



































































































































































































































































































































































































































Notes

Introduction

1. I use the term “Brazilian” to refer to any non-Indians of Western, African,
or mixed descent who are citizens of Brazil. They are not always “white,” nor can
they always be called “civilized” in view of their behavior toward the Indians they
encountered in the interior. Since the terms “brancos” and “civilizados™” are
therefore inaccurate, the term “Brazilian” distinguishes people who are culturally
not Indians from those that are—even though in a manner of speaking the In-
dians are also Brazilians.

2. The number inside the parentheses refers to the genealogical chart of the
Suya village in appendix A. Although I have kept the number of Suya names
given in the text to a minimum, the chart should prove helpful because it shows
the relationships of the Suya mentioned in the text.

1. Suya Cosmology

1. Of course, the completeness of the analysis is only relative, since undoubt-
edly for some I have neglected the key piece as well. Since I have undertaken a
number of comparative analyses, however, |1 have an especially acute apprecia-
tion of the difficulty (Seeger 1974, 1975 a, b, 1977b).

2. This contrasts with the common use of binary columns, for example in
Needham (1973). What is crucial is the relationship between the opposed poles. It
is interesting that the Suya, and other G&, apparently have no right hand-left
hand opposition —one that might be difficult to mediate.

2. A First Encounter with the Suya

1. The Eastern Suya account is similar to the report in Villas Boas (1973, p. 36).
However, I take issue with the hypothesis that the Eastern Suya and the Tx-
ukahamae were one group at any time in their migration. The discovery of the
Western Suya militates even further against such a hypothesis.
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.

2. The lack of walls indicates that the house was like the present Suya men’s
house, and not a house in which sacred flutes could be hidden from women, as
among the Upper Xingu tribes.

3. This could be taken as support for Terence Turner’s hypothesis (1966) that a
village with two men’s houses is unstable. The Suya case is unfortunately in-
conclusive. There were two villages with two men’s houses in the Suya history on
the Xingu. Neither of them fissioned. One suffered an epidemic, the second a
massacre. It is therefore impossible to tell what the nature of the fissioning might
have been. What fissioning there was does not seem to have been along moiety
lines, but could have been by factional alignment.

4. The role of the administration of the Xingu reserve is described in Junqueira
(1973) whose conclusions hold to some extent for the Suya. See also Viveiros de
Castro (1977).

4. The Human Body and Modes of Perception and Expression

1. The design of the artifacts varies somewhat on special occasions, particularly
among the Western Suya from whom I was unable to gather satisfactory informa-
tion on variation. My remarks are based on my observations and information
from the Eastern Suya.

2. Arii mba is the approximate equivalent of ku-mba. The difference is that it
appears to have a particular reflexive reference and may refer to the body of a
person. Thus a7ii sogo is body paint, a#ii hraw ta is blanket (thing that covers the
body). I have refrained from translating the word a7ii as “body” because it would
imply a division of body and spirit (mégaron) that I am not at present prepared to
defend for the Suya.

3. Harald Schultz (1960-61) is incorrect when he says that only married men can
wear lip disks. The relationship is the other way around. A Suya can marry only
after his lip was pierced and his initiation completed.

4. Those who have described “primitive” peoples’ ceremonies as being repetitive
and unchanging have not been watching carefully. There is much that is new,
spontaneous, and variable in Suya ceremony. The songs are the most obvious of
these features. While body painting emphasizes the identity of certain ritual
groups, individuality is forcibly expressed through the singing of akia, since every
man has a different one and they all sing them at the same time (Seeger 1979).

5. The Classification of Animals and Plants by Odor

1. Unlike the Kayapo, the Suya do not perform the same ceremony after killing
a jaguar as after killing a man. There is, however, an association between jaguars
and enemy Indians, further investigated in chapter 10.

6. Sex, Age, and Odor

1. Wa, our; i0, indicator of possession; kasaga, bad. This can also be translated
as “that of ours which is bad” or “our bad possessions.”

2. The Suya contrasted their attitudes with those of the Northern Kayapo,
where accusations of adultery may result in a club duel involving two factions and
may lead to village fissioning. The Suya villages tended to fission because of
witchcraft accusations.

