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O presente artigo é parte de estudo mais extenso, atualmente em
progresso, sdbre a vida tapirapé. O material foi colhido durante’ dois
periodos de residéncia na aldeia tapirapé de Tampiitawa: o primeiro,
de maio a setembro de 1939, e o segundo, de novembro désse ano a
maio de 1940. O trabalho de campo entre os Tapirapé tornou-se possivel
por subvengio do “Columbia University Social Science Research Coun-
cil” e foi feito sob a direcdo do dr. Ralph Linton do “Department of
Anthropology, Columbia University”. No Brasil, as expedicdes aos
‘Tapirapé foram feitas sob os audpicios do Museu Nacional, Rio de Ja-
neiro. As colecbes etnograficas, feitas durante ambas as viagens, torna-
ram-se parte do opulento material da vida indigena brasileira perten-
cente a esta instituigdo. Desejo agradecer ao diretor ¢ aos funcionarios
do Museu Nacional as numerosas facilidades e completa cooperagdo que
me deram, tornando possiveis estas expedigdes.

Durante o més de abril de 1940, entre os Tapirapé, retiniram-se a
mim dois estudantes do Museu Nacional; ésse més foi despendido em
treinamento. de técnicas de campo para coleta de material etnografico.
Assim, iniciou-se um projeto de treinamento em métodos de campo, em
etnografia, continuado em 1941 e 42. Com subveng&o do *Committee for
inter-American Intellectual and Artistc Relations™ voltei ao Brasil para

(*} Traducfio de Eduardo Galvao, do Museun Nacicnal, diretamente do orig‘nal
inglés, Tapirapé Xamanism, incluso neste mesmo Boletim,
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trabalhar com o Museu Nacional, em julho de 1941, com éste propdsito,
Realizou-se no Museu um curso de trés meses, sbbre métodos de
campo, e, de novembro de 1941 a abril de 42, estudos etnograficos foram
feitos, pelo autor e trés estudantes do Museu Nacional, entre os indios
Guajajara, no estado do Maranhio. Por essa razdo, tenho o prazer de
publicar, no Boletim do Museu Nacional, o resultado de minhas pes-~
quisas no Brasil.

C. W.

Abril, 1942.
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INTRODUGAO

Os indios tapirapés sio uma tribu tupi que habita o Brasil Central.
a oeste do rio Araguaia. Antigamente suas aldeias estendiam-se até
umas duzentas milhas para o norte do rio Tapirapé, afluente do Araguaia;
hoje, a tinica aldeia remanescente acha-se a oeste do Araguaia, cérca de
quarenta milhas ao norte do rio Tapirapé, e cento e sessenta milhas da
confluéncia désses dois rios. A populacio total dessa aldeia ndo excede
cento e cingiienta individuos — o restante de cinco aldeias que provavel-
mente existiram até o limiar do século e que, dizem, tiveram populagdo de
aproximadamente duzentos individuos cada uma. Seguiu-se progressivo
declinio de populagdo ao contrairem doengas contagiosas dos vizinhos
indios Caraja, do rio Araguaia, e de visitantes europeus. Contudo, tais
contactos deixaram sua cultura aborigene pouco mudada.

Os Tapirapé sdo propriamente gente da mata, mantendo uma
vida agricola em clareiras abertas em densa floresta tropical. Seus
campos cultivados sdo grandes, produzindo mandioca (ambas Manihot
manihot e as espécies doces Manihot palmata aypi), milho, aboboras,
favas, pimentas, inhames, cara (Dioscorea sp.), algodéo e bananas.

Os meses secos, de junho até fins de setembro de cada ano, sa0
dedicados a limpeza de lugares para rogas. Esse trabalho é feito em geral
pelos homens, individualmente; algumas vezes, pelo trabalho comum de
grupos de metade {moiety) de homens (1). Quando a derrubada ¢ feita
coletivamente, o grande campo & dividido em lotes que se tornam pro-
priedade pessoal ; a plantagdo, que & iniciada apés as primeiras. chuvas
leves de outubro, é feita individualmente, e principalmente pelos homens.

(1) Ha excelente descricdo dessa atividade comunal, chamada apafxiru pelos
Tapirapé, em Herbert Baldus, 1937, “Os grupos de comer e OS grupos de trabalho
dos Tapirapé’. in Ensaios de Etnologia Brasileira, pp. 98-111, Séo Paulo.
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Algodio e amendoim, contudo, estio a cargo das mulheres. que os plan-
tam nas rogas dos maridos, fazendo elas préprias a colbeita. Embora
um novo sitio de roga seja limpo cada ano, uma roga particular é geral-
mente usada por dois anos e depois abandonada. Durante o primeiro
ano, um homem planta milho, fava e pimenta ; apés a colheita, replanta
a roga com mandioca. O milho é colhido desde fins de dezembro até
fins de fevereiro — a estacdio das chuvas mais fortes : enquanto outras
colheitas se realizam ao fim das chuvas — em maio e junho,

Grandes rocas com muitas e diferentes planta¢des garantem aos
Tapirapé variedade e abundancia de suprimento agricola, mas carne e
peixe sdo definitivamente um luxo. As pessoas da aldeia nio se lem-
bravam de tempo algum em que tivesse havido fome entre éles, mas
freqiientemente estio com “fome de peixe ou de carne”. Esta falta na
dieta & suprida por freqilentes viagens ao rio Tapirapé e aos campos
que o bordejam, onde peixe e caga, principalmente porco-do-mato ( Tag-
assu pecari), caiteti (Tagassu fajacu), aves aquaticas, e tapir (Tapi-
ris terrestris), sdo facilmente encontrados. Durante a estacio séca
ésses campos abundam em piqui (Caryocar villosum), c6cos — principal-
mente andiroba (Carapa guiyanensis}, usado para 6leo do corpo — e
outras frutas silvestres.

Entre os Tapirapé, a riqueza ndo é reconhecida em térmos de subsis-
téncia bésica, porque ésses bens sdo tdo faceis de obter que sdo consi-
derados como de pouco valor, As posses que oferecem verdadeira dis-
tingdo de riqueza sio artigos supérfluos como as penas do peito e rabo
de arara (Ara chloroptera), contas e pegas de ferro adquiridas através
de contacto com homens brancos ou comérico com outros indios. Estes
bens sdo os meios de troca mais valorizados dentro da comunidade.
Qutros valores usados como meio de troca sio uruci (Bixa orellana),
tabaco, redes extra, cabagas decoradas, cordGes para amarrar penas as
flechas e hastes de flechas.

As casas de uma aldeia tapirapé formam circulo ao redor de uma
grande casa cerimonial de homens, ao centro. Na moderna aldeia tapi-
rapé ha nove dessas grandes habita¢des de palha, com tetos arredon-
dados. Variam de quatro a oito as familias simples (pai, mie e filhos)
que partilham a mesma casa. Cada familia simples possue, dentro da
casa, uma secgio ndo separada por paredes onde tem a sua vida do-

-
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méstica & parte das outras. A residéncia é matrilocal e as mulheres de
tais co-residéncias devem ser idealmente relacionadas por parentesco.
Cada grande co-residéncia, porém. tem um chefe masculino, homem de
prestigio, geralmente marido de uma das mulberes mais velhas do grupo
de parentesco feminino. A parte ésses grupamentos residenciais, os
Tapirapé estdo divididos de duas outras maneiras :

Primeiro, todos os Tapirapé pertencem a uma das duas metades ceri-
moniais, patrilineais e nio exogdmicas (2) e cada metade & ainda
dividida em trés graus de idade. Ha, conseqgiientemente, dois grupos de
jovens, dois grupos de homens adultos na idade de guerreiros, e dois
grupos de homens idosos, Cada um désses grupos traz o nome de um
passaro mitico, sendo a palavra “wird” — passaro — usada como nome
genérico para os grupos. Esses wird [uncionam como unidades na caga
e nas derrubadas para movas rogas; grupos paralelos também dangam
um contra o outro nos cerimoniais e se oferecem festas reciprocas. O
grupo de idade guerreira de cada uma dessas metades tem um “chefe
de marcha”, para excursdes de caca e outros trabalhos comuns, e um
“chefe de cangBes”, para os cerimoniais.

Tanto os homens quanto as mulheres tapirapés estdo, além disso,
divididos em oito “grupos de comer” chamados fifaupawd ~ literal-
mente “fogo todo para comer” {3}. Os homens pertencem ao grupo de
comer de seus pais, e as mulheres ao de suas mies. Os grupos de comer
sdo ndo-exogimicos, e os seus componentes preferem casar-se dentro do
préprio grupo de modo que o marido e a mulher possam assistir juntos
4s mesmas festas. Estes grupos teem os nomes dos chefes mitolégicos
das oito originais e lendarias co-residéncias da primeira aldeia tapirapé.

(2) Baldus (op. cif. pp. 95-98), nfo reconhecen &sses grupos wird como
graus de idade das metades cerimonals dos homens. Ele chama-os grupos de frabatho.
Registou trés grupos wird entre os homens adultos e escreveu gque antigamente houve
trés grupos correspondentes entre os rapazes da tribu.

Atualmente os Tapirapé sfo t85o poucos que, faltando homens velhos, os
jovens passam prematuramente ac grupo wiré dos homens velhos, de modo que déem
contrabalango necessirio para os cerimoniais. Isso apresenta o quadro de varies
grupos de idades iguais, o gue talvez responda pela divergéncia de opinific a &sse
respeito. Cuidadosa verificagBo com informantes, aliada & observagiio de dangas,
cacadas, corridas e lutas, quando os homens tapirapés estavam agrupados segundo
as divisées de metades, levaram-me a convicgio sequra de que estes eram grupa-
mentos de idade das metades cerimoniais dos homens como foram descritas acima.

