
























































SHAPIRO, J. — TAPIRAPE KINSHIP

itself was done by all men working together regardless of
moiety affiliation. And at the meal itself, men were c¢b-
served Lo wander over to the other group if they were not
satisfied with what the women of their own side had
brought (21) .

At certain festivals, the men of the different moieties
danced opposite each other in pairs. However, if a man was
lacking a partner on his own side, he would go over to the
other. These pairs, once formed, tended to endure, but the
men involved were not invariably of the same moiety.
What was more invariable was that a man’s dancing partner
was a member of his own age grade and that the groups of
dancers were positioned according to age grade membership.

Looking at some other groups which have generational
cousin terms, we again find the presence of certain socio-
-economic units which depend upon the membership of a
large number of generation mates. In the case of the
North American Plains and the South American Chaco, two
area which have undergone similar developments (22), a
unit of central economic importance is the hunting band.
The more “brothers” a man has, the more co-workers are
potentially available to him. Several hunting and gathering
groups in such areas as the North American Great Basin and
the southern region of South America also have generational
cousin terms. Among the groups of the Great Basin, where
I have done field work myself, there are — or, rather, were
in aboriginal times — certain communal activities such as
rabbit and deer hunts and water fowl drives which involved
the cooperation of a large number of people; work units
were made up of extended groups of bilateral kinsmen. As
for the South American groups, these have been described
by Oberg (1955) as ‘“hemogeneous tribes” (23) and, though
the author treats “Hawaiian” terms differently from the
way they are treated here, it would seem that the homoge-
neous tribe as a survival unit accords with a bilateral
extension of sibling terms.
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In all of the above cases, including that of the Tapirapé,
generational terminology is found only on ego’s generation.
In those cases where generation terms represent a shift
away from bifurcate-merging ones, the terms involved in
the change are cousin terms. This may be in part explained
by the key economic role played in these societies by extended
groups of bilaterally related kinsmen of the same generatio-
nal level (24) .

Subsequent to the appearance of ‘“Hawaiian” terms on
ego’s generation, Tapirapé kin terminology began to undergo
a change on the first ascending generation. Contemporary
evidence shows us that terms for relatives on the parental
generation are in the process of becoming bifurcate-collateral.

The abandonment of a bifurcate-merging system on
this generational level is tied to the same factors outlined
in the discussion of cousin terms : the decline of the matri-
local extended family, for which there is direct ethnographic
evidence, and the earlier disappearance of a system of
preferential marriage, which has been hypothesized. Our
analysis of first ascending generation terms has shown us
(cf. p. 8) that a term distinguishing the father’s brother
from the father seems to have emerged earlier than a term
distinguishing the mother’s sister from the mother. This
sequence of terminological changes would seem (o reflect
the fact that the matrilocal extended family outlasted that
social institution — whether this be a system of alliance or
something other — which had led to a symmetrical bifurcate-
-merging system.

But why have these changes led to a “Hawaiian” termi-
nology on one generational level and to a bifurcate-collateral,
or “Sudanese”, terminology on another? It hLas been
argued that these two tferminological patterns, far from
being polar opposites, are really structural equivalents : one
system distinguishes everyone and the other no one. Both
lack the types of equations found in bifurcate-merging ter-
minology and the skewing found in “Crow” and “Omaha”
systems, these being correlated with a strongly unilineal
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organization (25). Both “Hawaiian” and “Sudanese” termi-
nologies are found in societies where alliance systems, such
as those set up by cross-cousin marriage, are lacking (26) .
“Hawaiian” cousin terms and “Sudanese” first ascending
generation terms are in fact frequently found in conjunction
with one another. Such a terminology is found among the
Cayua as well as the Tapirapé; it is also found among many
of the hunting and gathering groups discussed above and
among certain groups in the Sudan.