Notes to Pages 111-129 261

3. The Suya men insisted that sexual relations with a sister were usually initiated
by the woman, as is the case in a myth about the subject. The phrase used in
discussions of sex with sisters is that the woman “chooses a male lover” rather
than that the man “chooses,” as is usually the case. This is yet another example
the men’s representing women as subverting the ideal, ceremonial, social order.

7. The Principles of Kinship and Naming

1. The social organization of the Gg tribes is one of the most intensely studied
features of these groups. David Maybury-Lewis (1960, 1967) and Roberto Da
Matta (1968, 1976) have written extensively on kinship terminology and ideology.
Terence Turner (1966) and Lux Vidal (1977) have written on the age-grade system
that is so important among the Northern Kayapo. Jean Lave (1967) has provided
an interesting analysis of Krikati naming systems. These are features of rich and
puzzling variations among the Gé-speaking societies. These closely related groups
have terminologies with Crow, Omaha, and Dakota cross-cousin terms. Some
have name-set based moieties while others do not. Interesting attempts are being
made to explain this variation (Maybury-Lewis 1979). Anthropologists who have
not done fieldwork with the Gé have also been fascinated by the reports of their
social organization, and they provide rich material for comparative analysis.
Harold Scheffler and Floyd Lounsbury’s book on the Siriono kinship system is an
interesting attempt to deal with problems of kinship in a small-scale endogamous
band organization using what the authors call “structural semantic analysis”
(Scheffler and Lounsbury 1971). The vague and often incomplete data collected
by Alan Holmberg, however, at times reduce them to inference and speculation
(see especially Scheffler and Lounsbury 1971, pp. 39-40). The G& material will
provide a much better source of data and would challenge any attempt to analyze
their terminology in a complete way. My own analysis here owes much to an in-
sightful article by Melatti (1976) and to Da Matta’s work on the Apinaye (1971,
1976).

2. For brevity, I shall use a standard abbreviation for genealogical relation-
ships. These are abbreviations of genealogically specific usage in English: F,
father; M, mother; B, brother; Z, sister (Z distinguishes this term from S for son);
D, daughter; S, son; C, child; P, parent.

3. I am indebted to Roberto Da Matta for suggesting this technique to me.

4. The Suya distinction between gitumu and ngedi is made incipiently by some
of the Eastern Timbira. Among the Krikati the terms kit (MF, FF, MB) and fui
(MM, FM, FZ) are both naming relationships and kin terms (Lave 1967, p. 223).
The Kraho term keti (MB, MMB, MF, MFB, FF, FFB) is paralleled by the term
ikratum, which Melatti reports is used less but which “seems to cover all of the
referents of the term ker” (Melatti 1970, p. 123). The Suya term i-krd-tumu
means “my name giver” and denotes only naming relationships. A ngedi, not a
gitumu, is supposed to be the ideal giver of names, an ideal that is statistically
supported. Similarly, marriage with the daughter of a ngedi is ideal, although the
marriage with the daughter of a gitumu is also permissible.

5. An example of using distant sisters to make the exchange occurred when 105
married 117. 122 had married 144, who was a classificatory sister of 105 because
his father had been sleeping with 234 and claimed to be the father of 144. During
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my visit 105 was maximizing his sibling relationship with 144, observing sangri for
her even though he would not normally do so for a distant sister (muhai kan-
dikwoiyi). This behavior made 105’s own marriage an exchange of sisters.

6. Some informants maintained that in the past a man did not actually have
sexual relations with a brother’s wife or wife’s sister. One informant said that in
the distant past they used different terms for those affines, similar to the system
of the Northern Kayapo, whose terms he was familiar with from a trip to a
Kayapo village. He attributed the change in terminology to encounters with the
Upper Xingu Indians. I doubt that this was the case, since the terminologies of
the Eastern and the Western Suya groups are identical in this and other respects
even though the Western Suya had never seen the Upper Xingu Indians before
1969.

7. Among the Apinaye, tukaya, wife’s father; tuka, daughter’s husband; ruka-
ti, sister’s husband (Nimuendaju 1939).

8. The word whai-yi has several referents, one being a traditional Gé bed,
another being a rack for roasting meat over a fire. Although the image of “grow-
ing up” on a mother’s bed and of transforming meat from raw to cooked on a
roasting rack makes a suggestive metaphor, I hesitate to take it with much
seriousness at the present stage of my investigations. The Suya explicitly denied
the association.