{3) Baldus (op. cit. p. 90).
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Ocasmncc;lmente. durante a estagio séca, os grupos de comer reiinem-se
ao pdr 5 f y ’
dp o sol. na praga de danga, para uma festa cerimonial. levando
cada membro sua contribuigdo para a refeicdo em comum (4)

Q sistema de parentesco ¢ talvez fator mais importante no assequra
a sqlldariedade dos Tapirapé do que os grupos de metades ou os dg‘- )
~re.51déncia. O parentesco tapirapé ¢ bilateral, e o sistema temL =
principio bésico o serem irméos e irmas t6das as pessoas de uma gera I;m
relacionadas através dos pais, ndo importando em que grau. F?lhosg c;);
pessoas‘ que se chamam entre si de irmics sdo também irmdos. As
u'mas.da mée sdo chamadas de mée, e os irmios do pai sdo chan';ados
de pai. Os irmios da mée e as irmas do pai sdo distinguidos por térmos
especiais, Similarmente, os filhos dos irmdos de um homem sio consid
r?dos filhos désse préprio homem, e os filhos das irmas de uma mulhs
sdo considerados filhos dela. Os filhos da irm4 de um homem ou do irméé
de uma mulher sdo distinguidos por térmos esp;eciais.

A larga extensdo dessas filiagdes torna possivel a qualquer individuo
chamar a maioria de seus companheiros de aldeia — e em tempos passa-
cloi, aos de outras aldeias — por térmos de parentesco. préximo. Irméos
estdo na obrigagio de ajudar-se reciprocamente, quando necessario e,
em caso de feitigaria, vingar o mal causado a qua]quér déles,’ Desta'
forma o sistema de parentesco prové um importante lago de solidariedade
dentro dessa sociedade em que falta um forte controle centralizad
manté-la unida. s

FONTE DO PODER XAMANISTICO

’Uma multiddo de espiritos povoa o mundo sobrenatural dos Tapi
rapé. Esses espiritos, conhecidos pelo térmo genérico de andinga (5p )1~
séo c.ie dois tipos gerais: espiritos, anéinga iinwera, as alina'-slg'desc 4
porificadas dos mortos; e seres malignos de muitas classes e nature &
Os espiritos habitam os locais de aldeias abandonadas, onde revivémﬁszuaaz

4 s - " i b
b e(m ) Baldus chan'.;.a't tatdupawd “grupos de comer”, designa¢io que o tra-
: pregdou como egiiivalente de “feasting groups” do original em igles Registoﬁ'
sete grupos de comer funcionando em 1937, D it : |
y = .- Descreve nitidamente uma refeicho. ceri-
monial nas piginas 91 a 95 do seu ja citado trabalho e

(3) EBste ¢ i
o arhangi ou aygnan dos i
cronistas port
escreveram sobre os ‘Tupi. o il T

..mais em gue espiritos mort
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vidas terrenas. Fregiientemente, porém, vagueiam & noite e, especial-
mente durante a estagdo chuvosa. aproximam-se da aldeia dos vivos
porque “estdo com frio” e acercam-se das habitacdes humanas para se
aquecerem. Em razio disto, as pessoas teem medo de aventurar-se 2
noite. aléem da praca da aldeia. De vez em quando os espiritos aparecem
as pessoas vivas, assustando-as, algumas vezes atirando sébre elas uma
substancia semelhante a poeira, e fazendo-as cair desmaiadas.

Durante minha estada, varias pessoas passaram pelo susto de ter
visto um espirito. Uma mulher avistou um, “banhando-se no corrego’,
quando, ja noite, ali fora beber agua. Disse ela que o espirito aproximot-
se » bateu-lhe. Andando pela roga pouco apés o cair da noite, um homem
viu o espirito de uma pessoa conhecida, morta ha alguns anos. “Era
branco e sem olhos. Tinha alguma carne, e o cabelo estava pintado
6). Ainda outro homem encontrou um espirito que “era
branco com grandes buracos em vez de olhos”. Espiritos de individuos
que morreram hé muitos anos “ndo teem carne; teem somente OSSOS .
Os espiritos que aparecem aos Vivos seguem O padrdo da desintegragdo
gradual do corpo.

Por ocasifo de um funeral, os espiritos reiinem-se em volta do
m-falecido; nessas ocasides sdo

Quando um tapirapé morre,
s, como protecdo confra os
e véem refletidos em espe-

a - 4¥
com urucit” (

timulo para arrebatar a alma do recé
especialmente perigosos para OS Vivos.
os homens levam consigo facdes e espelho
espiritos, durante a vigilia. Se os espiritos s
thos, assustam-se e vdo-se embora.

Os principais encontros dos Tapirapé com espiritos, verificam-se em
sonhos. Sonhadores visitam-nos algumas vezes em suas aldeias, e, em
certas ocasides, aprendem com é&les novas cangbes cerimoniais, que es-
cutam nas cerimbnias tradicionais dos Tapirapé, que os espiritos conti~
“nuam a. rea_]iiar apbs terem deixado a aldeia dos vivos.
Ao fim de um periodo indeterminado, os ﬁrbprios ‘espiritos morrem
s transformam-se, ent3o, em animais. O espi-
rito. do ancinga morto de um homem de prestigio pode tornar-se um sapo
(Pipa-pipa): o de um homem comum, um pombo. Entre outros ani-
0s Se transformam, encontramos: Ia, veado,

‘e selis Tespectivos espirito

paca (Cuniculus paca) .

(6) Os Tapirapé pintam o cabelo de ‘um cadaver com uma grossa camada
de wruct, durante os preparativos do funeral,
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Além dos espiritos, ha um nimero infinito de muitas espécies dife-
rentes de ancinga malignos, vivendo geralmente a uma grande distancia,
nos confins da floresta. E’' uma sorte serem suas habitacbes tio dis-
tantes, porque estas criaturas sfo muito perigosas. matando, sempre
que possivel, os Tapirapé. Em tempos lendarios, ésses seres demoniacos
foram mais numerosos que presentemente, tendo morto muitos Tapi-
rapé; mas Waré, um poderoso pagé e herdi lendario, empenhado em
continua e astuciosa guerra, matou a muitos déles. Destruiu os peri‘qosos
awaki ankd, pondo fogo em seus longos e grossos cabelos que se z;rras-
tavam atras déles quando andavam pela floresta. Também matou os
munpi anka, seres que esbordoavam os homens até mata-los, para entio
lhes beber o sangue. |

Alguns désses deménios da floresta sdo agora “xerimbabos” (favo-
ritos) dos Tapirapé, ndio lhes sendo perigosos. Esses anfinga menos
nocivos, de certo modo domesticados pelos Tapirapé, veem viver, por
intervqlos, durante o ano, na grande casa central dos homens. Enquanto
um ancfinga habita essa casa cerimonial, os homens tapirapés cantam e
dangam com mascaras representativas do espirito visitante {7).

O conhecimento do mundo sobrenatural é obtido principalmente
através de experiéncias de sonhos dos xamans ou pandé, porque entre
os Tapirapé o poder xamanistico se deriva de sonhos e de fércas reve-
ladas através déles. Acreditam que o sonho é uma viagerri. O iungé,
a alma, pode livrar-se do efé, o corpo, durante o sono, e mover-se livremen-
te no tempo e no espago. Obviamente, qualquer um pode sonhar, mas
sonhos freqiientes evidenciam férca xamanistica. *Leigos que sonham

muito, teem médo, porque éles ndo pertencem a ésse mundo sobrenati-
ral, ou acreditam que poderiam vir a ser pagés.

Campukwi, que nio era um pagé, traiu seu médo ao contar-me
um sonho. Quando, em seu sonho, éle viu perigosos anciinga, nio teve
outro recurso. sendo o de correr: “Eu nio sou um pagé. Tive médo
Corri. Eles me teriam matado”, Somente pagés teem férga'sobrenaturai
para mover-se livremente neste mundo fantéstico de espiritos e demdnios.
l{m pagé nunca tem médo em suas viagens de sonho, porque os espiritos
8§40 seus amigos e a. férga de um pagé aumenta a proporgio que zle

{7} O culto de danga de mascaras, dos homens, guardado como um segrédo
;fara- as .mulheres, nfo &€ geralmente encontrado entre iribus tupis. Nesse caso foi
obviamente importado dos vizinhos, os Caraja.
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confraterniza com os espiritos demoniacos da floresta. Apés uma
visita de sonho de um pagé, séries de espiritos demoniacos podem tornar-
se seus familiares, obedientes a seus apelos para ajuda. Transforman-
do-se éle préprio num péssaro ou langando-se através do espago em
sua “canoa’’, metade de uma cabaga, viaja as aldeias dos espiritos, as
casas dos espiritos demoniacos, a lugares terrenos como os estabeleci-
mentos brasileiros ou as aldeias carajas, no rio Araguaia. Certo, o
tempo também ndo é obstaculo : em um sono de poucos minutos, éle
pode fazer uma viagem de trés ou quatro dias na aventura de um sonho.

A experiéncia de sonho de lkanancowi, um poderoso pagé que
morred alguns anos antes de minha visita, ilustrard estes pontos. No
sonho, éle andou longe, alcancando as praias de um grande lago, nos
recessos da floresta, Quviu cdes latindo e correu na direcdo de onde
provinha o barulho, encontrando muitos espiritos da floresta, chamados
munpi anké, Estavam numa &rvore, dilacerando um morcego para ali-
mento. Falaram com Ikanancowi, convidando-o a ir até sua aldeia,
situada sébre o lago. Na aldeia, &le viu periquitos (Psittacidae} e
muitos socos (Butorides sp.), passaros gue guardavam como xerimbabos,
Os antiinga tinham muitos potes de kaui (8), e convidaram Ikanancowi,
para comer com éles, Ele recusou, porque viu ser o kaui feito de sangue
humano. Ikanankowi viu um espirito beber do kaui e logo apés vomitar
sangue; viu um segundo beber de outro pote ¢ imediatamente evacuar
sangue. Assistiu aos munpi ankd vomitarem os intestinos e joga-los ao
chio, mas percebeu logo que era um truque : éles ndo morreriam porque
tinham mais intestinos. Depois desta visita, os munpi anké chamaram a
Ikanancowi de pai, e éle chamou-os filhos ; fregiientemente gle os visi-
tava em sonhos e sempre tinha munpi ankd préximo déle .Quando
Ikanancowi cantava e dancava na cerimdnia xamanistica anual contra o
Trovéo (ver pag. 28}, pintava o peito e o queixo de vermelho, com
uruci, representando o kaui de sangue que sai da bdca dos munpi ankd
ap6s vomitarem, e nas cancbes chamava @sses espiritos para ajuda-lo.
Qutros pagés teem tido espiritos familiares, mas nenhum teve espirifos
tdo perigosos como os munpi anka; "o povo tinha muito médo de lka-
nancowi, porque €sses anciinga sdo muito perigosos’’.