However, it remains the case that “Hawaiin” and “Su-
danese’ are not the same and that Tapirapé rerminology is
neither all one nor all the other. The different changes
which took place on the different generational levels may
to a cercain degrce be explicable by linguistic considerations,
but such an explanation is not entirely satisfying. It is my
own belief that the bifurcate-collateral pattern on the first
ascending generation is connected with the emergence of
the nuclear family as the most stable kin unit and that
“Sudanese” terminology in this case is structurally closer to
lineal than to generational terminology. If one goes beyond
looking at the six first ascending generation “kin types” as
metaphysical enties of equal weight and if one looks instead
at the number of individuals denoted by a single term, one
may see an inherent lineality in bifurcate-collateral sysiems.
For wiile the terms denoting “father’s sister”, “maother’s
brother”, etc. can indicate a number of people, an individual
has usually only one “mother” and one “father”. It is
furthemore possible that as Tapirapé acculturatior. progres-
ses, probably leading to the residential isolation of the nu-
clear family and the decline of all forms of extended family
life, terms may become fully lineal. We have already seen
indications of lineality in the mode of addiessing and
referring to younger relatives : one’s own children are singled
out in the use of age status terms with possessive prefixes.

Whatever the relationships between “Hawaiian”, “Su-
danese” and “Eskimo” systems, we have still not completely
solved the problem of the mixed nature of contemporary
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Tipirapé terminology. Is it possible that different aspects
of social structure are reflecled terminologically on different
generational levels ? Perhaps the organization of labor
primarily affects age mates whereas relationships between
relatives of adjacent generations are primarily delzrmined
by residence. These are, of course, speculations only.

What can be said is that the kin terminology which now
characterizes the Tapirapé is the result of a situaticn where
the stable social units are, on the one hand, the nuclear
family and, on the other, the village as a whole. Those
units which fall in between — the extended families — are
1no longer constituted according to any structural rule, but
are rather formed on an ad hoc basis and are subject to
change (27) . Societal subdivisions such as the men’s
moieties have no firm kin basis. Tapirapé society is thus
in its barest structural outlines similar to other societies,
among them certain hunting and gathering groups, which
are characterized by the same terminological system.

NOTES

(1) — Murdock, in his discussion of Southeast Asian kinship (1960), uses
the term “Carib” to denote a type of social organization in which a
basically cognatic system is also characterized by unilocal residence
and certain unilineal features. This choice of term points up the
existence of parallel problems in the study of kinship in these two
separate regions

(2) — It is possible to have reliable information on change in the case of
the Tapirapé, since this group has been visited several times in the
past by anthropologists and was studied in detail by Charles Wagley
in 1939-40. Professor Wagley was kind enough to provide me with
copies of his notes to take into the field.

(3 ) — Some confusion has come up in the liferature in connection with the
term for mother’s sister, which I have rendered as cei?ira. Wagley
and Galvao (1946 a) report the term che-yura which is essentially the
same. Baldus gives the term as cheyrongi which is equivalent to the
term which I have recorded as that used by a male speaker in address.
(The suffix-ani is vocative and, as far as I observed, never used by
women). Philipson has denied the validity of the terms offered by
Baldus and by Wagley and Galvao as designating the mother’s sister,
claiming that the term or terms reported by these ethnographers must
mean “companion”. I think this disagreement has arisen from a
lack of precision in the transcriptions upon which the discussion is
based. If the term in question is rendered cei?ira, composed of the
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(4

(5) —

(6) —

(7) —

(8) —

(9) —

(10) —

morphemes cc, meaning “my”, i, meaning “mother”, and -’ira, a
diminutive, the term’s validity becomes evident and its distinction from
the term ceiro, which I have recorded as meaning “companion” is clear.
Another problem is that Baldus gives the term cheyyra as meaning
sister’s son. (cf. Philipson, 1945 : 53) I never encountered such a
usage myself and feel that it may represent a confusion between the
term for mother’s sister and those for parallel nieces and nephews,

Philipson (1945 : 61) mentions the “termo nao-vocativo ampi’. My
own observation was that the term api is used by the Tapirapé for
address and for address only,

I was told by one informant that dpi is used only for the mother’s
“real” sister and not for all femals relatives whom the mother addresses
by a sibling term. The informant put it this way: “when there
is one (mother’s sister), vou call her api too”. That the mother
would be expected to have only one full sister is accounted for by the
Tapirapé birth policy (cf. Wagley, (1951) : each couple was to have
no more than three living children and no more than two of the same
sex. This policy is no longer in effect. (cf- note 13 below)

As is frequently the case in Tapirapé, the final vowel of the root is
dropped when a suffix is added. Thus, the final -a of cei?ira and
cerowira is dropped in the formation of cei?irani an cerowirani.