9. These two moiety sets are clearly distinguished, so that about half of the
name sets in the Kren moiety belong to the saiko-kambrigi, while the other half
belong to the saiko-dnto, and the same is the case with the Ambanyi. The same
balance holds for the associated groups: of the two ponirekunawti name sets, one
is an Ambanyi name set, the other a Krenyi name set. There are three atati name
sets, one of them Ambanyi, the other two Krenyi. Men with the same names
always perform together in ceremonies. Different name sets perform together in
different ceremonies.

10. These ceremonial relationships have been described by Da Matta (1976) for
the Apinaye and by T. Turner (1966) for the Kayapo. They are less important
among the Suya, for they play only a small role in establishing the social identity
of the individual.

11. In the first case, chi is an augmentative, while ngedi indicates a greater age
(hen kwi ngedi means “already old”). The terms, however, are used even when
ego is quite old and the kram-ngedi is only learning how to walk.

8. The Process of the Life Cycle

1. Another example of the association between the bowstring and the umbilical
cord occurs when the father of a very young child avoids stringing his bow tightly.
It might cause the child’s cord to swell and perhaps pop out.

2. I never observed the bathing, but I was told it should occur. One man killed
a giant armadillo after he stopped his diet restrictions. He threw it down in front
of his wife’s house (the wife’s mother had picked the baby up), and it was
distributed to the entire village.

3. Among the forbidden animals are some whose odor is bland, and among the
recommended ones are some whose odor is pungent. Certain traits are considered
especially related to infancy, especially convulsions in high fever caused by
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malaria. Any animal with strong death spasms, regardless of odor classification,
is thus prohibited to the parents of newborn children. The specificity of diet
restrictions is always related to the specificity of the situation itself: whether
sangri are being observed for a sick person, a young child, a dead person, and the
like.

4. Western Suya women with only women’s names also had some ceremony
when the child could walk.

5. A very similar ceremony, described as defunct, is reported by Nimuendaju
among the Eastern Timbira (Nimuendaju 1946, pp. 207-208).

6. Pe is another term for pebyi, who are the equivalent of the Peb of the Tim-
bira and the Bemp of the Northern Kayapo; Aro means covered, and refers to the
seclusion of the boys intended to make them grow fast, literally to “grow old with
many children” (kwi nged.).

7. Pe, rubber tree (possibly the same as the root of the word pebyi); sog from
S0go or sap; tagii, to hit up in the air. Thus the game of hitting the sap of the rub-
ber tree (and of the initiates on whom it is spread) up in the air.

8. A ball was made for me. It was of solid rubber and quite heavy. No paddles
were made especially for the game, however, as are made among the Apinaye (Ni-
muendaju 1939, p. 63).

9. Bokayi is a plaza group whose membership is determined by name set. They
appear in ceremonies concerning the pebyi.

10. Iaren are a group of ceremonies involving a special heightened oratorical
style. The iaren kande is the person who speaks the special oratory.

11. Before the Suya left Diauarum all the sikwenduyi slept on the ground. Each
boy’s mother would bring out a sleeping mat.

12. Apparently two boys were initiated in this particular performance of the
ceremony.

13. Tep swasiti is the peixe cachorra in Portuguese. All akia of any ceremony
contain the name of an animal. Since this was the “fish ceremony,” the animal
named is a fish. Tutwd is an ornament held in the hand by the dancer and moved
up and down. An example made for me out of a toucan’s beak has mother-of-
pearl eyes. A man’s lip is pierced to make him belligerent. At the point of entering
the men’s house, the boy is indeed in the process of becoming belligerent, and it is
particularly appropriate that he sing these words at the time.

14. The importance of hearing and the bad effects of sexual relations on
hearing-understanding-knowing have been discussed in chapter 4.

15. The pebyitugii has a number of parts in which different groups are impor-
tant. In the moiety dancing they also wear headdresses and have large rattles
painted according to plaza group membership.

