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the South American bull-roarer may be ascribed. The cccu-
rence of the bull-roarer among the Bororo of Eastern Brazil
in some way leads us to the solution of the problem.

In the village Kejara on the Rio Vermelho only the
“weak” mciety has the privilege to shape bull-roarers. The
“strong” moiety has not this privilege, but one of its clans
has some relation to the monster ait’e, identified with the bull-
roarer. This exceptional case may have its origin in a cer-
tain influence which the Bororo of Rio Vermelho apparently
had to undergo from the Bceroro of the Rio das Garcas.
Among this tribal section the mythical monster aige has
been brought up and afterwards venerated by the “strong”
moiety clan Aroroe (=Arore in Kejara). The Clan Paiwoe
(=Paiwe in Kejara) of the “strong” moiety, however;:has
not been able to do so. — Cocmpared with the conditions on
the Rio Vermelho, the conditions on the Rio das Garcas seem
to be inverted, as far as the function of the bull-roarer in the
social context is concerned.

Apart from this lccal variety, the “weak” and the
“strong” moieties of the Bororo tribe may be classified as
chronologically different. However, the two phenomena may
be brought into certain connections. — Presently the two
chiefs of the Rio das Garcas Bororo belong to the “weak”
moiety, whereas cnce both chiefs were members of the strong
moiety. One of them belonged to the above mentioned clan
Aroroe (=Arore in Kejara) (Haekel 1938, p. 436). — As I
pointed out previously, there are two radically distinct reli-
glous systems among the Bororo (Colbacchini-Albisetti 1942,
p. 119 ff.): 1) the shamanism of the bari, connected with
the bope and similar spirits, 2) the cult of the dead (aroce),
linked up with the aroetfawaraare. The latter seems to be
more like a priest of the dead than a medicine man, as it is
generally stated. — It is obvious to link up this contrast with
two chronologically different cultural strata of the Bororo.
Colbacchini (1925, p. 22/3) himself was cf the opinion, that
the shamanism of the bari and the therewith connected
ideas may be younger than the totemic system of the aroe,
deeply rooted in the mythology of this tribe. Furthermore
Colbacchini believed that the shamanism of the Bororo may
have been possibly imported from a foreign tribe, but he did
not say, from which tribe. On the other hand Haekel (1938, p.
432) stated, that culture and language of the Bororo possess
many elements which correspond with those among certain
subtribes of the Ge-family. Now, I am inclined to coordinate
the definitely shaped cult of the dead (aroe) of the Bororo
to the influence of some Ge-tribes, especially the Eastern
Timbira. Nimuendaju’ (1946, p. 234 ff.) stated: “... com-
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Munion with the souls of the dead is the most conspicuous
part of Eastern Timbira religion...” On the other hand the
shamanism of the bari-medicine: man seems to be strongly
connected with the culture of hunting peoples (compare
Zerries n. d.), to which the Ge scarcely belong. Nimuendaju’
(1946, p. 56) already stated that, “it is erroneous to picture
the Ge generically as hunters and gatherers...”
Concerning the two supposed cultural strata the diffe-
rentiation of the Bororo tribe into a “weak” and a “strong”
moiety is of some interest. The terms “weak” and “strong”
seem to suggest certain ethnic and cultural movements
which rather often contribute to the formation of dual orga-
nisations. From a logical point of view the term “strong”
could be explained as a hint to the conquering stratum. In
our times, however, the “weak” moiety has got a higher rank,
as the two chiefs are coming from it. But there is a tradition
that in former times the “strong” moiety was the superior
one and the chiefs were taken from there. This may remind
one of an early period of invasions by a foreign tribe, which
originally was identical with the “strong” moiety, while now
& the indigencus stratum got the superiority once more. In-
deed, there are no clear indications that one religious system
belongs to one definite moiety. Supposing, we link up the
foreign influence of the bari-shamanism with the ancestors
of the “strong” moiety, the bull-roarer as an element of the
~aroe-cult logically belongs to the “weak” moiety. Surprisin-
gly this is in perfect accordance with the facts, at least among
the Bororo of Kejara on the Rio Vermelho. The supposition,
that the aroe cult of the Bororo is rooted in the Ge-civiliza-
tion would equally mean that the sum of the Ge-elements in
- Bororo culture are its most ancient stratum. The clearly mar-
ked relation of the bari-shamanism to the mentality of hun-
ting and food gathering people, however, is appearently in
accordance with such a hypothesis, because this culture is
generally regarded as the most ancient one. In South Ame-
rica the Bororo are mostly considered as a kKind of standard
hunting and focd gathering civilization. The Ge tribes in-

they turn out to be an incipient farmer civilization. Never-
theless it occurs sometimes in South America, that a tribe
of hunters subdue a population of incipient farmers. In such
a case the sequence of culture is locally inverted.

