


















































replanting the field, and then making the yuca roots
into flour,

It is considered prestigious for a village to have
a relationship with a trader who will regularly supply
them with trade goods. It can almost be said that a

headman who cannot initiate such relationships loses

prestige., Thus, prestige-economic interaction triggered
Caburu'a's regressive tendencies in the areas noted above.
Taperiba villagers nandled similar problems, but
not tnrough regression. They did it, rather through
adaptation toward the national culture at crucial points
in the maintainence of Rights and Obligations, Group
soliderity, and Tradition, In tne Tradition area, one
problem--that involving medicinal useage--was solved by
sinaring the useage with the national culture. The Indians
did not appear to modify their views or actions with regard
to it. The views of non-Indian Brazilians were not probed

at the time.

61n recent years (1966-67) the members of Taperiba

community shifted their village site downriver half an

hour by canoe closer to the Brazilian villa. On the new
site they planted extensive yuca fields and renamed their
village, calling it kato. According to community members,
this shift took place in order to make their produce,
manioc flour, more accessible to the local trader, who

came to trade cloth, kerosene, sugar etc. for their-flour.
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Literateness, the exception in each comparative
statement regarding the 4 villages, may thus leave a
clue for suspecting an item has been introduced from
outside the culture. It also deviates more sharply from
the isolation-progression continuum than does any other
item used for ranking. Yet the savannah Munduruki,
both male and female adults, are learning to read because
to know how to read is to gain prestige in the eyes of
fellow savannah dwellers. The printed page is magical
to the Munduruki. Although silent, it conveys a message.
Those who can decipher its message are granted prestige,

regardless of sex or age.

Having obtained a picture of the progression of
Munduruki culture toward urbanization via the Redfield
continuum, and having assessed to some extent the simi-

larity of the savannah villages to an ideal folk culture,

Sai Cinza is composed of a group of old wattle-and-
daub houses, built along the Tapajos River By interior
Brazilians about 15 years ago and later abandoned for more
favorable habitats. The Mundurukiu from various savannéh
villages who were working in nearby goldmining areas took
over these houses when the Brazilians left and some of

them also moved their wives and children into the village.

The Indians have since planted fields at hand and resided

there without making improvements on the Sai Cinza houses.
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we now turn our attention to Decojem, the savannah village
showing the greatest similarity to the ideal folk culture.
Using Decojém as the representative base from which
change is at present proceeding, we are now in a position
to compare the remaining savannah villages with the
representative base to determine in which areas the sim-
ilarities persist in nonbaée villages and in which areas
these villages diverge from the representative base.
Similarities are dealt with first; and then divergences.
Persistent similarities to Decojém show Cabitutu
closest to Decojém 1) in the matter of isolation,
and 2) in an economy that necessitates group action
for its continuation. Both operate self-perpetuating
economies that, due to their isolation, can not depend
upon visits from the trader for vital exchange. Thus,
the prestige—-economic interaction is selfcontained in
Decojém, That is, the headman is expected to lead the
hunt when game animals are scarce, or to organize a fish-
ing party. On the other hand, his interactions with
the trader on behalf of the community are not expected,
due to the isolation of the village site and its relative

M

8Food is readily shared with éther villagers to avoid
any suggestion of selfishness, which is a characteristic
abhorrent to the Munduruku. Members who live in the same
house are expected to share their food with one another

except when they really have a very small quantity.
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inaccessibility. Note that isolation has not nullified

the interaction that takes place between the society's
prestige structure and its economic structure; rather
it has dictated to a considerable extent the type of
interaction that is acceptable to the community.

When one understands the operation of the above

factors, He also understands why the Cabitutu community
expects the headman of Cabitutu (who simultaneously acts

as headman of Taperiba) to send to them a portion of the
game he kills whenever game is scarce in their community,
although he may be residing in Taperiba at the time. Or
that Taperiba community members grant him prestige more
generally upon the basis of his ability to obtain goods
from outsiders. The similarity, then, that exists between
the Decojém and Cabitutu communities is basically an
economic similarity.