16. This may be the same girl who chewed food and gave it to him in his entry
into the men’s house, but I am not sure.

17. “Our wife” is the formal form of “your wife.”

18. This is a special body paint design worn only by men who have killed
enemies.

19. Nimuendaju reports a similar circumstance for the Apinaye; old men ac-
companied the hunt of the young men to eat the heads of the animals they killed
(Nimuendaju, 1939).
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20. The liver"was highly desired and was not usually given to old people.

21. Whiasam, shame; kitili, negative.

22. The meaning of this word was examined in chapter 6.

23. 1 was told of a number of important and belligerent men who became wit-
ches when they got old. But the Suya are not consistent, for at least one of the
people who was assassinated as a witch in the past (Tebni, 244) was a sikwenduyi.

24. The village of the dead is described as being very large and as having,
variously, two and four men’s houses. The newcomer is taken to the men’s house
of his moiety.

25. A person who dies at night is buried at dawn; one who dies in the day is
buried at dusk.

26. This is similar to the hair style of Northern Kayapo women and men in
some ceremonies (see T. Turner 1969, photographs).

27. There was no physical violence to themselves among the mourners, as Ni-
muendaju describes for certain other Geé tribes (Nimuendaju 1946, p. 133).

28. In the preceding description the girl was the daughter of a méropakande,
but she had never taken a village-wide role in anything. So she was buried in a
meéropakande type grave inside her house. Since she had no kram-ngedi, her hair
was cut by a ruwuyi, her father’s sister.

29. The Eastern Suya differ from the Western Suya and all the other Gé on this
point. I suspect that they may have learned to bury corpses with their feet to the
east, rather than their heads, from the Upper Xingu Indians at the same time that
they started to bury chiefs sitting up. But I have no real evidence to support this.

30. I never heard of this actually happening, but my informants all said that it
could. Widows generally lived as widows and took on lovers. There were neither
young widows nor adult men without wives during my stay, however, which may
explain why this did not occur.

31. This is, of course, schematic. The processes vary from individual to in-
dividual depending on his particular situation. Furthermore, some of the power
of political leaders comes precisely from denying this process.

9. Political Leaders, Ritual Specialists, and Witches

1. Sagri, belligerent, bellicose, aggressive, a state of belligerence classified as
strong smelling.

2. Wa, first person possessive singular or plural; ro (?); pa, village; kande,
owner, controller. This differs from a méropakande only slightly.

3. The office of the gaiontoni is somewhat similar to the Kayapo ben-iaduoro
described by T. Turner (1966, p. 85) who sing special falsetto songs in certain
ceremonies.

4. Mé, Suya; sise, periphery of village; kande, owner, controller. Sise means
curved in general but here refers to the village.

5. When the Suya speak of a chief, they say that he has become a chief (kwi
méropakande). A méropakande becomes one because of his hereditary right and
because the village accepts him as one. He usually becomes one only when the
previous incumbent dies or is incapacitated. Before that he is only a potential
méropakande, being called that but without the rights or obligations of office.

6. One man is kande of an Upper Xingu women’s ceremony, and he provides
food to the women.
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7. The Western Suya waropakande seem to have done some food distributing,
but not on the same scale. The Eastern Suya themselves took this as the distinc-
tive feature of the méropakande.

8. I have not used the names by which the participants are at present addressed
but have substituted a different name from their name set. The numbers refer to
the genealogies and correspond to those in Seeger (1974).

9. This was generally agreed upon and was confirmed by the direct son’s son of
Ndemonti (151) as well.

10. One of the reasons given for Kokoti’s killing of Niokombedi’s brother’s
wife, the accusation that precipitated Kokoti’s assassination, was that she was
jealous because Niokombedi and his family were getting so many of the trade
goods we brought. Conversely, one of the tensions between myself and
Niokombedi was that I reserved some things to distribute as I saw fit rather than
giving everything to him to distribute. During the early parts of our stay, most of
these items went largely to his relatives and affines.

11. “Screw” means “have sexual relations with” in this context.

12. Occasionally a small bird would fly into the house and not be able to fly out
again. It would fly around the ceiling, get caught in the huge spider webs, fight
free, and fly into others. The women in the house would start shrieking, and a
man or boy would be sent to kill the bird by knocking it down with a pole or
catching it. These birds were believed to be witches from other tribes who were
coming to harm the Suya.