. But now the aige, the spirit of the bull-roarer, is linked
up with two clans of the “strong” moiety among the Bororo
0of the Rio das Garcas and also of the Rio Vermelho. As alrea-
dy demonstrated, this mythical being looks as if it belongs
to aquatic monsters and bush demons of a complex nature.

deed, are classified as “advanced hunters”, but actually .
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We meet them often in the lore of hunters and fishermen.
In the aroe conceptions of the sculs of the dead etc. to which
the aige is ascribed, it seems to have a more recent character.
So the bull-roarer 1tse1f the making of which is only allowed
to members of the “weak” moiety (in Kejara), may have come
info connection with the aige only by way of addition.
Originally this monster may have had a different significance.
Therefore, I suppose that the Borono bull-roarer may
belong to the cultural elements of Ge origin. According to
Apinayeé belief it incorporates the soul of a dead person. This
idea is also to be met with among the Borcro. Among the
Sherente, however, the bull-roarer is linked up with a spiri-
tual being who is connected especially with hunting and
shamanism. It is remarkable that this demon (the personifi-
cation of the planet Mars) and the bull-roarer as its voice
belong exclusively to one moiety (shiptato) cf the Sherente.

Considering this situation it has been possible to define
the historical position of the bull-roarer in Eastern Brazil,
at least among the Bororo. Even with this statement we have
to be careful, as it is not yet sure,whether agriculture in Bo-
roro civilization is rather ancient, as Lévi-Strauss (1944, p.
43/4) and others believe. — This opinion is in accordance
with cur hypothesis of the function of the bull-roarer in the
context of Bororo society. — But the great majority of an-
thropologists think that the Bororo are originally a hunting
tribe.

Izikowitz (1934/5 p. 211) stated about the occurence of
the bull-roarer in the Amazonas region: ... its distribution
leads me to believe that it belongs to one of the oldest cultu-
ral strata in Amazonas. It may possibly have come to this ter-
ritory with one of the earliest culture currents from north-
western South America, a current which did not follow the
Andes or the west coast, but, so to speak, went directly down
to the lowlands east of the Andes.” — This opinion may prove
right, because the existence of the bull-roarer in Ancient
Peru is very improbable. Moreover in South America nearly
all culture currents may have come from the northwestern
part of this continent, situated close to the gateway of the
isthmus of Panama. The very old cultural stratum which
possesses the bull-roarer, according to Izikowitz, can be
brought in accordance with a certain cultural stratum ex-
tending mostly east of the Andes and, therefore, called “sub-
andin” by Krickeberg (1939. p. 128). In this region a great
number of linguistically very different Indian tribes form
a constant and passive cultural layer between the more an-
cient primitive hunting nomads of the virgin forest and the
younger dynamic peoples of the Tupi, Carib and Arawak lin-
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5 guistic stocks. The following tribes belonging to this central
cultural stratum in Amazonas have the bull-roarer: the Pa-
noan Kashibo, Panobo, Chacobo, Aguano; the Koto (Tuka-

no), and perhaps the Araona (Tacana), finally the linguis-

_ tically isclated Choco, Lamisto, Tukuna, Churapa, Itonama,
— Yuracaré, Trumai and Karaja. Furthermore Krickeberg
= -7 (1922, p. 225/6) brings the Guaikuru and Mataco tribes of
the Gran Chaco in a more superficial connection with this
stratum. From this last group, the Mbaya-Caduveo, the Cho-
roti-Ashluslay, and perhaps the Toba are using the bull-roarer.

If we suppose that in the Amazonas the bull-roarer ori-
g+ ginally belonged to the above mentioned central cultural
stratum, its appearance among some tribes of a younger
' cultural influx may be either more recent, or the respective
tribes show generally more ancient cultural traits. As to the
Tupi tribes, the Omagua may have acquired the bull-roarer
from their Panoan neighbors in Northeastern Peru, and the
Guarayu, Chiriguano (Chané) from the scattered and lin-
guistically isolated tribes of Eastern Bclivia. The Bora (Mi-
ranya) differ mostly from the general linguistic type of the
Tupi family and they are not even classified as Tupi by Mé-
traux (1928, p. 31). Perhaps, they received the bull-roarer
from the neighboring Koto. Besides the Parintintin, among
which the existence of this object is very doubtful, the Shi-
paya-Kuruaya on the lower Xingu remain to be considered.
By several ethnclogists (M. Schmidt 1917, p. 13; Lévi-Strauss
1944, p. 42; Haekel 1938, p. 438) an ancient western expan-
sicn of the Ge family into the area between the Xingu and
Madeira Rivers is assumed. The Shipaya bull-roarer
may be attributed to the cultural remnants of this expan-
sion.