(8) Kaui ¢ uma bebida semelhante a uma sopa grossa, usualmente feita de
milho, algumas vezes de variedades de mandioca. Nunca é alcoglica entre os Tapirapé.
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Em outro sonho que me foi contado, um pagé encontrou os espi-
ritos da floresta chamados oréya. que teem o cabelo longo. amontoado no
alto da cabega, e carregam um flecha, para os arcos com que matam
os homens. Os oréya estavam prestes a atirar no pagé, mas quando
éle gritou “Nao, eu sou um pagé” — ndo o molestaram, Ao contrario,
deram-lhe alimento e ajudaram-no a voltar para a aldeia artavés da es-
péssa Floresta. Outro pagé tinha aniunga anit awa como seus familiares.
Estes deménios da floresta teem olhos salientes e queixos ponteagudos,
Matam os Tapirapé que andam despreocupadamente pela floresta, agar-
rando-os pelas costas, tapando-lhes a béca com a méo e for¢ando os pon-
teagudos queixos sébre a nuca da vitima. Um homem agarrado por um
destes andiinga morre -estertorando, pasmado e incapaz de falar; de tal
maneira que, embora encontrado com vida, jamais podera explicar o
que lhe aconteceu. Um pagé, com familiares tio perigosos como estes,
protege os leigos mantendo seus espiritos sob controle.

Um pagé poderoso pode ter muitos deménios familiares e sua res-
ponsabilidade e prestigio crescem com seu niimero e forca. Panteri, tal-
vez 0 pagé mais poderoso que vivia em 1940, tinha muitos espiritos como
familiares, conseguidos através de seus sonhos. Ble, naturdlmente, estava
acostumado a visitar as aldeias de espiritos, tendo-os visto fregiiente-
mente, nos sonhos noturnos, e falado com éles. Visitou os anapi antiinga,
SEIes com enormes penis com os quais matam as pessoas por sodomia ou
copula. Certa vez, em sonhos, Panteri viajou sdbre a crista de uma alta
montanbha ac norte da regido do Tapirapé, onde se encontrou com espi-
ritos dos hostis Kayapsé (grupo Ge.). Estes espiritos inimigos torna-
ram-se também seus familiares, e Panteri declara que éles o avisario, se
os Kayapé6 planejarem atacar os Tapirapé, ou quando o resolverem fazer,
Outra vez, num dos sonhos, Panteri viajou dois dias através de uma
densa floresta, sem vestigio de trilha, Subitamente, encontrou-se na
boca do rio Tapirapé, na confluéncia com o Araguaia. No interior de
uma colina préxima visitou anacéwa, a grande arara vermelha, da qual
os sobrenaturais e as almas dos pagés mortos conseguem o suprimento
inexgotavel de penas vermelhas para decoragio (9).

Panteri também visitou os deménios da floresta chamados peropi-
awa, que teem o poder de mandar febres para os Tapirapé. A respeito

{9) Hersis antepassados, o Trovdo como ser sobrenatural, e as almas dos

pages morfos, sfo sempre descritos como possuindo abundante suprimento de penas
vermelhas — o que causa inveja a um Tapirapé vivo.
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desta visita & “casa” déles, relatou o seguinfe: Vi muitos xerimbabos.
Eles teem periquitos, araras, muitos xerimbabos... Eu ainda nado os
havia visto. L& eu vi uma paca. A paca estava fria; estava tremendo.
A paca tinha febre (calafrios). Eu sabia que todos os Tapirapé teriam
febre. Eu disse a muita gente que isso aconteceria, mas que eu nada
poderia fazer”. Durante suas iniimeras viagens de sonho, Panteri também
visitou Maratawa, a morada dos herdis antepassados e pagés mortos,
assim como ja observou muitos estabelecimentos brasileircs no rio Ara-
guaia.

Dizem que certos pagés fazem freqgiientes viagens ao céu em suas
“canoas” e contam com poderosos fendmenos celestes entre suas
armas. A Via Latea era conhecida como a “Estrada do Pancé”. Certa
vez, comparando seus poderes aos de oufre, contou-me um pagé que
sonhava apenas ao mnivel da terra e déste medo ndc era tdo poderoso
como o outro que fregiientemente viajava pelo céu. O outro, disse éle,
“visitou é éco, as Pleiades; o kopia xawana, a onca dos Céus”. Quando
ésse pagé morrer, pensa-se que muitas ongas terrestres, enviadas pela
Onca dos Céus, rondardo pelas cercanias da aldeia. Contaram-me
também que, quando o poderoso pagé Wantanamu morreu, o “sol estava
grande e vermelho com o sangue do pagé’’; estava “quente” e “zangado”
porque um pagé havia morrido.

EEITICARIA

Os Tapirapé falam de grandes combates entre fortes pagés, cada
um apoiado por sua prépria comitiva de poderes. Durante minha estada
entre os Tapirapé, havia rumores de um possivel combate entre Uru-
kumi e Panteri, os dois pagés mais poderosos. Muita gente acreditava
gue a causa era a morte de um grande amigo pessoal de Panteri em
conseqiiéncia de feiticaria atribuida a Urukumi. Um informante chegou
a descrever-me como imaginava que se realizaria o combate. “Panteri
Fumara muito tabaco (10) e ir& dormir na sua rede. [Sonhando,] ird em
sua “canoa’” ao topo de alta montanha. Dai, olhara em volta até enxer-

(10} Veja na p. 17 o uso do tabaco — nas curas, como estimulante, para
produzir sonhos, e para atividades xamanisticas.
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gar [a alma de] Urukumi. Dai langara seu ankungitana (11), que enlea-
ra [a alma de] Urukunu arrebatando-o para o céu”. Nessa ocasido
os poderes familiares de cada pagé se aprestarao para ajuda-los. Foi
nesse ponto que o informante, visualizando o possivel combate entre os
poderes, arrolou os que ajudariam a cada pagé. Um xaman, cuja alma &
assim capturada por outro, tem calefrios e febres, e morre pouco depois ;
ao derradeiro alento, porém, murmura, em uma cancio, que deixara a
terra e, possivelmente, ainda balbuciando o nome do pagé antagonista
que lhe causou a morte. Ambos os pagés, envolvidos no propalado com-
bate, negaram conhecimento ou inten¢do de leva-lo a efeito.

Como se pode esperar, os mesmos métodos, que se dizem usados
pelos pagés, quando lutando entre si, podem ser usados contra os leigos.
Acreditam que os pagés roubam as almas encontradas a vaguear em jor-
nadas de sonho. O pagé pode lancar seu ankungitana para atingir a
alma da vitima sébre a cabega ou envolvé-la e arrebata-la. Aquele cuja
alma & assim incapacitada ou aprisionada cedo morrerd. Um x&man
pode acular seus familiares espiritos demoniacos da floresta contra deter-
minada vitima, ou, nos sonhos, atirar pequenas flechas no espirito de
uma vitima, ora matando-a, ora ocasionando-lhe apenas furanculos.
Ainda ha outro método de ataque para o pagé: o de atirar, dentro do
corpo da vitima, um osso de peixe (ipird kunya), ou um verme que a
corréi (anaka ou dwai), cansando-lhe doenca e morte. O tratamento da
doenca consiste em remover do corpo da vitima essas flechas malignas,
ossos de peixe, vermes, que sdo a causa da enfermidade.

Nas doencas e outros maleficios, os Tapirapé sempre suspeitam
de feiticaria, e, por isso, sempre acreditam que algum pagé é responsavel
Créem, contudo, que a feiticaria é agdio de pagés em sonhos, parecendo
jamais ser concientemente praticada, se bem gque tal assergio negativa
nio se possa comprovar claramente. Tanto, porém, gquanto o autor
saiba, entre os Tapirapé nfio ha uso de encantamentos ou expedientes
mecénicos para deliberada induciio de magia simpatica.

Contudo, todos os Tapirapé créem morrer por feiticaria e a cada
morte suspeitam de um pagé (12). Pela morte de uma crianga ou

(11} O ankungitina é um ornamento de cabeca, cerimonial, feito de trés ou
quatro penas de rabo de arara, usado .pelos: Tapirapé atras do pescogo, amarrado
ao curto penteado “rabo-de-porco” (Veja a Fig. 1 na pagina 41).

(12) Os informantes admitem prontamente que as pessoas podem ser infec
tadas por outras, como no caso do resfriade comum, que &les reconhecem come

BOLETIM 0[O MUSEU NACGIONAL — ANTROPOLOGIA N. o — 15-D-1943 15

mulher de baixa posicdo, podera haver suspeita, que em breve se dissi-
para : entretanto, quando o morto ¢ homem de posicio — seus irméos,
fithos, ou filhos da irm&, tornam-se violentos, pela dor, e podem assas-
sinar o pagé de quem desconfiam. Algumas vezes, apés uma longa série
de mortes. a suspeita ¢ levantada contra um forte e poderoso pagé, deci-
dindo os Tapirapé, de modo nido formal, que deve ser morto. Em tais
casos, 0 assasinio por vingancga ocorre nos primeiros dias apés a morte,
enguanto os parentes estio “tristes” (13). Passada a primeira depressio
do luto, a raiva contra o pagé arrefece e éle esta livre de perigo. Assim,
quando morreu um homem de alta posicdo, Urukumid e Wantanamu,
pancés de fogra suficiente para serem suspeitos de causadores da morte,
deixaram a aldeia, ostensivamente em expedicdes de pesca, permanecen-
do fora até que se acalmassem os irm#os do morto.

Atualmente, oito homens (mardntxunkanera ou “matadores”™) que
j& mataram pagés. por vinganca, atestam a freqiiéncia da morte de
xamans, por suspeita de feiticaria. Na memoéria de um informante, Ka-
maird, com cérca de quarenta anos de idade, dez pagés ja haviam sido
mortos (14). Durante sua juventude, matou um pagé, Panééwdéni, que
éle acreditava ser responsavel pela morte de seu irmfo mais moco. Indo
a casa do pagé, na sequnda noite apés a morte do irmdo, Kamaira
encontrou-o adormecido e matou-o a flechadas no abdome. Segundo
varios informantes, cessou, entdo, a epidemia de mortes que se vinha
alastrando, o que provou a culpa de Pancéwéni. Em outro caso, o matador
escondeu-se na mata, flechando o pagé suspeito quando éste ia a cami-
nho da roga. Qutro pagé foi morto a borduna, quando, em companhia de
sua familia, se achava sentado na praga da aldeia. Dois dos “matadores”,
que ainda vivem, espancaram mulheres pagés, até mata-las. De acér-
do com os informantes, as Kucamancé (kutan — mulher; pancé —
pagé) geralmente motrem por violéncia; mulheres pagés “sdo perigosas’.

doenca do branco, mas acreditam que uma pessoa afetada por um resfriado ficara
boa, ainda que lentamente, se nfio ha nenhuma feiticaria contra ela. A morte ¢
somente causada por [eiticaria.