13. All things, animate and inanimate, have garon, or spirits, souls, shadows,
reflections. The spirits of men go to the village of the dead. There men hunt and
plant and eat the garon of animals and crops. When a man’s belongings are
destroyed at his death, their garon go to the village of the dead for him to use.
However, witches sometimes take the garon of a person’s belongings up to the sky
so that he will want to join them and die soon. There was quite an uproar in the
village in 1973 when one witch told some people that another witch was doing just
that.

14. That there are good witches in no way detracts from the contention in
chapter 4 that all witches are fundamentally bad because they all have done
something immoral and have a witch-thing living in their eyes.

15. A Western Suya leader, and later his son, lived in houses of the same name
in the same part of the village in spite of a rule of house exogamy. A similar .
patrilocal tendency is also found among the Mundurucu, where the chiefs were
the only men who did not marry outside their natal village (Murphy and Murphy
1974, p. 121) and may be a general tendency in uxorilocal societies with the in-
heritance of leadership through the patriline.

10. Transformations in Myths, Curing Chants, and Dreams

1. Myths learned from captives were not given equal validity, and I was usually
told that a specific story was an Upper Xingu story. Since a number of women
were captured, and they told the stories they heard as children to their own
children, there may have been some mixing of myths. In general I do not think it
was very great. When I was collecting Western Suya myths I discovered that
myths that I had thought were Upper Xingu from their content were in fact
shared by the two Suya groups, one of which had not had contact with the Upper
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Xingu tribes. Inthis discussion I do not treat stories that were called Upper Xingu
Indian stories, but only those called “what the old people told.”

2. I recorded some myths before I understood Suya well, in the hopes that I
would eventually be able to understand them. That was possible except when the
recorder malfunctioned.

3. It is possible that other collectors were interested in different myths. That is
why I chose two different collections for comparison. It would be interesting to
see the myths of other fieldworkers on this point.

4. The exceptions were the pregnancy song for all the women of the village,
which was sung as they went to bathe, and the sangere to make a person die,
which could be sung anywhere, usually in the woods, and still be effective.
Sangere to give a reluctant (female) lover multiple births were sung at night either
at the head of her hammock or just outside the house.

5. I found some small individual variation among my informants in how quietly
they sang, how intelligibly they enunciated, and how much range they employed,
but not enough to comment on with any specificity.

6. Sako is third person singular and plural of lip. First person possessive is iako;
second person, Aako.

7. Wa, our; ta-hwi, synonym for death; ri, possibly diminutive suffix. This is
very similar to the Apinaye name for omens akupi-re, which is also rooted in the
word for death (Da Matta 1970, p. 78).

8. A few diseases are not believed to be caused by a witch, but the rule generally
holds for all diseases not introduced by Brazilians and all deaths, including those
in warfare.

9. Not all the dreams listed in Da Matta’s list are inverted. For example, in his
dream 13 where to dream of fledgling parakeets and macaws is a sign that a man
will have a child (Da Matta 1970, p. 91), actually makes a parallel between
domestic pets and children. It is true that the Apinaye dreams employing social
metaphor show an inversion. Dreaming of a log race indicates that one will carry
a corpse to the graveyard (5). Dreaming of an argument with a father or brother
signifies that one will have an argument with another person (12). There is indeed
inversion in these examples as well as in several of the Suya dreams.

10. It would require an entire chapter to investigate the place of honey in the
Suya cosmology. In this context, I can merely summarize a few points. Honey is
associated primarily with sexual relations. It is a lover’s food; like the act of sex, it
is called sweet. Honey is never fermented or associated with fermented things,
which are not thought of as sweet. When a woman initiates a relationship, she will
often request honey of the man. That will begin a sexual relationship, and honey
is given by a man to his lovers whenever possible. It is usually collected by a man
with his family, as much as they desire being eaten at the tree. This contrasts with
fish and game, which are brought back to the village before distribution, cooking,
and consumption. Honey, along with fish and game, is one of the foods for which
there are male collection expeditions. The honey is divided by a méropakande at
the tree and brought back for the women. There are many species of bee. Each
makes a different flavor of honey. Each honey is thought to have its own proper-
ties, and they are selectively restricted in periods of diet restriction. Some species
are particularly good for people observing these restrictions; others may not be
eaten at all. Honey does not appear in Suya myths, but a ceremony which is
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ideally performed before the cutting of the gardens is called the bee ceremony. In
this ceremony all the men sing bee songs and rush from house to house like
swarms of bees. As the only very sweet element in the Suya diet before the in-
troduction of sugarcane in the last few years, honey is important in everyday con-
versation as well as in most interpersonal relations.