As to some Arawak iribes possessing bull-roarers, the
Kampa belong to a proto-Arawakan early migration into the
Montana (Steward-Métraux 1948, p. 535). They lack cultu-
ral traits found among mcst Arawak elsewhere; on the other
hand, they share traits with adjoining Panoan peoples. To
such similarities the bull-roarer may belong. The Ipurina are
close relatives of the Kampa (Krickeberg 1922. p. 223) and
show a primitive type of Arawak culture. Moreover they have
Panoan tribes as neighbors (Caripuna) The Takuna were
once considered as distant relatives of the Arawak; today
they pass fcr a linguistically isolated tribe with marked Ge-
influence (Nimuendaju 1952, p. 156 ff.) Just as the Caribbe-
an Nahuqua and Bakairi, and the (linguistically) isolated
Trumai, the Mehinaku (Arawak) belong to the accultura-
tion area of the upper Xingu, which shows many primitive
cultural traits. Steward (1948, p. 897/8) classifies the tribes
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of the upper Xingu together with the Karaja as “Marginal
tribes of the Southern Amazon Periphery”. — It is surprising
to meet the bull-roarer among the Kalina (Carib) of Guiana.
— Even as the Baniwa (Arawak) and the Choco (isolated),
the Caribbean Motilones, who have a lower cultural level
than the other tribes of the Northern Andean area, are si-
tuated along the way of the ancient culture current, suppo-
sed by Izikowitz. The existence of the bull-roarer among the
Guatuso and Lacandon may be derived from the same cul-
ture current which had come from North America, where
this object has a mcre widespread distribution than in
South America (Zerries 1942, p. 128 {f.).

* &
*

The previously exposed facts proved that the South
American byll-roarer is indigenous in an ancient cultural
stratum of a certain uniformity. This stratum shows on the
side cultural traits of incipient farmers, on the other hand
those of hunting and food gathering tribes. These twe cultu-
ral types can not always be exactly separated from each
other, especially in South America (Zerries 1952, p. 79). So
a comparative uniformity can be stated in the Amazon area.
The respective tribes of the Ge family (Canella, Apinaye,
Sherente), the Mashacali and partly even the Bororo are all
in some way farmers, too. Therefore, they may be joined
with the central cultural stratum of the Amazonas r:zion.
Though generally considered as incipient farmeis, these
Amazonian iribes have preserved many ideas, rooted in the
mentality of hunting and food gathering tribes. This proves
true for most of the South American Indian farmers. Both
cultural types, those of hunters and of farmers, may be re-
cognised in the employment and meaning cof the bull-roarer
in South America. Here, the ceremonial use of the bull-roarer
has setfled in the context cf initiation and funeral rites. To-
gether with fertility cults these two phenomena mostly form
the background of its serious employment in other parts
of the world. Krickeberg (1934, p. 334) stated that in Ame-
rica the bull-rcarer is connected with manistic rituals and
agrarian ceremonies. This statement generally proves right

as far as the southern part of this continent is concerned,
whlch is to be discussed here. However, the relation betweeﬁ_n
the bull-roarer and fertility rites is entirely lacking. But
among primitive peoples of South America fertility rites
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themselves have not at all been strongly elaborated. Accor-
ding to Tastevin (1914, p. 414), who speaks about the men-
tality of the Indians of tropical South America in this res-
pect, even the fish-shape of some bull- roarers (Ipurina, Na-
huqua, Bakairi) may not be considered, in a figurative
sense, as a symbol of fertility. Rather it is to be refered
very concretely to that animal, which is a staple food
of this region. Herewith we touch another kind of the bull-
roarer’s use in South America, i. e. its application in the con-
text of hunting and fishing rituals. (Upper Xingu, Karaja,
Ipurina (?). Besides the representations of animals and spi-
rits of animals by masks and bull-roarers, there are several
spiritual beings, incorporated by bull-roarers, presiding over
secret societies, funeral ceremonies and shamanistic initia-
tion rites (Shipaya, Bororo, Sherente). All these spiritual
beings are nothing else than “Bush-spirits” which also be-
long to the complex of secret societies and initiation rites,
but are rooted in the mentality of hunters. In Northeastern
Peru the depreciation of the bull-roarer, in former times ap-
pearently used in the mentioned ceremonial context, can be
clearly observed: It has been degraded to a toy. This kind
of employment is evidently the last phase in the continuing
change of the bull-roarers meaning. Its magical use by the
medicine-man in order to call on or to chase away spirits pro-
ceeds from the conceptions of hunting peoples. Nearly all
spiritual beings, connected with the medicine man in South
America arose from the mentality of hunters (Zerries n. d.).