{13} Um Tapirapé usa a palavra “iwutérahy” para descrever a condi¢do de
raiva e tristeza.

(14) O periodo de vida déste homem foi testemunha da tremenda despopulagdo
dos Tapirapé, causada por doencas importadas; isto representa entfio’ um periodo
anormal, com um nfimero de mortes superior ao comum, e, talvez da mesma maneira,
um nimero extraordindrio de assassinios de pagés, por vinganga.
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“Elas sonham mais do que os homens {pagés) e matam muitos Tapix‘apzé
(em sonhos)” ~— disse um homem. Por ironia da sorte, os trés pagés
de major poder, que vivem atualmente, — e dos quais pelo menos dois
estio em perigo por serem considerados suficientemente poderosos e,
assim, suspeitos de ter “sonhos malignos” (15) — na sua mocidade ma-
taram pageés.

Informantes nao se lembravam de ocasido alguma em que um
pagé morto dessa maneira tivesse sido vingado pelos parentes; con-
tudo, dizem que um pagé com muitos irmaos adultos — irmaocs reais
bastante fortes para vinga-lo, geralmente néo ¢ assassinado (16). Um
pagé poderoso esfor¢a-se para ter um forte grupo familiar em volta d‘e
si, para proteger-se. Nao ha lembranca de casos em que pagés assassi-
nados tenham sido vingados por seus espiritos familiares, embora um
informante assegurasse gue os pagés sdmente 30 mortos sob a influgn-~
cia de grande raiva ou desespéro, pois normalmente as pessoas temem
os familiares de um pagé. Ritos especiais s80 observados por aqueles
que matam pagés, para protegerem-se. € ao resto da tribu contra perigo
possivel. No dia sequinte ao assassinio, 0 maréntxunkanéra recolhe-se
a sua rede e ai come um barro branco (iwi Cinga) e bebe, até vomitar,
o cozimento, em &gua, de um ornamento de perna de homem. Vomi-

tando, purifica seu corpo “do sangue do pagé’’. O matador precisa de

pintar todo o corpo de preto, com genipa (Genipa americana), e 0S

(15) Quando escrevia &ste artigo, recebi uma carta de Valgntim Gomes, mea
guia e companheiro durante. ambas as viagens aos Tapirapé. Transcrevo patte de
cua carta — “Comupico-lhe que estive na aldeia tapirapé em 26 de julho de 1941.
Estavam todos de boa saide, havendo abundancia de produtos da roga, como man-
dioca, inhame, amendoim, etc. Havia poucas bananas.

Sinto, porém, dizer que, apos deixd-los (maio de 1940), morreram vinte e
nove adultos {quinze mulheres e catorze homens) e algumas criancas. Entre &sses
mortos estava Campukwi, o melhor informante da aldeia. Também Urukumd foi
morto pelo jovem tapirapé que eu chamava de Anténio. Durante minba estada os
Tapirapé haviam falado, em muitas ocasiGes, da necessidade de liguidarem Urukumd,
e ndo foram poucos agueles que predisseram sua morte por violéncia.

(16) Ao deizar a aldeia, havia um ressentimento entre dois homens de alta
posicio, causado pela morte de um pagé. Kamairaho nfio gosta de Kamaira; evita-o e
critica-o porque éste matou Kandiwani, pai da mulher de Kamairaho, A’ animosidade
nio era piblicamente demonstrada. Quando se encontravam tratavam-se formal e
calmamente. OQutros Tapirapé contaram-me que a espdsa de Kamairasho murmurava
constantemente a respeito do comportamento da espdsa de Kamaira “porque seu
marido havia matado o pai dela”,
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cabelos com tinta vermelha de uruci ; também deve escarificar o peito,
bracos, coxas e costas, com dentes de peixe-cachorro, tal como proce-~
deu, quando era jovem, na cerimdnia para tornar-se um forte adulto.
Anualmente, na ceriménia das colheitas de maio e junho, todos aqueles
que mataram pagés devem beber kauic (17) até vomitar, purificando-se
do sangue do pagé pelo periodo entre esta e a préxima colheita.

OBRIGACOES DO PAGE

Entre os Tapirapé, o tabaco é uma planta sagrada, necessaria as
curas e demais atividades xamanisticas ; porém, conquanto seja encon-
trada préoximo das aldeias e rocas tapirapés, nio é propriamente uma
planta cultivada. Conhecem o lugar onde cresce o tabaco, e ai véo
para colhé-lo. Ocasionalmente, transplantam-no para préximo das casas
ou rogas, mas, em geral, o tabaco dissemina-se por si mesmo. Quando
um individuo descobre uma nova moita de tabaco, imediatamente cons-
tréi uma cérca em volta, para informar aos outros que isso lhe pertence.
Esse tabaco nativo é fumado pelos leigos em pequenos cachimbos tubu-
lares feitos de madeira ou barro; e pelos pagés em longos cachimbos de
barro, que, as vezes, atingem a trinta centimetros de comprimento.

Apesar de ser o tabaco fumado em horas de écio, como prazer,
seus principais usos, entre os Tapirapé, sdo como estimulante, ou como
medicamento. Cada noite, apés longo dia trabalhoso, ou durante as
cacadas ou viagens, os homens tapirapés sopram fumo sébre as pernas,
bracos e costas doloridas e, algumas vezes, véem-se homens defumando
as espdsas ou companheiros fatigados. Acompanham a defumagéo do
corpo com massagens, esfregando os bragos e pernas em direcio as
extremidades. Cansaco e dor sao considerados como substdncias extra-
nhas adquiridas nos exercicios didrios e acreditam poder expeli-los do
corpo por meio de massagens e defumacio.

Tratar os doentes é o dever mais comum dos pagés, e o uso de
tabaco é sempre o prelidio e complemento necessario dessa operagdo.
Eles sempre curam ao cair da noite, a menos que a doenga seja grave e
exija tratamento imediato. Ao visitar um paciente, o pagé acocora-se pro-

(17) Uma beberagem feita de alguns grdos de milho em muita agua. Acre-
dita-se que & venenosa.

F. o2



i3 WAGLEY — XNAMANISMO TAPIRAPE

ximo da rede, acendendo imediatamente ¢ cachimbo. Quando o enfér
tem febre ou estd inconciente, por ter visto um espirito, o principal r;ne(i
todo de tratamento é a massagem. O pagé sopra fumaga sdbre todo o
corpo do paciente, depois sdbre as préprias maos, cospe nelas e comeca
vagarosa e firmemente, a fazer massagens no enférmo, sempre em dix"e:
c¢do das extremidades do corpo. Aparenta remover uma substdncia
estranha por um movimento rapido de méos, quando atinge a extremi
dade de um braco ou de uma perna. - =
-Contudo, o mais freqiiente método de curar, é extrair um objeto
n?ahgno (18), por sucgdo. O pagé agacha-se ao lado da rede do Jpa~
ciente e comega a comer fumag¢a” — a engulir grandes baforadas de
.furnc.) de seu cachimbo. Forga a fumaga até o estomago, com fortes
l:nsplragées; logo fica intoxicado e enjoado; vomita violenta;nente expe-
lindo a fumaga do estémago. Geme e limpa a garganta do mesmc; m:do
que uma pessoa em niuseas, porém incapaz de vomitar. Sorvendo a
matéria que vai sendo expelida, acumula saliva na béca (19).
Em meio désse processo, para muitas vezes para chupar o corpo
do enférmo ; finalmente, com um doloroso suspiro, lanca ap chio todo o
n}a_terial acumulado, Procura, entio, dentro dessa massa, 0 objeto intfu-
sivo causador da doenca. Nunca presenciei o pagé mostrar o objeto
malfgno aos assistentes. Usualmente, em um tratamento, o pagé t::lpi-
rapé repete muitas vezes o processo de ‘comer fumaga”, chupar e vomi-~
'tar.. Em certas ocasides, quando um homem de prestigio estd doente
dois ou mesmo trés pagés, lado a lado, procederao dessa maneira na cura,
ressonando pela aldeia o violento ruido do vomitar. ,
Outro método de curar foi observado. Durante uma epidemia d
febre, Panteri realizou uma cura coletiva, expulsando a febre da ald .
€ desinfetando as pessoas da mesma. Dois homens foram enviados i
co'Ietax: mel silvestre, que na aldeia foi diluido em agua, resultando Ej:a
mistura adocicada. Apés ter fumado por algum tempo, P'ante'ri foi de ca .
a casa, levando a mistura de mel na béca e espargindo-a sdbre a ca::
e seus ocupantes. Cuidadosamente borrifou os pacientes que tinham

febl'e fez"lh V da (1 e
= » es massagens, remo endo a b
substancia E:Stranh
3 g 5eus

(18) Ossos de peixe .
feiticaria. peixe, vermes, flechas que foram introduzidas no corpo, por

. 5
19) E ario di é nd
) (d )f : desnecessdrio dizer que o pagé ndo come antes de curar desta maneira
preferindo fazé-lo com o estémago wvasio. ’

-
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Trabalbou por muitas horas, borrifando o exterior e o interior
das casas. inclusive a grande casa cerimonial dos homens. Explicaram-
me que o mel. sdzinho, nao teria efeito terapéutico sdbre a febre, porém,
espargido da boca de um pageé. faria que ela desaparecesse.