Caburu'a is closest to Decojém in the maintaining
of 1) the old traditions, 2) the tribal system of rights
and obligations, and 3) in its evidence of group soli-

darity. Thus, if Cabitutu can be said to align itself

A woman is expected to prepare food for the following
kinsmen as need may arise, according to information gained
from one informant: for her older sister, her husband and
the wife of her older brother; also for her paternal male
cousins (FSSos); for all of the children that are hers by

birth; for her maternal uncles, for both her maternal and
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more directly with the economic component of the pres-

tige-economic interaction of Decojém, then Caburu'a can
be said to align itself more directly with the prestige
component of that interaction. For, although traditions,
rights and obligations, and group solidarity all carry

the potential of interacting with the group economy, their

first or basic area of interaction is with prestige

elements to confirm or confer status upon community
members.12

Taperiba is closest to Decojém only in the matter of
literacy. Some of the ambiguity in this fact is cleared
away when one recognizes that Decojém community members
are interested in reading as a new method of keeping old
values intact. Taperiba community members are interested
in reading, not only from this standpoint, but also be-
cause possessing books contributes to the Indian's prestige
in the Brazilian villa.

Divergence from Decojém shows Taperiba farthest from
Decojém in every area but literacy. Taperiba is the least
isolated and is repeatedly exposed to encounters with

local Brazilians. Its community has absorbed a higher

percentage of widows in order to increase the output of

yuca flour (farinha) for trading; and the traditional
M
paternal grandparents if they are living. This respon-

sibility is expressed in kinship chart III for food

sharing:
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pattern of making this flour by house units (extented
matrilocal families) is modified to accommodate outside
demands for it. Frequently all females in the small
village of Taperiba make farinha together, racing against
time and working well into the night (midnight and
beyond). Rights, obligations, and traditions have not
been discarded by Taperiba community members, but adapta-
tion and sharing are going on as contact with local
Brazilians increases. Taboo breaking incorporates such
punishments as being unable to learn to speak Portuguese.
Bathing, traditionally separate for men and women, except
that small children of both sexes went with the mother,
now included bathing by total biological family group in
Taperiba.

Women's work is not so sharply delimited from men's
any more so that men sometimes help their wives in the
preparation of farinha. On one memorable occasion (summer,
1967) a herd of wild pigs was chased out of the jungle and
into the village by the hunters and women joined them in

the job of cornering the herd.
W

Cultural change is interferring with the pattern

=N laid down for sharing. Whereas formerly a man found him-
| self removed from his sanguine kinsmen when he moved to
his wife's village to live and therefore only the chief's
sons commonly provided meat for his sanguine kinsmen,

nowadays a man may remain in his own village with his

k.
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Adaptations and sharings are most frequently aimed
at.achieving fuller communication with the national culture,
or forging solidarity between groups that differ sexually.
Because these communications and forgings are not cutting
across established prestige patterns, they facilitate
change with less trauma than might otherwise be experi-
enced by the members of the tribal community. Solidarity
between men and women workgroups, for example, does not
involve a change of authority or a challenge to existing
authority and/or prestige, since men entering women's
workgroups are content to leave the women in charge and
women entering men's workgroups have no desire to chal-
lenge the man who is directing group activities. Like-
wise, widows have very low status, so to use them as a
major factor in increasing the labor force involves no
conflict with existing prestige patterns.

Caburu'a also diverges from Decojém; both in the
area of outside contact and in economy. Caburu'a derives

most of its contacts from visitors to its airstrip. These

wife and joins the chief's sons in providing for sanguine
kinsmen. Yet he tends to follow the traditional pattern
as to which particular people he so honors and the part

of the animal that is offered.

dRedfield, "The Folk Society", pp. 316 and 330.

10This was as of 1967. Since then Taperiba has forged
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contacts often do not represent the local Brazilians at
all, but Brazilian prestige and upper class groups from
Belém or Santarém. The Caburu'a economy is also under-
going a change to increase the on-duty labor force for
toasting farinha., For this reason, more than one house=-
group may be working in the toasting area at the same time.
Some of the authority of the oldest female housemember is
undermined whenever female heads of housegroups disagree
on the division of labor or the manner in which it should
be carried out. Solidarity between housegroups does not
seem to be forthcoming at the present writing.

It is noteworthy that Caburu'a is experiencing much
more difficulty in achieving group solidarity between
housegroups than Taperiba is experiencing in achieving
the same thing between men and women workgroups. In the
Caburu'a community the attempt at solidarity is cutting
across established prestige patterns, interfering with
increased production, and contributing to heavy tensions
between groups--the very opposite from the solidarity

sought,

ahead in literacy and in 1968 became the first wvillage in
the savannah group with a reading class taught by a

village member and not by an outsider.

llEula M. Sheffler, "Structural Probings in Two Econ-

omies", TS, pp. 9=12.
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Cabitutu diverges considerably from Decojém in its

community reactions to rights, obligations, group

solidarity, and tribal tradition. Due to the leadership
of its headman, it is moving along the same path as

Taperiba in these areas, but at a much slower pace.