It is considered improper for a child to have more than two “fathers”
and Wagley reports that children with too many fathers were killed
at birth. The explanation given by the Tapirapé was that it would
have been impossible for all the men involved to keep the taboos
necessary to the child’s well-being. There is at present a certain
admiration for a woman who has been fathful to one man,
which may indicate the influence of neo-Brazilian values. Most
children, however, are still considered to have had more than one
genitor.

The only time a child will use ceropi for more than one person
is if one man was the mother’s husband at the time of the child’s
birth, or clearly the sole genitor, and another man subsequently became
the mother’s husband while the child was still young.

Though the terms for the patrilaicral cross cousins are truly descriptive,
i.e. are formed of the term for “father’s sister” and that for “child”
(female speaker), the terms for the matrilateral cross cousins are
diminutive forms of the tern for the mother’s brother. One might
see in the matrilateral cross cousin terms an “Omaha” feature, indi-
cating a patrilineal tendency in Asurini terminology. This was pointed
out to me by Roque de Barros Laraia.

Tapirapé age status are as follows :

male female
name?i male infant atd@i - female infant
konomi young boy Kotatdi young girl
cire?i young adolescent kocamoko adolescent
awd?ido adolescent about to koci woman
undergo initiation kocicevete middle-aged-woman
awdcevete  man waiwi old woman

marike?ira old man

Diminutives such as =i may be added to these terms to yield somewhat
different meanings : e.g. kocamoko?i?i is used to designate a girl
of about 8 or 9. - }
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(1

(12) —

(13) —

(14). —

(15) —

It is not here asserted that the bifurcate-merging first descending
geneiation terms are of themselves sufficient demonstration that the
entire kinship terminology once had this same structure. The
perfectly consistent terminology is an archetype which cannot be
assumea to be embodied in all actual systems. Independent proof
for the existence of bifurcate-merging features on other generational
levels is necessary.

According to some of Wagley’s informants, the Tapirapé were at
the turn of the century living in at least five villages, each having
an average population of about 200 people. By 1932, there were
only 147 Tapirapé. In 1935, Baldus found 130 and in 1947,
subsequent to a Kayapé attack, only 60 remained. The group is
now increasing in numbers : there were 79 individuals at the time
of my first arrival in 1966, 80 a couple of weeks later and 81 as
of the summer of 1967.

It is still usual for a man to take up residence where his wife is
living. However, due to the demographic vicissitudes of Tapiripé
life in recent years, this uxorilocality does not result in the
formation of matrilocal extended families. There is also a tendency
for a nuclear family to become neolocal once there are a number
of children. Thus, for example, one couple who had been living
with the girl’s parents during the initial years if their marriage
moved into a house of their own after the birth of their fourth
child. This tendency to neolocality is to some extent related to
the abandonment of infanticide, formerly pratised by the Tapirapé.
and the resulting increase in the size of the nuclear family. The
Tapirapé population policy, as of 1940 (cf. Wagley, 1951) was to
limit the number of living children to three per couple, with no
more than two of the same sex. That this policy is no longer
followed is due in part to the tactful and effetive efforts of the
Little Sisters of Jesus (cf- Oliveira, 1959) and in part to the
realization on the part of the Tapirapé that their population could
at present bear increase rather than control. WNucelar families now
have up to six children; an extended family, therefore, would involve
quite a few more individuals living under the same roof.

Neolocality does not, however, mean the economic independence
of the nuclear family. The young couple mentioned above who
had moved away from the wife’s family are now located next door
to the husband’s “sister” and the two households regularly share
and exchange food and cooperate in many subsistence activities.
The Tapirapé continues to depend upon close economic ties with
relatives outside his own nuclear family, but these ties are now more
completely bilateral.