Os pagés também protegem 0s Tapirapé contra os espiritos. Todas
as pessoas que véem espiritos desmaiam de médo ou por causa da subs-
tAncia branca com que o espirito lhes envolve o corpo. Os pagés sio cha-
mados para defumar e fazer massagens nos que assim desmaiam, para
livra-los da substancia branca. Durante uma danga finebre, o pagé Pan-
teri, “viu muitos espiritos”, nas cercanias da aldeia, reconhecendo alguns
como parentes do morto, hé muito falecidos. Soprando fumaca de tabaco
e andando entre os espiritos, com um grande espelho, expulsou-os antes
que fizessem algum mal.

Qs pagés sdo mnecessarios em muitas outras situagbes além das
doencas, Assim, os Tapirapé pensam que OS pagés controlam a ges-
tacio das mulheres. Conquanto saibam que a gravidez seja relacionada
com as relacdes sexuais, acreditam que a concepcdo somente se realiza
quando um pagé “traz uma crianca para uma mulher”. Muitas espécies
de passaros, peixes, insetos e muitos fenémenos naturais, especialmente
o Trovao, teem criancas: isto &, pensa-se que ¢les controlam “espiritos
de criancas” (20). Um pagé rouba, ou mais simplesmente, toma espiritos
de criancas dessas fontes, trazendo-os a wma mulher enguanto ela dorme.
Pais que desejam ter filhos levam presentes a um pagé para ‘fazé-lo
sonhar e trazer-thes uma crianga”. Muitos pais tapirapés podem iden-
tificar a origem de seus filhos e o pagé que os trouxe. Um pai contou-me
que levou mel ao pagé Urukumi, fazendo-o sonhar. Urukumi viajou &
caso do Trovio, trazendo uma crianga para sua espdsa. QOutro presen-~
teou com um peixe a um pagé, que lhe trouxe uma crianga de um peque-
no peixe chamado piau (Leporinus sp.), e ainda deu mel a um pagé que
lhe trouxe uma crianga de mutuca {Tabanidae}.

Para os Tapirapé todo bem e todo mal podem ser levados a conta
do pagé. Consegiientemente, um fenomeno como a esterilidade & sem-
pre culpa do pagé. Uma mulher estéril ou um homem sem filhos de
sua esposa, deve ter “brigado muito com o pagé’.

{20} Trovéo, noite, macacos, porcos-do-niato {Taguassu), jaci {Penelope sp.),
jakami (Psophia sp.}, peixes chamados tukunare (Cichla ocellaris), paci {Mylinae
sp.), piranha (Pygocentrus} e jakari {Prochilodus sp.}, foram enumerados como
fontes de “espiritos de criangas’.
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Por exemplo, era claro para Kamairaho que a auséncia de filhos seus
com as trés mulheres que teve durante a sua vida, era devida aos pagés:
“Eles ndo querem que eu tenha um filho” disse éle. Néo tinha a menor
suspeita concernente & sua prépria esterilidade, apesar de sua terceira
e atual espdsa ter tido uma filka do primeiro marido; porque, segundo
a crenga tapirapé, todos os homens que tiverem relagdes sexuais com
uma mulher, durante o periodo de gestagdo, sdo pais biolégicos do filho
dela. Déste modo, Kamairaho era “pai” de muitas criangas.

A seguranca dos homens tapirapés depende do poder de seus pagés,
durante o periodo, entre outubro ¢ novembro, em que éles precisam nadar,
enquanto pescam ou atiram em tartarugas, porque nessa regido do Brasil
os rios sdo infestados de jacarés, arraias (Potamotrygon histrix), e do
peixe carnivoro chamado piranha (Sarrasalminae}. Os Tapirapé também
acreditam que grandes cobras se escondem nos pogos profundos do rio
prontas para enlear os homens, arrebatando-os para o fundo dagua.
Durante o ano, os homens nfio nadam em aguas profundas, a menos que
seja absolutamente necessario, e pescam sémente nos baixios mais claros
e de maior correnteza, Quando teem que nadar para apanhar tattarugas,
um pagé lhes garanfe a seguranga. Um poderoso pagé sonha: viaja
ao rio, amarra com cipds as mandibulas dos jacarés, bate nos dentes das
piranhas, de modo que elas ndo possam morder, e amarra as cobras com
nés feitos de suas préprias caudas.

A abundéncia de suprimento alimentar é também uma responsabili-
dade do pagé. Alguns poderosos pagés teem a habilidade de controlar
0os movimentos e o aumento dos bandos de porcos-do-mato, Esses
pagés visitam em sonhos “a casa dos porcos-do-mate”, no morro pro-
ximo ao rio Tapirapé, chamado por éle Towaiyawa — Rabo anelado
do coati {Nasua sp.). Ai o pagé tem relagbes sexuais com as fémeas
dos porcos, causando grande aumento nos grupes. Os porcos mais ve-
lozes na corrida e mais dificeis de matar sfo os “filhos do pagé”. O
controle do pagé sdbre o movimento das varas de porcos provém de
seu controle sdbre os ancinga chamados ampukiya — “espiritos que
choram”. Os porcos-do-mato sdo considerados xerimbabos désse espi-
rito, sequindo-o sempre. Os pagés que sdo bastante podercsos captu-
ram ésses espiritos, levando-os, juntamente com seus xerimbabos, a luga-
res préviamente designados, onde cagadores tapirapés estardo a espera do
grupo. Acreditava-se que nenhum dos atuais pagés era capaz de con-
trolar porcos-do-mato, e muitos indios se queixavam da recente falta de
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sucesso nas cagadas e aparente escassez de varas de porcos pelo de-
crescente poder dos pagés.

As viagens de sonhos também trazem aos pagés o poder de pro-
fecia, o que foi denunciado pela visdo de Panteri ,relativa a febre na aldeia
dos Peropi awa. Tais experiéncias em sonhos ndo se limitam apenas
ao mundo demoniaco, s vezes ocorrem em regibes terrenas. O pagé
pode visitar aldeias carajas e estabelecimentos brasileiros ao longo do
Araguaia. onde, algumas vezes, toma conhecimento de fatos que interes-
sam grandemente a seus companheiros de tribu. Ao visitar pela pri-
meira vez os povoados brasileiros a2 margem do Araguaia, disse Panteri
ter reconhecido fisionomias que havia visto em suas intmeras via-
gens, em sonhos, a ésses locais. Quando voltei aos Tapirapé, apés uma
auséncia de trés meses, um pagé proclamou ter predito o dia de minha
proxima chegada. Disse &le que viajou, em sonho, ao zio Araguaia, onde
viu minha canca navegando em direcio ao rio Tapirapé. Da mesma
maneira, um outro predisse a chegada de um jovem tapirapé que vol-
tava de uma estada de muitas semanas no Araguaia, Fregiientemente
pagés, através dos sonhos, descobrem onde grandes bandos de porcos
podem ser achados, e entfo dizem-no aos Tapirapé, aconselhando-os
como devem aproximar-se do grupo (21).

Os pagés podem purificar os alimentoz provando-os, soprando-lhes
fumo ou simplesmente pelo halito. Varias vezes durante o ano ésses
ritos sdo realizados sébre os primeiros frutos de uma colheita, impedindo
que causem dano aqueles que os vBo consumir. Em dezembro, as pri-
meiras espigas de milho sfo colhidas e apresentadas a um pagé poderoso,
que as faz cozinhar pela espdsa. Nesse dia, ao pér do sol, o pagé
dirige-se & praca central, sequido da espésa, que leva ¢ milho novo,
colocando-o empilhado diante déle, preparado para as cerimdnias a
serem iniciadas. Em 1939, Panteri foi o pagé que iniciou essa ceri-
monia, tendo-se-lhe reiinido mais cinco pagés de reputagio compro-
vada, As pessoas da aldeia juntaram-se em volta do grupo de pagés,
que, sentados em circulo, defrontavam o milho. Um a um, os pagés to-
mavam um trago profundo de seus cachimbos acesos e sopravam a
fumaga sébre o milho. Entdo, um a um, novamente, tiravam alguns

(21) Muitas dessas profeciac deixam a desejar. Em muitas ocasifes puvi
taxarem as profecias dos pagés de “mentiras”. Comumente as profecias sfio apenas
dadas a conhecer ap6s os fatos terem-nas comprevado.
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graos de uma espiga e comiam-nos. Quando o altimo provou o milho
novo. a ceriménia terminou. Os jovens da aldeia lancaram-se sébre a
pilha de milho que. provado pelos pagés, foi considerado sem perigo
para o consumo piiblico. No dia seguinte o milho era cozido em tédas
as casas.

Uma cerimdnia semelhante é realizada em agosto ou setembro, com
o primeiro mel silvestre coletado nessa estacio, o mesmo acontecendo
por volta de janeiro ou fevereiro, quando o milho novo é triturado para
a fabricagdo do grosso kaui. Nada ouvi sébre tal “prova dos primeiros
frutos” pelos pagés, para as outras colheitas, e os informantes eram
incapazes de se lembrar de alguma ocasido em que o milho ou o mel
silvestre, provados pelos pagés, tenham sido considerados perigosos
para O CORSUmO.

Anualmente, nos primeiros meses da estagdo chuvosa, quando a
nova plantagio de milho é ameacada pelas primeiras chuvas pesadas e
tempestades elétricas, os pagés tapirapés precisam “combater” o Trovio
e seus sobrenaturais, para proteger as rogas e o proprio povo contra
sua violéncia. Esta cerimdnia de quatro dias é o pento culminante da
atividade xamanistica entre os Tapirapé, em sua mais exética ¢ violenta
manifestacio (22).

POSICAQO SOCIAL DO PAGE

Os Tapirapé nfio possuem chefes com autoridade fortemente cen-
tralizada. Em vez disso, encontram-se individuos respeitados. que mo-
ilernamente sdo designados pelos Tapirapé com o térmo portuguds

capitdo”. Tais homens, de grande prestigio, ganharam o respeito dos
companheiros por um ou mais — usualmente dois — de trés caminhos
possiveis,

Primeiro — Um individuo pode ser distinguido pelos pais por um
tratamento especial como o Zirikakdntu — uma crianga favorecida (23)
~- sendo necessério, porém, que seus pais sejam pessoas de algum pres-

(22) Veja a pégina 28 para uma exposi¢do minuciosa sdbre o Trovio, coms
um ser sobrenatural, e a ceriménia do Trovio.