11. Nature and Society in a Broader Perspective

1. In the case of the odor classification of animals, there is no danger of its im-
portance being overlooked even in a study of the animal domain alone. But con-
fusion might possibly arise in other domains. A similar argument is made by
Witherspoon (1977), who criticizes linguistic analyses of the Navajo language that
ignore other features of Navajo thought.
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Acculturation. See Culture contact

Adultery, 109-110, 132

Affinal ties, 163-167, 207, 208

Afterlife, 175, 199

Age grades, 112-115, 127, 147-177, 213;
infancy, 112, 153-154; boys (ngatureyi,
ngatu), 112-114, 154-161, 213; girls
(pureyi), 112-114, 176, 213; young men
(sikwenduyi), 14, 114, 161-168, 170-172;
young women (puyi), 114, 176-177;
adult men and women (hen kra), 114,
176-177; old men and women (wikenyi),
114-115, 169-172, 177, 200

Agriculture. See Gardens
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Animals, 93-100, 233-236, 253-257. See
also Odor; individual animal names
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Anthropological theory, 236-240

Apinaye, 2, 129, 132, 229-238

Arinos River, 3

Armadillo, 225
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Basso, K., 25-26

Beico de Pau. See Western Suya

Blood, 117-118, 151-152, 168

Body: as symbol, 27-28, 80-83, 227-231,
238-240; faculties, 90-91; exudates, 106,
116-119

Body ornaments, 24, 80-91, 167, 174, 175,
177-178, 227-230; as defining groups,

82, 90, 169-170, 230-231; as symbols,
90-91, among Northern Ge, 230-231

Bororo, 2
Burial, 68, 71, 172-176, 220, 221

Capitao, 8, 186-187

Captives, 61, 168, 187, 198, 225, 245-249

Capybara, 94, 223

Cardinal directions, 71

Categories, native, 18-21, 236-240. See
also Odor; Space

Cayman, 213-217

Ceramics, 52-53, 107, 111, 187

Ceremonies, 62-66, 72-73; burial, 172-176;
homicide, 167-168; initiation, 155-170;
naming, 10, 153-155; old age induction,
169-172

Chieftainship. See Political leaders

Childbirth, 150-153

Collecting, 42-47

Color symbolism, 90, 198, 223

Conception, 123, 188, 202, 232-234

Cosmology, 18-22, 34-35

Culture, 22-24

Culture contact, 16, 36-42, 53-55, 70,
186-187, 189-191, 195-196, 227-228.
See also Pacification

Curing, 200-202, 204-205, 215-216

Curing chants, 17, 25, 26, 212-218, 226

Da Matta, R., 2, 28, 31-32, 66, 79, 161,
219-222, 234-235
Death, 172-176, 219-226; origin of, 61-62,
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174-175; convfxlsions at, 118; post
mortem restrictions, 152-153
Deer, 94, 210, 217, 219, 223
Desana, 66
Descent, 182, 183, 192-193, 203, 233,
236-240
Diauarum, 5, 6, 58-59
Dispute settlement, 193-194
Dream symbols, 15, 219-226
Dual organization, 31-35, 66, 71-75
Dumont, J. P., 20

Ears: ear piercing, 158-159, 165, 230-
231; ear disks, 84, 230-231. See also
Hearing

Eclipse, 23-24

Emetics, 151-152

Exegesis, 25-27

Exogamy, 73, 164-165. See also Marriage
preference

Eyes. See Vision

Factions, 180, 187-196, 202-205, 231

Family (kwoiyi), 7, 123-125, 150-154,
178, 237-240

Feces, 106, 118

Fieldwork, 1-17; arrival in field, 5-7,
36-42; methods, 7, 11, 13-17, 75, 93-94,
106, 107, 127