The fact that it is in these cases the man who changes his way of
life rather than the woman is due not *only to the rule of matri-
locality which, at least ideologically, characterizes both groups,
but more fundamentally to the general direction of acculturation
in the area. That there are no cases of marriage between Karaja
men and Tapirapé women is due in part to acculturative factors
and in part to purely demographic ones. (cf. note 15)

There is a shortage of Tapirapé women at present. This deme-
graphic imbalance, which is causing Tapirapé men either to look
for Karaja wives or to remain single for a longer period of time,
is a major factor in speeding up the rate of Tapirapé acculturation.
Tapirapé who marry Karaja women wusually become commercial
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fishermren along with their in-laws. Young single men, whose
bachelorhood is prolonged due to the lack o. available women in
their own village, spend much of their time fishing and tend to
associate with Karaja. Not yet being married, they do not as
yvet have to clear a garden. Even if these young men do not
eventvally marry Karaja, this period of their lives, during which
they have formed commercial relations with Karaja and neo-
Brazilians, has served to introduce them to a mode of life different
from the agricultural round of traditional Tapirapé society.

Conrad Kottak, in an unpublished paper presented to Robert F.
Murphy of the Columbia University Department of Antropology,
has reviewed some of the literature on this subject.

Cf. Rivers, 1914a; 1914 b.

Louis Dumont presents Dravidian Kinship terminology as a case
where cnross-cousin terms have an essentially affingl meaning.
(cf. Dumont, 1957).

Though it 18 here suggested that alliance breaks down under
conditions of depopulation, it is also the case that a marriage rule
can be disrupted by a sudden increase in population. Eggan
(1966 : 90) presents an example of the latter in his discussion of
the Ojibwa. Demographic research is needed in order to disclose
what population sizes present optimum conditions for the functioning
of particular rules and what tends to happen to these rules under
conditions of population instability.

The Tapirapé terms for these divisions are as follows :

wirdcina wanakora — adolescents
wirdcinio andca —_ mature men
wirdono tanawe —_— older men

The groups are collectively known as wird (“bird”) groups.

This account differs somewhat from RBaldus’ description of Tapirapé
work groups (Baldus, 1937 : 95 ff.), according to which there are
three men’s groups rendered as Tandvé, Ananixd, and Vuirantxinio,
There are also three groups for the boys of the village : sons of men
who are Tandavé or Anantxd belong to the group called Vuanankéra;
sons of men who are Vuwirantxinié belong to the groups called
Vuirantxina and Vuwrantxinoi. 'This last group was without members
at the time of Baldus’ visit in 1935. A boy passes into his father’s
group after initiation. Of the three men’s groups, the Tdndvé were,
according to Baldus, the smallest in number, but included the most
important man in the village. At the time of my own visit, the
tanawe group was composed of the three oldest men in the village.
two of whom had been shamans, though apparentlv not very
important ones. The “capitdo”, who was not nor ever had been a
shaman was a member of the andca: The wirdono group had no
members. Baldus notes that each men’s group had two leaders,
which corresponds with my own observations concerning the anaca
and wirdacinio. During ceremonies in which these formal groups
participated, two men from each side, who where themselves dancing
partners, led the singing. One of the two leaders of the andce was
the “capitao”.

I offer Baldus' account as an alternative to my own, which follows
that of Wagley and according to which the wird groups are organized
into unnamed moieties. In any event, should the latter version be
correct, this moiety arrangement is not a very rigid one. There is
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some information in Wagley's notes that a man, especially if he is 2
information is not clear on this point, nor was I able to elucidate
this matter any further myself.

Baldus (1937) describes an “apatxiri” which he himself witnessed in
1935. It is worth mentioning some points of similarity and difference
between the communal clearing observed by Belém and that which
I myself witnessed in 1966.