{23) Usei o pronome masculino (Ais) porque, em sua majoria, os cirikakéntu sio
nieninos, se bem que, na meméria dos informantes, haja lembranca de meninas sele-
cionadas para @sse tratamento. Na aldeia, hd usualmente duas “criancas favorecidas'
do sexo masculino, uma para cada metade.
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tigio. Os pais acumulam em tal crianga uma série de nomes importantes
que por si s6 impdem respeito, e ensinam-lhe, com especial cuidado, mitos,
cancdes, dancas e técnicas manuais da tribu. Seus pais sdo seus servi-
dores, trazendo-lhe agua para beber e lavar-se, e preparando-the ali-
mentos especiais. Ha um grande cuidadc no ungir e pintar-lhe o corpo,
e adornos elaborados sdo feitos para éle usar durante as cerimdnias
anuais da colheita, porque os Cirikakéntu sdo as figuras centrais de parte
dessas ceriménias. Da mesma forma, quando éle danga na ceriménia,
ao alcancar a maturidade (24), os seus adornos corporais sdo mais elabo-
rados do que os de um jovem qualguer.

Segundo — Um individuo adquire prestigio sendo escolhido como
chefe do “grupo de idade” de guerreiro da sua metade cerimonial. Seus
companheiros podem escolhé-lo como “chefe de marcha” — antad dwa
— ou como “chefe de cangdo” — amowikd fiwa — em razao de suas
habilidades especiais na caga, no rogar, na técnica manual, no cantar
ou no dancar. Fregiientemente acontece que ésses chefes escolhidos
foram dirikakdntu quando criangas, pois o tratamento especial e as van-
tagens educacionais, dadas a essas criangas, desenvolvem qualidades de

chefia.

No xamanismo encontra-se o terceiro e mais jmportante caminho
para o prestigio. Ja foi dito que os Tapirapé dependem de seus pagés
para controlar o perigoso mundo de espiritos, remover o perigo dos pri-
meiros frutos, predizer o futuro, trazer espiritos de criancas aos pais,
e curar os doentes. Em tddas as situacdes da vida em que figura a sorte
ou o impredizivel, os Tapirapé dependem nitidamente de seus pagés.
Por essas razdes o maior prestigio que a cultura tapirapé oferece con-

{24) Em matéria de chefia, discordo de Baldus. Ele registou um “chefe
principal” e um “vice-chefe”., Considera tais oficios hereditarios: o filho mais velho
do chefe torna-se chefe; o seguinte em idade, vice-chefe (op. cit. p. 81). Mas,
acredifo que a impressio de primogenitura foi criada sdmente porque os nomes im-
portantes e a posi¢ho de cirikakanfu era geralmente transmitida pelos pais acs filhos
mais velhos e os pais de marcada importéincia eram os tnicos que davam cir’kantu.
O homem que Baldus registou como “chefe principal” tinha um nome importante,
fora uma crianca favorecida, tinha sido “chefe de cangic” de seu wird e atualments
era um pagé de algum poder, e acredito gue ocupasse sua posigdo em virtude
dessas coisas e ndc por té-la herdado, Wantamanu, que Baldus menciona como
“vice~chzfe”, também féra um pagé e um “chefe de marcha”, antes de sua morte
em 1940.
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estigio é refletido nos conceitos de uma
post-vida a parte, para oS pagés, bem como na identificagdo, como pageés,
dos herdis culturais antepassados. Falando de Petura, aquele que

obteve fendmenos como o fogo e a luz do dia para os Tapirape, e de

Ware, que matou muitos antinga perigosos, 08 informantes fregiiente-
Enquanto um leigo

se referem a éles como “grandes pagés’ .

orna uma alma descorporificada pela morte, a vida pos-
nada mais é do que a continuagdo de sua vida real,
Sua alma vai para Maratawa (26), o lar dos
giada morada dos mortos situa-se longe,
e a agua comega’, onde o sol, apés a
dormir. Em Maratawa, os pagés
muitas penas vermelhas de
e todas as outras necessi-
é enterrado com um

verge para o pagé (25). Esse pr

mente
tapirapé se
tuma de um pagé
sob circunstancias ideais.
herdis culturais. Essa privile
a noroeste, ‘onde a terra acaba
viagem através do céu, reforna para
teem um suprimento inesgotavel de tabaco,
arara, muita mandioca, bananas, kaui, carne,
dades ¢ luxos da vida. Fregiientemente um pagé
cachimbo cheio de tabaco na boca, de modo que possa fumar para extin-
guir a fadiga durante a viagem para Maratawa ; algumag vezes enter-~
ram alimentos com o corpo, para que gle possa alimentar-se durante a
longa viagem para Maratawa.

ha um fator real que
o os homens
or suas

Além dessas consideragdes nio materiais,
al aos pagés tapirapés, que em geral sa
gumas vezes recebam carne ou mel p
erem espiritos de criangas aos pais, usual-
fluos — sinais de riqueza. Obser-
s com que eu presenfeava ao0s
como pagamentos

assegura respeito soci
mais ricos. Se bem que al
curas ou como presente por traz
mente sdo pagos com artigos supé

vei imediatamente gque contas & ferragen

Tapirapg, passavam prontamente .as méos dos pagés,

por curas.

{25) A importéncia fora do comum gue os Tapirapé dso aos pagés foi bem
marcada por um dos meus informantes: *Sem nossos panceés todos Tapirapé morreriam’”.
do, sua viagem para Maratawa ¢ demorada.
ada de pagés”, localizada a oeste, enquanto

sequir é que vai para Maratawa, Se

{26) Se um pagé morre assassina
Temporariamente é&le vai para outra '‘mor

suas feridas cicatrizam; somente apbs O CoL
sen cranio foi esmagado por uma bordtna, um novo cramio de metal lhe é feito nessa
“metal” & sem diivida um conceito importado,

de explicar-me de que matéria poderia
ser conhecido pelos Tapirapé.

residéncia temporaria. Um cranio’ de
porém meus informantes nio foram capazes
ter sido feito o novo cranio, antes do metal
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CAMINHO PARA O XAMANISMO

Entre os Tapirapé és s
. apirapé, os pagés sdo essencialmente as pessoas que
egriaam ftam ‘ls‘eu.s sonhos viajam muito pelo mundo sobrenatural, con
g o tamiliarizar-se com o mesmo, Por ocasific de minha ’visita

(27) Veja a nota da pagina 17.
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havia seis homens reconhecidos como verdadeiros pagés, sendo pro-
curados para tratar os doentes e realizar varios cerimoniais. Panteri
¢ Urukumd eram os dois que mais se distinguiam, assumindo a chefia
das ceriménias xamanisticas, sendo também os dois mais freqiientemente
chamados para curar. Além désses seis pagés reconhecidos, havia quatro
jovens trabalhando para desenvolver fér¢a xamanistica, no intuito da
virem a ser reconhecidos como pagés.

Pessoas que atualmente vivem na aldeia recordam-se de trés mu-~
lheres que foram pagés ; mas durante minha estada, ndo havia nenhuma,
quer como pagé reconhecido, quer como novico. As mulheres pageés
deixaram a fama de terem sido particularmente malignas. Supunha-
-se que elas sonhavam mais do que os homens e produziam maior mal as
pessoas. Agqueles que se lembram das mulheres pagés dizem que elas,
na cerimonia anual de chamar e combater o Trovio, cantavam a parte
musical, comumente executada pelas espbsas dos pagés, enquanto seus
maridos cantavam as partes peculiares aos pagés masculinos. As mulhe-
res.pagés fumavam e caiam em transe, tal como os homens. Tudo que
¢ possivel aos pagés masculinos parece estar ao alcance das mulheres
pagés. Nenhuma foi descrita como de comportamento masculino, sendo-o,
pelo contrario, como “boas espésas’, e até se recordam de uma que era
pequena, porém especialmente atraente.

Certas pessoas, sem distingdo de sexo, cedo sdo reconhecidas como
futuros pagés pela natural inclinagio para sonhar. Por exemplo, muitos
informantes me disseram que um menino 6rfio, e portanto mal cuidado,
seria certamente um poderoso pagé. Enquanto dormia, falava e movi-
mentava-se, tendo sido ouvido a gritar durante um pesadelo. Lembrava-
se pouco do que sonhava; todavia contou ter visto o espirito .de sua
mée, e descreveu um espirito maligno que encontrou durante um sonho.
Contam que um dos atuais e poderosos pagés foi, como ésse, um jovem
dotado de especial predileciio para sonhar. Tais jovens sdo nervosos e
sensiveis ; contudo, nenhum traco distinto de personalidade foi natado
entre os pagés adultos. Os pagés sdo freqiientemente macilentos e ma-
gros, talvez em consegiiéncia do uso constante do tabaco e a resultante
nausea. Um pagé, atualmente falecido, foi descrito pelos informantes
como um asceta nervoso, somente interessado pelo mundo sobrenatural.

Outros, sem essa tendéncia para sonhar, mas com aspiragdes ao
Xamanismo, podem solicitar sonhos. Anualmente, durante os dias da
estacao séca, todos os jovens que aspiram ao xamanismo, mesmo aqueles
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que mostraram potencialmente durante a infancia, reiinem-se tédas as
tardes na praga central da aldeia para conseguir sonhos, Um novico senta-
se no chéo, préximo 2 um pagé seu mentor, e engole fumaga do cachimbo
déste, até vomitar viclentamente, Quando os novigos estdo incapazes
de segurar o cachimbo, o pagé segura-o, forcando-~os a continuar “comen-
do fumaca”. Geralmente os neéfitos caem inconcientes e doentes da
fumaga ; durante ésse estado éles podem sonhar. Seja qual for o resulta-
do, ao recobrarem os sentidos o cachimbo lhes é outra vez colocado na
béca até que novamente caiam inconcientes. O processo pode repetir~
se muitas vezes durante um periodo de duas ou trés horas. Mais tarde,
ao retirar-se para dormir em sua rede, &le espera sonhar,

Tais sessdes se realizam tédas as noites, durante algumas semanas
antes da cerimonia do Trovio, e um novigo conciencioso comparece a todas
as sessbes. Durante ésse periodo, éle abstem-se de relagdes sexuais,
porque estas estorvardo seus sonhos; também evita banhar-se, tornan-
do-se sujo, Nio deve comer arimais que “andam & noite”, como o ja-
boti {Testudo tabulata) e o macaco, para que possa ser amigo de tédas
as criaturas que encontrar em suas viagens noturnas (do sonho). De-
verda comer farinha de mandioca, inhame, pimenta e camnes brandas
{leves) como a do jach, coati, (Nasua sp.) caiteti, mutum (Crax sp.) e
galinha ; de outros alimentos deve comer muito pouco ou entdo nada.
Os novigos sdo “cansados” e “magros”; muitos ndo prosseguem apods as
primeiras noites, porque “sdo preguigosos’ ou porque “estdo com médo".
Meu informante Campukwi nio continuou porque ndo gostava da su-
jeira, da nausea do tabaco, da falta de alimento e da abstinéncia sexual.