Fish, 45, 94, 220

Flexibility: in lowland South America,
238-240

Food, distribution of, 13, 17-74, 111;
difficulties of, in fieldwork, 42-47; and
witches, 88, 197,/200; and old age,
171-172; and leadership, 184-185, 193

Food taboos. See Restrictions, dietary

Forest, 69-70

Formal friend. See Ritual relations

Friendship. See Ritual relations

Frontier, 36-42

Fruits: origin of, 61. See also Collecting

Gardens, 7, 10, 38, 45-46, 69, 74, 105

Ge, Northern, 2, 3, 28-34, 47-49, 66, 132,
158, 211, 227-240

Geertz, C., 20, 240

Genealogies, 243-249; time depth, 60, 61

Hallucinogens, 66

Harvard-Central Brazil Project, 2, 28-29
Hearing, 83-84, 108, 203

History of Suya, 47-55, 75, 182-191

Index

Homicide, 167-168, 187-189

Honey, 222-223

Horticulture. See Gardens

Houses, 38, 68, 70-71, 72; house names,
40, 72, 73

Humor, 11, 12, 115-119, 169-172, 194,
197. See also Joking relations

Illness, 15, 100-105, 156, 199, 212-218,
226; soul loss in, 15, 197-198

Incest, 109, 141, 195

Infanticide, 150-151

Initiation, 156-170. See also Ceremonies

Jaguar, 51, 94, 106-107, 211-212, 217,
224

Jivaro, 66

Joking relations, 115-117, 125

Juruna, 6, 51-52, 61

Kaplan, J., 20

Kayabi, 55-59, 201

Kayapo, Northern, 2, 50-51, 122, 129,
229-236 '

Keening, 160, 165

Kinship: basic principles, 121-123;
behavioral determinants, 123-126;
terminology, 125-126, 169-170, 177-179,
231-233; and naming, 142; reclassifica-
tion of kinsmen, 128, 195

Kraho, 2, 3, 74, 229-236

Kren Akorore, 57-58

Krikati, 2, 74

Lanna, A., 2, 20, 54

Lave, J. C., 2, 3, 66, 136

Leadership, 180-205. See also Political
leaders; Ritual specialists

Levi-Strauss, C., 20, 28-34, 60, 66,
222-223, 235-237

Life cycle, 147-179; female, 176-177. See
also Age grades

Lineage theory, 74, 236-240. See also
Descent

Lip disks, 64, 85, 159-161, 169-170, 215

Lizards, 94

Macaw, 225

Maize, 61, 64. See also Gardens

Marriage, 129-136, 164-167, 195, 233;
marriage preferences, 129-130, 165;
affinal relationship terminology,
132-136

Index 277

Maybury-Lewis, D., 2, 28-34, 157, 204

Medicines, Suya, 8, 100-105, 156. See
also Illness; Curing chants

Medicines, Western, 8, 13

Melatti, J. C., 2, 32-33, 66

Men’s house, 68, 159-164

Metaphor, 25-27, 212-218, 219-226

Moieties, 137, 244-249. See Dual
organization

Monkeys, 99, 224

Monsters, 69, 207-212

Morality. See Hearing; Vision

Mourning, 172-176, 184

Mouse, 61

Music, 17, 25, 64-66, 68, 86, 161,
196-198, 214, 227, as fieldwork tool,
5-6

Myths, 29, 30, 49-50, 61, 108-109, 206-
212, 226

Names, 61, 136-142, 169, 231-236, 243-
249; naming ceremony, 153-154, 155

Nature and society, 22-28, 32, 34-35,
77-79, 227-240; in life cycle, 179;
in myths, 206-212; in curing chants,
213-218; transformations, 199, 202-205,
206, 225-226

Nimuendaju, C., 23, 211-212

Numbers, 61-62

Odor, classification by, 23, 88-90, 92-105,
119, 178, 203, 228, 232-236; animals,
93-100; medicines, 100-103; body fluids,
106-107; women, 107-108; age grades,
112-115; humor, 115-119; in myths,
211-212; in curing chants, 217-218; in
dreams and portents, 219-226

Old age, 114-115, 169-172, 197, 226.