First of all, the apaciré which Baldus attended was, he says, for
the clearing of a communal garden intended to feed the spiritis
(“antxina”) during the rainy season. Baldus says that the chief’s
garden was also cleared by a number of men working together, but
he did not learn whether or not this work was carried out within
the framework of the wird groups. The other individual gardens
were cleared by their respective owners working aione., The apaciro
which I witnessed was for the clearing of the individually-
owned gardens : the men would work together to clear one garden
and would then go on to another. (By clearing, T mean that
activity which is designated by the Portuguese term “derroubar” —
the cutting down of large trees in preparing the garden plot. The
cutting of smaller vegetation — “brocar” — which precedcs the felling
of large trees, was done by each man working in his individually.)
It seems that the communal clearing of individually-owned gardens,
such as I observed in 1966, is not the usual practice or at least has
not been for some time. Gardens are more commonly cleared in-
dividually, as was the the case during Wagley’s stay and as was the case
during my own second wvisit in 1957. It is possible that the
apaciro of 1966 was carried out on my behalf : I expressed to the
chief my great interest in seeing this activity and he, for his part,
was anxious to show that the Tapirapé still knew how one ought to
behave. The men had already begun to clear individually before my
arrival, but concluded the clearing in fourteen days of communal
work. The gardens thus cleared were all individually owned; I
saw no communal gardens of the type described by Baldus.

Baldus states that during the actual work of clearing, the men
go about their business regardless of grup affiliation : “Mas nfio se
podia observar uma divisdo nos trés grupos durante o trabalho; todos
os Tanavé, Anantxi e Vuirantxinié estavam ou moviam-se, sem oOr-
dem, mesclados uns com outros.” (p. 99). This was also my own
observation.

The communal meals which I witnessed at the conclusion of each
day’s work were similar to that described by Baldus. The women
carried pots of food to a clearing just outside the village and awaited
the return of the men. The food was set down deccording to the
group affiliation of the women’s husbands : there was a place for
andca and wandkera, another for wirdcinio and wiracina, and a third
for tanawe (cf. note 21). As the men arrived, each went to the
place where the food for his group had been set down and be an
eating out of any of the pots placed there. The women sat on the
side with their children. The men, especially the younger ones, were
not as strict about eating only their own group’s food as they
apparently hed been at the time of Baldus’ visit. As the meal
progressed, I saw men going from ther own group over to another
especially if their own wives had been remits in preparing a sufficient
amount or variaty of foods.

At the conclusion of the meal, the women preceded the men back
to the village, carrying the empty pots and accompsnied by the
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(22) —

(23) —

(24) —

(25) —
(26) —

children. The men followed and upon entering the vilage want
directly to the takana (men’s house) whereas the women had gone to
their respective homes. The men organized themselves for dancing,
each with his partner, the two embracing one another around shoulders
and waist, which is the usual dance position. They wore no special
ornaments, but many did carry weapons .in their free hand, as
described by Baldus.

: The men danced out of the rakana »nd over to one of the houses
in the village circle, from which point the races were run, taking
place also in the manner described by Baldus.

Baldus says that the Anantxa were the “empresarios” of the apacird
which he witnessed. One of the leaders of the Anantxa (cf.
note 20) was recognizable as the one in charge since it was be who
began work and continued the longest. In the communal clearing
which I observed. it was consistently the “capitdo” — or chief — who
began first and worked the most, in this way showing himself to
be the leader. I did not observe any pattern of alternation in
leadership between| the men’s groups during the apaciré itself,
but in the dancing afterwards, there was such an glternation :
one day, the andca were considered to be leading the dance and
the next day the wirdcinio were said to be in charge. 1 was
told by one informant that in the past, the andca would go out
and clear one day while the wirancinio stayed. in the village,
whereas on the next day the wirdacinio would work and the andca rest.

For a discussion of parallel development in the Plains and Chaco,
see Galvio, 1963. Analyses of Plains kinship terminologies are to
be found in Eggan, 1955.

These are the same types of societies which Steward (1955),
considers to be on the “family level of socio-cultural integration”,
a category typified in Steward’s own writings by the Great Basin
groups. There need not be a contradiction here : the small family,
while being the basic work unit, is not self-sufficient. In is the
function of the larger unit to ensure survival.