Qutros novigos, mais bem sucedidos e mais presistentes, sonham.
Primeiro véem formas enevoadas de espiritos, e, algumas vezes, demd-
nios da floresta ; no entanto, ainda desconhecem como falar a tais espi-
ritos. Usualmente, durante a primeira ou segunda sessio em gque um
jovem procura sonhar, espera apenas sonhos médios. Apds muitas
sessdes o novigo, em seu estado inconciente, pode ver e falar com peri-
gosos deménios da floresta. Tradicionalmente, jovens pagés tornam-se
bravos e incontrolaveis quando teem seus primeiros spnhos perigosos.
Dizem que, algumas vezes, no induzido estado de inconciéncia, levantam-
se siibitamente e correm desorientados pela aldeia, matando galinhas,
caes, araras, ou quebrando cerdmica. Durante o periodo de treinamento
de 1940, apesar de nenhum dos novigos “correr”, um informante descre-~
veu-me o estado de um jovem pagé que “corren” hd muitos anos pas-
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sados. "Ele pulou, gritou e correu pela aldeia. Levava nas mios uma
clava (usualmente as armas sdo colocadas fora de alcance}. Matou duas
galinhas e rompeu pelo lado de uma casa. Matou o cachorro do
irmao. Todas as mulheres e criangas, amedrontadas, fugiram da aldeia,
Finalmente, Maeumi agarrou-o, mas éle era forte e bateu em Maeumi
com a clava; o sangue escorreu da face de Maeumi. Muitos homens
vieram, e dominaram-no. Urukumi (seu mentor} sofrou fumo sébre
éle”, trazendo-o entfio ao estado conciente. Informantes contaram-me
que éle havia visto espiritos perigosos e “estava com médo’. Essa
reacdo é comum naqueles que mostram potencialidade para o xamanismo.

O simples fato de um jovem pagé ter muitos sonhos perigosos néo
faz déle um xdman comprovado. Ele tem que participar de um “com-
bate” contra os seres do Trovdo, e tentar curas ao lado do mentor.
Se bem sucedido, de vez em quando sera chamado pelo povo para curar,
Com o renome de muitas curas e continuo sonhar, em que tem encon-
tros com entes sobrenaturais, constituird sua reputagdo como page,
durante um periodo de muitos anos. Panteri e Urukumi beiravam
os cinquiienta anos de idade, quando os visitei; informantes ndo me
forneceram nenhuma indicagdo de que seu poder diminuiria com a
velhice.

A CERIMONIA DO TROVAO

Em comum com muitos . povos tupis, os Tapirapé consideram o
trovio como poderoso ente sobrenatural, chamado Kanawana pelos Ta-
pirapé. Mora em sua casa, em Maratawa, rodeado de seus diversos
super-numerarios. Tem consigo as almas dos pagés mortos (pancé-
idnwera), awampewa, (mensageiros que levam noticias aos pancé.
fiinwera) e, finalmente, Topi (28).

Os Topi sdo descritos como pequenocs seres antropomorfos de cérca
de um palmo de tamanho. Seus corpos sfio recobertos de cabelo brance
e macio, usam contas européias, pequenos ornamentos de cabega, [eitos

(28) Topi ¢ sem divida o egiiivalente tapirapé de Twupi, palavra registada
como usada pelos Tupinambd e outros Tupi da costa. Entre estes: dltimos, Tupd
era o ser sobrenatural que causava o trovio e os relimpagos. Tupd era tdo impor-
tante que os primeiros missionarios catélicos usaram a palavra referindo-se a Deus.
(veja Alfred Métraux. 1928. La Religion des Tupinamba, pp. 52-56, Paris).

E' preciso, porém, riotar que entre os Tapirapé, Topi sdo apenas seres do Trovio.
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de penas de arara, e tembetds. Viajam velozmente pelo espago em
suas pequenas canoas  que sdo apenas metades de cabagas, e levam
com éles flores vermelhas e contas que usam como flechas para atirar
nos Tapirapé. Algumas vezes, referem-se a Topi como “xerimbabos”
do Trovado, outras como filhos do Trovao; mas, de qualquer maneira.
sdo muitos e ficam sob suas ordens.

Anualmente, pelos fins de dezembro e em janeiro, quando caem
pesadas chuvas de trovoada, relampagos e fortes ventos, os Tapirapé
acreditam que o Trovéo esta zangado. O fragor da tempestade é causado
pelo avancar das canoas dos Topi e os reldmpagos sio suas velozes fle-
chas. Certa vez, quando um forte vento descobriu parte do telhado de
uma casa, os homens tapirapés atemgirizaram'-se, porque sabiam que
panéé-itinwera mandados pelo Trovio haviam causado o vento, Anual-
mente, nessa mesma época, os pagés “chamam o Trovao” e op()em‘suas
forcas as déle. Numa intoxicagfo [renética, pelo engulir da fumaca
de tabaco, constante dangar e cantar, caem em transes durante os quais
viajam até a casa do Trovdo. Os pagés e corajosos leigos que ‘fomam
parte nesta cerimbnia, sdo abatidos pelas flechas dos Topi, caindo an
chdo em contorsdes. O comportamento violento é a nota principal dessas
cerimdnias contra o Trovio e seus seres.

Em janeiro de 1940, essa cerimdnia foi iniciada, sem aviso prévio,
por Panteri, um dos dois poderosos pagés da aldeia. Certo dia, aos
primeiros albores da madrugada, &le acordou, acendeu o cachimbo e
comegou a engulir fumaca de tabaco, tal como se estivesse realizando
uma cura, Comegou entfio a cantar, acompanhado da espésa, que can~
tava em contraponto mais alto. A cangdo afraiu o Trovdo & aldeia e
anunciou que éle-veria Topi e pancé fiinwera no dia seguinte. Cantou
que “muitos Tapirapé morreriam’ (29). Ao raiar do dia, tinha finali-
zado a cangBo e todos aqueles que haviam despertado para ouvi-lo,
ainda continuavam acordados. A aldeia soube que Panteri havia come-
cado a cerimdnia, desafiando o Trovio. Ao entardecer désse mesmo dia,
Urukumi, outro poderoso pagé, encetou a cangio, engulindo fumaga de
tabaco, vomitando, cantando, acompanhado pela espdsa. Depois de uma
hora ou pouco mais, Urukumi deitou-se na rede, sendo a cangfio reen-
cetada primeiro por um, depois por outro pagé ou novico, até o pér do sal.

(29} “Morrer”, nessa ceriménia, € cair em transe, pelo efeito das flechas de
Topi. Durante ésse transe, a.alma abandona o corpo e viaja até a casa do Trovio.
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Ao por do sol, pagés e novigos reiiniram-se pouco a pouco no Iugar
de danga, em frente & casa cerimonial, cada um repetindo o trabalho de
engulir fumaca até intoxicar-se. Entdo, cada um se postou de pé, defron-
tando a espdsa, a cérca de cinco pés de distancia e cantaram juntos. Ao
anoitecer, o ciclo de cantar na praga havia terminado, o Trovio féra
chamado e no dia seguinte suas criaturas apareceriam na aldeia.

Para os trés dias seguintes, durante os quais as ceriménias continua-
vam, o pér do sol marcava uma mudanca definida de atividades. Pare-~
ceu sempre haver duas fases distintas da ceriménia — uma para as
horas diurnas, outra para o crepisculo.

De manhd cedo, no segundo dia das ceriménias que eu presenciei,
foram feitos preparativos para as atividades diurnas, Portas provisérias
foram abertas em cada uma das nove casas da aldeia circular, no ponto
mais préximo da casa vizinha, de modo que permitisse a uma pessoa
fazer um circuito completo na aldeia, passando através das casas.
Trithas foram feitas entre as novas portas das casas, formando um ca-
minho circular que atravessava todas as habitacdes da.aldeia, Os mora~
dores da maior habitagio (A, no mapa da aldeia, anexo. Fig. 13)
situada a sudoeste, mudaram seus pertences para junto das pare:
des, limpando o chdo dos fogos de cozinhar e desarmando as redes.
Essa casa foi o ponto central das ceriménias a serem realizadas. Cérca
do meio dia, Panteri, dentro de casa, comegou a cantar e engulir
fumaca do cachimbo. Apés dicar doente e intoxicado pelo tabaco,
saiu -com a espdsa por uma das novas portas laterais, “comendo fumaca”
enquanto andava. O par moveu-se na diregdo dos ponteiros de um
relogio, ao longo da trilha circular, até chegar ao centro da casa se-
guinte. Pararam, defrontaram-se e cantaram. Panteri pontuava sua
cangio com profundas tragadas de fumaga e vémitos. Repetiram isso em
cada casa. Quando alcangaram sua casa novamente, Panteri apanhou
dois maracas cerimoniais, decorados com penas de arara, continuando o
gar numa segunda volta pela aldeia. Apés quatro circuitos pela aldeia,

anteri parou em sua prépria i - a
foram deﬁxados na casapa iudo:::: qisat:::dcoirzi]:;;ede‘l (’)S'maracas
| pela dltima vez.

Urvkumi e a espésa realizaram quatro- circuitos semelhantes. Ao
terminarem, um jovem pagé continuou a ceriménia, porém, nio foi capaz
de completar uma volta sequer, sem ser ajudado. Apés ter cantado em
muitas casas, o jovem pagé comecou a vacilar enquanto andava, trope-
¢ando cegamente nos esteios das casas; estava verdadeiramente em
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transe. Jovens levaram-no de casa em casa. Sibitamente, gritou; o
corpo enrijeceu-se, abatendo-se no chdo. Os miisculos estremeceram por
alguns minutos e depois o corpo ficou rigido. Ele perdera a batalha.
Tinha visto Topi e fora atingido por uma de suas flechas, porque ndo
possuia a fér¢a de Panteri ou Urukumi. Varios jovens levantaram-no
imediatamente sobre os ombros e carregaram-no através das casas res-
tantes, para completar o circuito, despositandc-o, finalmente, na casa a
sudoeste. Um dos poderosos pagés foi chamado; ao deparar com o
jovem pagé estendido, soprou-lhe fumaga e fez-lhe massagens no corpo,
até que lhe voltasse a vida.

