receiving gifts from their
hosts, an event known simply as ifulundako, “they are walking around.” This occurs
not only after the wluki, but on any occasion (except mourning) when visitors
are in the village. In the afternoon, before preparing to leave for their own village,
the guests walk in pairs or, if a husband and wife attend, in family groups around
the village circle. As they enter a house, they are greeted by the household leader,
asked to sit on stools (if male), and presented with gifts by the individual mem-
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The Uluki: (a) Kalapalo anetaw formally recognize the arrival of their Yawalipiti
uluki guests.

(b) Men of Kuikuru and Kalapalo groups wrestling.
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(¢) In the Kutkuru village, a host anetu accepts harpy eagle feathers presented by
the Kalapalo representatives, Apihu, Bijiji, and Yafula. A second Kuikuru anetu
15 seen at the left, walking to his house with parrot tail feathers, for which he will
return with a set of finely made gourd containers. On the right, three villdge leaders
who are not representing their groups stand away from the rest of the men, waiting
to take part in the trading.

bers of the group. Those who have represented their villages during a ceremony, or
who are lucky to have many ato and relatives in the host group, receive a great
many small gifts (such as arrows, cloth, soap, razor blades, ammunition, and beads)
which together amount to a considerable increment in personal wealth. Those with
few relatives or young men of low status usually end up with a small number of
presents, though it is extremely rude for visitors to be allowed to leave a household
without having been given something. The Kalapalo say that certain individuals
are notorious for coming to a village “for no reason,” simply to receive gifts in
this fashion, and there is considerable resentment (especially on the part of poorer
young men) when several successive groups of visitors have depleted a village's
resources. However, after a ceremony it is perfectly acceptable for guests to do this,
and considerable prestige is conferred on hosts who display a proper level of gen-
erosity.

Early the next morning, the guests leave the village. As they walk through
the plaza to the path leading out of the village, they are greeted and sent on
their way by the host anetaw. In the future, perhaps a year or two later, they will
expect their hosts to visit them for another #/uk:. In the meantime, they will have
hosted and been guests at #luk: with other villages.
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The Ifagaka Ceremony

The #fagaka or spear throwing ceremony is held by the Kalapalo to be a Trumai
ritual, introduced by that group to the rest of the Upper Xingu v1llages Today,
whatever meaning it originally had for the Trumai has become lost, and it is now
performed in commemoration of a dead ametu, under the sponsorship of his son
who has succeeded him. It is an entirely self-contained event which is apparently
never performed in conjunction with other anetaw ceremonies, yet like the egstsu
and 7pofie, it emphasizes the opposition of local groups, who are in the end united
by a ritual of solidarity during which the ideals of ifautisu are demonstrated.

The ifagaka ritual, like other ametaw ceremonies, is begun in each of the com-
peting villages several months before the main event in the host group. A set of
songs and dances is performed, during which spears and spear throwers are
prominently displayed by each man. A dummy is erected in the plaza, and at the
end of each day’s performance, one by one the men throw their spears at it, uttering
a mocking insult aimed at an individual of the host group.® On the day of the
ceremony, these events are repeated in the host village. The insults, when under-
stood by the persons at whom they are directed, are taken quite seriously and
thus an explicitly aggressive tone is present from the very beginning of the cere-
mony. Following these mocking insults, the village groups come together in a
dance during which the 7fagaka songs are sung once more, The village representa-
tives, however, are seated formally at the edge of the village circle, where they
passively watch the performance. After the singing has finished, the two opposing
teams begin a second set of songs, ending with a confrontation in which the two
groups aggressively charge at one another. Then the anetaw of each group, who have
been watching nearby, charge into the melee to prevent physical abuse. After the
groups have been separated, two bundles of poles are placed at each end of a
narrow space on either side of which are the men of each team. Experts from each
side pair up, each man taking a turn at hitting his opponent with a spear thrown
from his spear thrower. The purpose is to hit the man on the thigh before he can
jump behind the barrier. Next the champions from each village are paired against
each other, but without the benefit of a shield behind which to jump. No village
is considered the winner of these events, only individuals, but as with wrestling
during other kinds of intervillage ceremony, the individual winners confer prestige
upon their group. At the end of this contest, the spears and spear throwers are
ceremoniously burned by the anetaw of the participating villages. Finally, the /fagaka
oto distributes food to the participants.

In this ceremony, village groups are opposed in a kind of mock battle, making
~ use of special equipment which is never used on other occasions. The hostility of
local groups is not merely symbolic, however, for the insults which precede the
contest engender bad feelings between the competitors. The rituals of opposition
/ are constantly in danger of exploding into overt physical aggression, and only the

6 Many of these insults seem to employ the use of animal imagery. For example, the fol-
lowing were recorded at a particular #fagaka: "K., he is like a rooster. When he comes to
the Post, he walks behind his wives, who are like hens running before him"; “The Yawalipiti
anetu, he eats mules’’; “"W., he is like an armadillo” [that is, is impotent].
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presence of the village representatives prevents it from happening. In keeping with
the aggressiveness of the event, in which individuals are explicitly opposed in both
the mocking preliminaries and the contest itself, male decoration is considerably
more_individualistic than in other ceremonies. However, despite the aggressive
opposition of both individuals and village groups, the final event of the ceremony
is a symbol of the normally peaceful relationships between them, for here the two
ideals of pacificity and generosity are once again openly displayed.