A suggeston might be made in regard to the relative age distinctions
on ego’s generation, which, as we have seen, are made only between
siblings of the same sex. It may be that the terminological recog-
nition of relative age is connected with the hierarchical relations
hips set up in the course of work and which follow the general
principle of seniority. Due to the sexual divisions of labor in Tapi-
rapé society and the resulting composition of work groups, such hie-
rarchical relations are relevant only among members of the same
sex. To present one contrating case, the Northern Paiute of the
Great Basin, who have a much less marked sexual division of
labor, distinguinguish relative age for siblings and cousins of both
sexes. (The connection between relative age distinctions and the
organization of work as regards the Paiute was suggested to me
by Wayne Suttles.)

Cf. Kottak, op. cit.

It is true that certain “Sudanese” systems are found in groups prac-
tising parallel cousin marriage. However, as Murphy and Kasdan
(1959) have shown, such marriages do not lead to the kind of alliance

system set up by cross-cousin marriage, but rather contribute, along
with other factors, towards e social structure resembling bilaterality.
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(27) — During the summer of 1966, many Tapirapé were in the process of
building new houses, which were completed and inhabited by the
time of my return visit in 1967 and which involved many shifts
in residential groupings.

SUMARIO

Trata-se neste artigo de certas mudancas na termino-
logia de parentesco dos indios Tapirapé, Mato Grosso, Bra-
sil, cuja lingua pertence a familia Tupi-Guarani.

A autora mostra que os térmos para parentes da pri-
meira geracao ascendente estdo em via de mudar de uma
estrutura de fusdo-bifurcada, ou “Dakota-Iroqués”, para uma
estrutura colateral - bifurcada, ou ‘“Sudanés”. Oferece -se
também a sugestao que os térmos para os siblings e primos
que hoje em dia seguem o padrdo de geracdo, chamado
“Hawaiano”, representam outra transformacio de uma es-
trutura que era antigamente a de fusdo-bifurcada. A con-
servacao da estrutura de fusao-bifurcada nos térmos para
parentes da primeira geracao descendente é explicada pelo
fato désses térmos quase nfo serem usados na vida cotidiana
dos Tapirapé.

A analise dessas mudancas nos térmos de parenlesco é
seguida por uma discussdo das causas sociais dessas modi-
ficacOes terminolégicas, causas que derivam da situacao de
desorganizacado social que caracteriza a vida dos Tapirapé
nas Ultimas décadas. Esta desorganizacdo é o resultado de
uma depopulacdo abrupta e drastica, conseqiiéncia de varias
epidemias. A familia extensa maftrilocal, uma das bases da
terminologia de fusdo-bifurcada, quase desapareceu. Além
disso, é possivel que fosse no passado um sistema de alianca
matrimonial baseado no casamento enftre primos cruzados
0 que serviria também para explicar a antiga terminologia
de fusdo-bifurcada, cujo desaparecimento ocasionou mudan-
cas terminolégicas. A terminologia Tapirapé conltempora-
nea concorda com uma situacao onde os grupos socios-econo-
micos significativos sao, de um lado, a familia nuclear —
a Unica unidade de parentesco que tem ainda uma estabili-
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dade real — e, do outro lado, a aldeia inteira. Essa termi-
nologia concorda também com o costume de reguiar o ca-
samento por uma regra meramente negativa, i.e. a falta de
uma regra prescriptica ou preferencial.

Os dados e as hipoteses oferecidos nesta comunicacaa sao
pertinentes a literatura sobre o parentesco Tupi-Guarani :
os estudos de Wagley & Galvao, Mac-Donald, Philipson e ou-
tros. Mas ¢ preciso dar énfase ao fato que familia lingiiis-
tica e tipo de estrutura social sdo duas coisas diferentes. As-
sim, deve-se considerar o problema do parentesco Tapirapé
no contexto de outros grupos fora da familia lingiistica
Tupi-Guarani, grupos indigenas da América do Sul bem como
outros das demais regioes do mundo que sofreram o mesmo
tipo de desenvolvimento do que os Tapirape.
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NOTES ON THE KINSHIP CHARTS :

The charts of Tapirapé kin terms were drawn up with =2 view to
ieeping terms of reference clearly distinct from those of address. One
problem with the list presented by Wagley and Galvio (1946a) is that
they did not consistently make this separation: sometimes a term which
turns out to be a referential form is followed by a term of address in pa-
rentheses and sometimes vice versa. In the charts presented here, those
terms appearing in parentheses are terms of reference only; the others are
terms of address, or, when no termx in parentheses follows, are used in both
reference and address. It will be noted that there are some cases of alter-
native adress terminology.