See also Age grades

Omens, 219-226

Oratory. See Speech

Otter, 224-225

Ownership. See Property

Pacification, 53-55, 189-191

Penis: bleeding of, 151-152, 163, 168, 188,
199; penis sheaths, 231

Plants, 100-105. See also Gardens

Place names, 75-79

Pleiades, 64, 159

Political leaders, 8, 174, 180-205,
233-234

Population, 9

Portents, 219-226

Posto Leonardo Villas Boas, 5, 10

Power, 181-182, 202-205, 213-214; of
nature, 27, 202-205; of odor, 92, 99-
100; of political leaders, 191-196; of
witches, 199-200

Privacy, 69

Property, 181-182, 183, 213-214

Reichel-Dolmatoff, 20, 197

Residence, 72, 164-165, 232

Residential clusters, 73-74

Restrictions, on activity, 108, 125, 141,
148-150, 168, 174-175, 177-178; on diet,
99, 148-150, 177-179, 152-153, 168,
170-171, 210; on sexual relations, 151-
152, 161-162, 168

Ritual relations, 142-145, 155, 161, 170,
174, 197

Ritual specialist, 196-198, 202-205

Rubber tappers and Suya, 61

Sahlins, M., 19

Sdo José do Xingu, 37-38

Scarification, 82, 167-168

Schneider, D., 30

Schultz, H., 3, 211-212

Seasons, 9-10, 44, 64-66

Seeger, J., 11-12

Semen, 107, 118

Sex roles, 41, 42-47, 107

Sexual relations, 83, 105, 107-112, 207-
209, 223-224; and space, 73, 223; as
defining relations, 111-112, 126; and
humor, 116, 171, 223-224; restrictions
on, 151-152, 161-162, 168

Shamanism. See Curing; Witches

Shame (whiasam), 89, 109, 123, 125, 161-
162, 214; linguistic features of, 125, 132

Shavante, 31-32

Siriono, 237

Sloth, 94, 220

Snakes, 94

Soul loss, 197-198

Space, 42-43, 50-51, 66-79, 145-153,
203; in ceremonies, 72, 154-155, 157,
160, 177-179

Speech, 84-86, 183, 203; oratory, 84-85,
183-186, 192, 196, 222; instruction, 85;
curing chants, 212-218

Structuralism, 118-125, 229-230, 235-240

Subsistence, 42-47, 232. See also Gardens;
Seasons
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Swartz, M., 196
Symbol, 25-28, 90-91, 218, 219-226

Taboos. See Restrictions
Tapayuna. See Western Suya
Tapir, 99, 211-212, 216, 217, 223,
224
Taste, 89, 104-105, 109
Timbira, Eastern, 72, 114, 117, 229-236
Time, 60-66
Tobacco, 66
Topography, 38

Trade goods, 7-8, 43-44, 55-59, 187, 193.

See also Culture contact

Transamazon highway, 4

Transformations, 23, 24-25, 27, 198-205;
of odor, by cooking, 96; through
eating, 99, 152-153; in life cycle,
147-150, 177-179; in time, 63-64, 66;
in space, 63-64, 77-79

Turner, T., 130-132, 162

Turner, V., 21, 26-27, 212

Txukahamae. See Kayapo, Northern

Upper Xingu Indian societies, 50-59,
68

Vagina, 83, 107-110
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Village, Suya, 38-42, 66, 68-69, 71;
abandoned village sites, 50-55; of the
dead, 70; and leadership, 182-186; and
Northern G&, 231-232; census, 245,
250-251

Villas Boas, Orlando and Claudio, 5-6, 8
12, 53-54, 55-59, 186-187

Vision, 86-88, 91, 198-203

Warfare, 50-53, 167-168, 182, 184, 186,
187, 245-249. See also History; Po-
litical leaders

Waura, 52-55, 187

Wayanga. See Witches
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Wild pigs, 99, 217, 225
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Witches, 16, 87, 198-205, 219-220;
characteristics of, 8, 88, 193, 171-
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174; in politics, 187-196
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138; in politics, 110, 194; in ceremonies,

162-163; female life cycles, 176-177
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