3. Divergence from the representative base by nonbase
communities can be traced either to prestige interacting
elements or to the prestige—economic interaction of each
community.

Decojém, as noted above, has a prestige-economic
interaction which is self-contained. The economy is sub-
sistent--involved in the basic acquisition of food, shelter,
and fuel for warmth. For Decojém, the prestige statement
is: Prestige goes to good providers.

Cabitutu mirrors this pattern of Decojém, aligning
itself with the economic component of the prestige-economic
interaction. However, Cabitutu diverges from Decojém in
the handling of those elements whose basic area of inter-
action is with prestige elements, rather than economic

elements (i.e. traditions, rights, obligations, group

12An extension of Frank Cancian's concept of the ef-

fect of prestige upon a people's economy as suggested in

Economics and Prestige in a Maya Community, p. 96.

13Ward Hunt Goodenough, Cooperation in Change, (New

York: Russell Sage Foundation, 1963) p. 54.
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solidarity). The prestige statement for Cabitutu is there-
fore more complicated than the statement for Decojem. It
reads something like this: Prestige goes to good providers
who adapt traditions, rights, obligations, and solidar-
ities to provide economic interaction with outside cultures

whenever possible,

The prestige-economic interaction in Caburu'a differs
considerabhly from the self-contained interaction in Decojem,
A long list of felt needsl3 have been added to the acqui-
sition of food, shelter, and fuel. Airstrip visitors have
suggested, by their possessions and actions, additions to

the felt need list which the Munduruku would never have

14

added on their own. In Caburu'a, because of the community's

serious economic divergence from Decojém, the prestige

statement has been completely rewritten to say: Prestige

goes to those able to effectively manipulate outside trade

for gaining the felt needs of the members of the community.
But Caburu'a members do not diverge greatly from

Decojém regarding traditions, rights, obligations, and

14Robert Murphy, Headhunter's Heritage (Berkley:

University of California). Murphy relates a talk with a
savannah leader in which the Indian says to the anthro-
pologist, "Now that you have been here, we will never be
the same" and indicates that many new desires for material

possessions have been aroused.
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group solidarities. To the above prestige statement they

add an important and binding restriction: ...without

altering our tribal tradition, rights, obligations, and
solidarity groups.l5
The prestige-economic interaction in Taperiba also
diverges from that of Decojém, with the local trader de-
liberately introducing most of the additional felt needs.
The first half of the community's prestige statement
mirrors the statement of Caburu'a. Those elements basi-
cally interacting with prestige are not viewed as Decojem
views them. Therefore/ the last half of the prestige

statement is similar to that of Cabitutu. The total

prestige statement for Taperiba reads: Prestige goes to

those able to effectively manipulate outside trade for
gaining the felt needs of the members of thescommunity by
adjusting, adapting, and/or sharing traditions, rights,
obligations, and solidarity relations with outside cultures

whenever this is necessary for the gaining of such ends.

lSAn incident which occurred in 1971 indicates the

restriction cannot be lightly disregarded by those with
high status in the tribe.

The headman of Caburu'a established trade alliances
with a Brazilian trader who was allowed to marry the
headman's young Munduruku daughter with the hope of

strengthening the alliance. The daughter strongly re-
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4, Facts presented in this paper point to the conclusion
that valid connections exist between cultural change on

the Munduruku savannah and the prestige-economic inter-
action going on there. They further indicate that basic

to understanding and/or directing charge in any given
community of the world is an understanding of the prestige-
economic interaction in that community. This paper pre-
sents one visible model for studying such interaction

and relating it to local cultural change.

e ——

sisted her father's action. By tribal cohabitation
tradition, she should have cohabited with a Mundurukua
man designated as her partner years previous to the
incident. A negative attitude developed toward the
headman, which even his wife joined. When the daughter
died in childbirth a few years later, the trader fled
the area because of the negative community reactions.
Nearly a year after the death the headman still considered
the situation too delicate to mention in Munduruku where
community or family members might overhear. He related
the incident in Portuguese which thepgse in the immediate

vicinity could not understand.

153



A man may hunt and give his game directly to his
wife or to his younger brother in his own generation;
and to his paternal aunts in the ascending generation.
Unmarried menlgive their gamé directly to their mothers.
Through his wife a man may send gifts of meat to the
sister-in-law, if she is the wife of one of his older
brothers; or to a female cousin (FSDa). Tradition sets
which part of the animal will be given in each case and
the wife decides how large the piece will be. The dis-

tribution of game is described in the kinship chart 1IV:
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