An attempt has been made to use a pﬁonemic as opposed to phonetic
transcription. The approximate phonetic values of the following phonemic
-ymbols used here are :

c as in church

n as in sing

i a high, mid, unrounded vowel
. glottal stop

In Tapirapé, the prefix ce - denotes firts person singular possessive.
“ hen this prefix combines with a kin term which in its unbound form begins
with ¢ -, that ¢ - is in the bound form replaced by an -r~-. Some examples
are : towa, cerowa, cerikerai tamiya, ceramiya. This rule has already
Eeen poirtca out by students of Tupi-Guarani languages.

There is also what seems to be a case of free variation betweea 2
final -a and a final -i in many if the kin terms. Por example, cerowa
alternates with cerowi, cekipi?ira with cekipi?iri. 1 could not discover any
rule for this alternation.

The charts of Asurini terms were made up from Mfsts given by
Arnaud (1963).

The chart showing comparative data from a number of Tupian groups
is a partial reproduction of a chart drawn up by MacDonald (1965).
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TAPIRAPE

CHART 1
/1% T % 14 T (12 S OLDER THAN EGO
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1 ceropi (cerowa)

api (cei)

cerowirani (cerowira)
ceilirani, api (cei?ira)

el

e

CONSANGUINEAL KIN TERMS, MALE SPEAKER

9 ceranira, koca

5 cace
6 cetotirani (cetotira) 10 ceralira
11 cerécira

7 cerike?irani (cerike?ira)
8 ceriwirani (ceriwira) 12 cerekawiana

(sibling terms are extended to all cousins, both cross and parcliel)

13
14
15

16

cekocamemira
ceramiya

canilya
ceremamino
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CHART 2 | TAPIRAPE
e B A o
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CONSANGUINEAL KIN TERMS, FEMALE SPEAKER

1 ceropi (cerowa) 5 céce 8 cekipitira 11 cepena
2 api (cei) 6 cetotira 9 cekiwira, cire?i 12 ceramiva
3 cep-ori?i (cerowira) 7 cerikera 10 cememira 13 caniva
4 api, cei?ira (cei?ira) 14 ceremianiro



CHART 3 ASURINI
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10 10 9 ' 8 1 12
CONSANGUINEAL KIN TERMS, MALE SPEAKER
1 miangakee (towa) 4 mihengee, se?yra 7 serike?yra 10 sesasémemyra
2 mihengee (ihykee) 5 sesasee 8 serywyra 11 setotyrasyra
3 miangakee, serowyra 6 setotyra 9 serenyra 12 setotyra?yra
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CHART 4 ASURIN{
- s
5 3 1 2
A] >
10 10 S z
CONSANGUINEAL KIN TERMS, FEMALE SPEAKER
1 miatbpee (towa) 4 mihikee, se?yra 7 serykéra
2 mihikee (ihykee) 5 sesasee 8 sepyky?yra

3

miatdpee, serowyia 6 setotyra 9 sekywyra

10
11
12

i)

11

sesasémemyra
setotyrasyra
setotyra?yra

12

o



CHART 3 TUPI-GUARANI KINSHIP DATA
TERMINOLOGY
TRIBE
COUSIN FIRST ASC. FIRST DESC,
AUETI I M M
CAMAYURA I M M
CAYUA (old) H C M
CAYUA (new) H C M
MAUE 0 M M
MUNDURUCU 1 M M
'SIRIONO C M M
TAPIRAPE H M M
TENETEHARA H M M
TUPINAMBA M M
URUBU I M R
EXPLANATION OF TERMS .

Cousin I Iroquois

H  Hawaiian

O Omaha

C Crow

First Ascending

First Descending

M Bifurcate-merging
c Bifurcate-collateral

M Bifurcate-merging
(from MacDonald, 1965)
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