SUMMARY: THE VILLAGE REPRESENTATIVE AND
UPPER XINGU SOCIETY

During anetaw ceremonies and the #luki, the anetaw of both the host and guest
villages act as formal representatives of their groups. Rather than initiate action
and influence others who are present, in such situations their behavior is extremely
controlled and stylized, to the extent that they are considerably more passive than
the other members of their respective groups. Often, they must sit quietly and
observe the performances; at best (as sponsors), they make speeches which mark
stages in the ceremony, but which do not convey any coercive message to the
onlookers.

Although considerable time and energy is expended by a host group during the
preliminaries to anetaw ceremonies, most elements of the ritual are without much
significance to the performers. Only during the climactic performance, when village
groups are explicitly displayed against one another in a relationship of opposition,
do the ceremonies seem to take on real meaning to the participants. This opposition
is expressed in‘various ways, according to the event, including explicit physical
gﬁbmpedtion (wrestling, spear throwing) and spatial distinctions (especially when
groups are seated at great distances from each other at the edge of the plaza ). How-
ever, the emphasis on local group distinctiveness is, during other phases of the
event, mitigated by rituals which unite them through the expression of commonly
held ideals, namely generosity and pacificity. Thus, several types of exchange, in-
cluding assistance in the performance of the ceremony in return for food payment,
the giving of gifts by hosts to guests, and ultimately the reciprocity inherent in
reversing the host—guest roles on future occasions, all serve to stress the fact that
the groups are in reality units which form a true society—a society which is
founded in what the Kalapalo know as zfutisu.



Glossary

ENGLISH TERMS

Affine: A relative by marriage.

Bride-service: A set of obligations which a newly engaged or married man must
fulfill toward the kinsmen of his bride-to-be or wife. .

Bride-wealth: Objects which are given to the bride’s kinsmen by the kinsmen of
the groom, representing the giving of rights to her person and her children
by the former to the latter.

Culture: A system of conceptual categories, symbols, definitions, and rules for
behavior which are commonly understood by a group of people.

Descent: A principle by which persons who are kinsmen are classed together as
a result of their common relationship to an ancestor-figure.

Endogamy: A rule which specifies marriage within a category of persons.

Exchange system: A set of rules for the transference or circulation of things,
including spouses, material objects, and the performance of specific duties.

Exogamy: A rule which specifies marriage outside a category of persons.

Filiation: The relationship of parent and child.

Kindred: A category of persons who are related to a specific individual through
both of his parents, regardless of sex, but who are not necessarily related to
one another.

Kinsman: A person who is related to an individual as a result of their parent-
age. How “parent” 1s defined varies according to the particular culture in
question. Theretore, some anthropologists claim there is no universal definition
of “kinship.”

Nuclear family: A man, his wife, and their children.

Polyandry: The practice wherein a woman is married to more than one husband
stmultaneously.

Polygyny: The practice wherein a man is married to more than one wife simul-
taneously.

Relationship of opposition: A reciprocal or interdependent relationship between
two or more like units which are also conceived as being in some way dif-
ferent from one another.

Social structure: The analytical model of a society constructed by the anthropolo-
gist.

Society: The systematic behavior of people who have a common culture.

Symbol: Anything which stands for a concept or concepts commonly understood
by a group of people. The content or form of the symbol is not necessarily
related to its meaning.

Unmarked category: A category which is labeled by a term used also to name a
more inclusive taxon. The unmarked category is a member of a set, other mem-
bers of which are labeled by different terms. These other categories are marked
categories.
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KALAPALO TERMS

In some cases, these words can be used to represent both singular and plural
meaning. The definitions given below are those which correspond most closely
to the meanings emphasized in the book.

ago: Afhnes; a group of people living in the same household or village as the
speaker; living things (in general).

ajo: A man or woman who is an extramarital sex partner or “lover.”

anetu: A village representative; the exclusive leader or head of a category of beings.

ato: A man or woman who is a “friend.”

egitsu: A ceremony commemorating dead village representatives.

fuari: A shaman; that is, one who makes contact with monsters for the purpose
of curing or divining.

ifagaka: The spear throwing contest.

ifi: A ceremonial specialist, (literally, “maker”).

tfutisu:  Peaceful, generous behavior; respect.

mmikogo: “Fierce” Indians; Indians who are not members of Upper Xingu society.

imzkogu: Property.

1posie:  The boys' ear piercing ritual.

itologu: Pets.

itseke:  Monsters.

itsotu:  Unpredictably violent behavior.

kagaifa: non-Indians.

kagutu: Ceremonial trumpets forbidden to the sight of women.

kejite: Aromatic leaves used in making contact with zseke.

kifi oto: A revenge magician (literally, “master of the revenge charm”).

kuge: Human beings; people of Upper Xingu society.

kwifi oto: A witch (literally, “master of the darts”).

mazope: A girl in puberty seclusion.

oto: A sponsor; a patron; the owner of an object.

otomo: A group of persons who are related to an individual or thing in some
specific way; for example, the members of a village group, or a person’s kindred.

tini: Ceremonial messengers (literally, ‘those who go to ask™).

tmwakita: A medical practice in which, after fasting, a person drinks a large
quantity of liquid, then forces it up in order to promote good health.

unali: A boy in puberty seclusion {literally, “person being housed”].
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