Izikowitz (1934/5 p. 211) believes that the bull-roarer

in the first place may have been connected with the spirits
of the dead. Our scarce knowledge of South American In-
dians in general does not allow us to define whether Iziko-
witz’ statement may be correct or not. We have to face similar
difficulties considering the problem of the cultural stratum
to which the bull-roarer definitely belongs. As far as I believe,
we can scarcely settle this question from the American
ethnographical material at hand. In addition the rich ethno-
graphical material collected during the last fifteen years in
Africa, Oceania and Australia should be screened and exa-
mined. Perhaps then we may be able to decide whether the
bull-roarer has its actual origins within a definite circle
embracing agrarian fertility cult and a certain type of ini-
tiation rites and funeral ceremonies, as I pointed out pre-
viously (Zerries 1942. p. 171 ff.) There is still another possibi-
lity. More facts than I have been able to point out in this pa-
per may demonstrate that the bull-roarer functicnally and
spiritually has its roots in an early cultural stratum of hun-
ting and gathering tribes.
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DISTRIBUTION OF BULL-ROARERS AMONG SOUTH AMERICAN
INDIAN TRIBES.
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1) Bororo 22) Kampa

2) Sherente 23) Caripuna

3) Eastern Timbira: 24) Chacobo
Canella, Chakamekra 25) Itonama

4) Apinayé 26) Guarayu

5) Mashacali 27) Churapa

6) Botocudo (?) 28) Yuracaré

7) Karaja 29) Chimane

8) Bakairi, Nahuqua 30) Chiriguano,

9) Mehinaku Chaneé

10) Trumai 31) Mataco,

11) Shipaya-Kuruaya Choroti,

12) Parintintin (?) Ashluslay.

13) Ipurina 32) Mbaya-Caduveo

14) Tukuna 33) Toba (?)

15) Bora 34) Carib

16) Baniwa 35) Aruba Island

17) Omagua 36) Motilones

18) Koto 37) Choco

19) Aguano, Lamisto, 38) Guatuso
Tschamikuro ' 39) Lacandon

20) Panobo 40) Ancient Peru (?)

21) Kashibo
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RESUMO.

Pelo que sabemos até agora, o zunidor sul-americano tem seu cen-
tro de difusdo no Brasil oriental, sendo usado entre os Timbira Orien-
tais, Maxakali e, em certo sentido, também entre os Bororo, por oca-
sido da iniciagcdo. Entre éstes ultimos, porém, desempenha papel ain-
da mais importante no culto aos mortos. Entre os Xerente serve para
chamar o demoénio do planeta Marte.

No centro e noroeste do Brasil, o zunidor serve, em certos casos,
como brinquedo, sendo sua funcio, em outros casos, desconhecida. Sé
entre os Xipaia aparece como voz dum espirito. E’ de supor que, na
regido dos formadores do Xingu e entre os Karaja, o zunidor esteja li-
gado as dancas de mascaras, que representam espiritos de animais.

Como “sobrevivéncia” encontramos o zunidor também no nordes-
te peruano. Na Bolivia Oriental, na regido do Madeira e no Chaco ¢
conhecido, geralmente, s6 como brinquedo, exceto entre os Karipuna
e Mbaia-Kaduveo que o usam, como os Bororo, em ritos funebres. O
meédico-feiticeiro dos Kalina e Choko usa o zunidor para esconjurar
espiritos, o que lembra o seu uso entre os Xerente. _

O zunidor pertence, na América do Sul, em grande parte, a uma
antiga camada cultural de lavradores, relativamente homogénea, que
veio do noroeste para a Amazonia, estendendo-se principalmente a
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este dos Andes. As tribos do Brasil Oriental que possuem o zunidor
podem ser ligadas aquela camada média do Amazonas situada entre
primitivos nédmades da selva, por um lado, e grupos tribais expansivos
mais novos, por ouiro lado. Sao classiifcadas, freqiilentemente, como
cacadores “superiores”, mas a verdade é que passaram, ha muito tem-
po, a lavrar também o solo.” O privilégio de uma metade dos Bororo,.
de fabricar zunidores, permite tirar conclusdes acérca de sua posis
cao histérico-cultural. Mas enquanto novas pesquisas ndo aumentarem
o material a respeito, continuara problematico se o zunidor teria per-

tencido, originariamente, na Ameérica do Sul, a um degrau culturaF
de lavradores ou de captores.
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