Durante o resto da tarde, aspirantes ao xamanismo e muitos outros
leigos, continuaram a ceriménia de chamar o Trovéo, viajando pelo cir-
cuito cerimonial da aldeia. A um sé tempo, havia trés homens movendo-
se com as espdsas nessa trilha circular. Alguns ndo alcangaram o estado
de transe, porque “ndo sabiam como comer fumaga” ou porque “Topi
nio ouviu suas cancdes’. Varios novigos viram Topi e foram abatidos
como o foi o jovem pagé de quem falamos acima. Um pagé novigo,
vacilando cegamente e vomitando muito, tentou livrar-se dos jovens que
parcialmente o amparavam. Quando o agarraram, tombou imediatamente
no chio. Finalmente, ao aproximar-se o pdr do sol, Panteri entoou
novamente sua cancdo. Ainda estava “mais forte do que Topi” e era
capaz de reencetar sua cangio sem cair em transe.

Ao crepiisculo, os homens comegaram a relinir-se na casa a sudoeste.
Cérca de vinte homens se aprestaram para participar dessa fase da ceri-
moénia. O grosso da populaéﬁo da aldeia estava reiinido dentro da casa,
imprensado contra as paredes ou do lado de fora, olhando através das

portas.

Os dois pagés mais poderosos, Panteri e Urukumi, ficaram no centra
da casa, defrontando-se. Acenderam seus longos cachimbos e comega-
ram a engulir fumaga. Ao fundo da casa estavam dois jovens com o0s
maracas cerimoniais que os pagés haviam usado anteriormente. Esses
jovens estavam numa posi¢do particularmente perigosa, porque oS ma-
racas atrairiam de modo especial a atengdo dos seres do Trovdo. Em
frente déles, Ikoriwantori, jovem distinguido pelo canto, sentou-se num
banco iniciando as cancdes do Trovédo, acompanhado pelos maracas. Um
menino sentou-se atras deles, marcando o tempo da cangdo num fronco
oco de bambii. De vez em quando, os que se achavam junto as paredes
cantavam em coro, acompanhando o jovem solista. Os pagés aproxima-
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ram-se dos jovens dos maracas, oferecendo-lhes os cachimbos para
engulissem fumaga, o que ambos fizeram até tontear. Em certas ocasié'?: ;
somente podiam sustentar-se de pé, quando amparados. Comec;-a:a S:
entdo a avancar e recuar na diregdo da frente da casa. sacudindg ::
maracés ameacadoramente para o teto, desafiando Topi e Pancé idnwen;
a apresentar-se.

E.nl:éo 0s pagés ofereceram os cachimbos a seus novicos e aos leigos
Os dois pagés adiantaram-se e recuaram na extensio da casa — primg' :
sozinhos ; depois, cada um acompanhado de um novico. Um a um 1:;2
homens juntaram-se aos pagés, 3 medida que estes avancavam e reéua_
vam. Por ésse tempo, todos, ja intoxicados, se moviam vacilantes, vomi
tando e expelindo fumaga que se ia adensando em térno déles, tornal'ndo 1
a atmosfera cada vez mais tensa. A cancio foi transformada nﬁm r—ise
ululante, “hiu! hiu!" Alguns levavam penas de arara ou espelhos cir;z
amias contra os Topi. Os pagés, que chefiavam a ma{ssa, carregavam
faco.es comsigo, paravam em cada extremidade da casa, seguidos do grupo,
gest:ciu}?ndo de modo ameagador em dire¢do ao teto, desafiando Topi e
pancé ifinwera a aparecer. Por todo ésse tempo continuou o canto acom-
panhado pelos maracis e percusséo do tronco oco de banmbﬁ . Havia v

intervalo, quando um participante desmaiava, E

Bruscamente, Panteri parou nesse avangar e recuar, retirou-se alguns
{)assos para tras e apontou para um canto da casa. Explicaram-me que
ele havia visto um panéé iinwera enviado pelo Trovdo. Correu para a
outra extremidade da casa, apontando novamente : vira um Topi.
Recuou como que amedrontado ; pareceu entio ameagar, apontar. correr
apavorado, e finalmente retirar-se, completamente confundido pelos nu-
merosos inimigos.

Em dado momento, um jovem pagé apartou-se do grupo, correndo
pelo circulo de casas, como um animal acuado ‘procurando escapar;
seus olhos estavam muito abertos e fixos .Caiu ao chio, contercendo-se e’
gemendo ; o corpo contraiu-se ¢ tornou-se rigido. Sua espdsa, que estava
entre os espectadores, correu em seu auxilio, arrastou-o para fora do
caminho do grupo e manteve-o sentado encostado em suas pernas. Muitos
‘outros cairam dessa maneira, abatidos pelos seres do Trovéo, sendo reti-
rad_os para as linhas laterais, onde alguém lhes soprava-fumaga e lhes
fazia massagens. Com 8sse tratamento recobravam em pouco tempo a

con(;encrl’a, permanecendo porém em repouso, porque estavam “‘fracos do
combate .
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Finalmente, quando escureceu la fora, Panteri, guiando ainda os
homens que ndo haviam sido abatidos, apontou diretamente sobre a
cabeca. Urukumt othou para onde Panteri apontara, pés as maos sdbre
a nuca, correndo de um lado para outro como se estivesse procurando
escapar de algo. Disse-me um dos indios que “havia muitos pancé-
ianwera e muitos Topi dentro da casa”’. Nesse momento todos os homens
que participavam da cerimdnia, cairam ao solo: somente Panteri e Uru-
kumi foram bastante fortes para enfrentar as fércas do Trovio, As es-
posas dos homens caidos correram em sua ajuda, enquanto outros homens
os tratavam com fumo e massagens.

Um a um tornaram & “vida”. Explicaram-me : “nés morremos e o
tabaco restitue-nos a vida. Sem tabaco, o Trovéio nos mataria” .

Todos os homens que haviam tomado parte na cerimdnia, reco-
jheram-se a suas casas, usando o caminho circular, parando por um
momento em cada casa para realizar o canto cerimonial, Dois rapazes
encerraram essa fase da ceriménia, apanhando os maracas que haviam
caido ao chio e correndo com gles pelo circuito da aldeia.

O terceiro e quarto dias da ceriménia seguiram, de modo muito seme-
|hante, o padrio dos dois primeiros, porém com algumas variagdes im-~
portantes. Os dois dltimos dias foram acrescidos de um novo perigo,
causando transes mais violentos que os observados até entdo. Durante
ssses dias cada homem, ao realizar o circuito cerimonial, usou um orna-
mento de cabeca bem elaborado — o ankungitana. Bsse ornamento
enfurece o Trovao e atrai suas criaturas sdbre o portador (30). Sem exce-
cdo, todos agueles que usaram o ankungiténa, mesmo Panteri e Urukumd,
demonstraram verdadeiro médo e cairam inconcientes ante as forcas do

Trovao.

Antes de um homem usar o ornamento de cabega, um pagé movia-o
lentamente diante de seus olhos. Colocava-lhe o ornamento sobre a
cabeca, soprando fumaga por entre as penas, para aliviar um pouco do
terrivel “calor”. Quando usou o ankungitana, Urukumi ja estava cam-
baleando, vacilante, ao deixar a primeira casa do circuito. Teve entdo
gue ser guiado e amparado por dois jovens. Antes de completar o ci~

(30) Penas de arara vermelha sfic guentes como fogo, dizem os Tapirapé:
o sol é quente porque usa um grande ornamento de cabeca feito de penas vermelhas.
Esse calor atrai sempre o sobrenatural. Os Tapirapé disseram-me gque um ataque de
maléria que eu sofrera, fora causado por ter deixado um ornamento de cabega, feito de

penas de arara vermelha, pendurado em minha casa.
r. 2
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cuito da aldeia, foi possuido por um transe, que me pareceu mais violento
que Os comuns aos mais jovens. Seu corpo estava rigido quando foi car.
regado para completar o circulo de casas que faltavam, até a casa do su-
doeste, onde foi tratado por Panteri, Do mesmo modo, éste foi derrotado
e derrubado ao usar o ornamento. Durante seu franse cantou trechos de
uma cangao, e, ao voltar a si, disse ter viajado & casa do Trovio. Mais
tarde, Panteri relatou-me suas experiéncias durante o transe. Traduzida
livremente, sua histéria ¢ a seguinte: “Comi muita fumaca e tornei a fumar
ainda. Cantei, vi um grande sol que se aproximou de mim e desapareceu

Vi muitos s6is pequenos. Eles aproximaram-se e distanciaram-se. Eu w:
o Trovéo. Era pequeno e veio numa pequena canoa. Era um filho do
Trovao (Topi). Usava um pequeno ornamento de cabega, feito de penas
de arara vermelha. Tinha um pequeno tembeta. Tentei arrancar-lhe o
tembeta (déste modo Panteri vencera o Topi), mas éle deixou a casa,
Entdo, tudo escureceu (Panteri ndo derrotara o Topi, e conseqiiente-
mente &ste o havia atingido com uma flecha). Vi muitos séis. Viajei

cantando enquanto andava. Andei trés dias e subi num grande morro’
no outro lado do Araguaia. E’ de 1a que o sol se levanta. Vio Trovéo:
& grande; o seu corpo ¢ coberto de cabelo branco. Tem muitas penas d;.
arara vermelha. Vi muitas almas de pagés e Topi préximo déle. Nio
falei, e voltei depressa”. Mais tarde, acrescentou que, se tivesse tocada

© maraca do Trovio, ficaria no além-mundo: teria morrido. Alguns

novigos, e rarissimos leigos, usaram o ankungitdna, maravilhando o povo

com sua coragem. Contudo a maioria dos homens tapirapés ndo tiveram
a coragem de usa-lo.

O ornamento da cabeca também aumenta o perigo nas fases ves-
p::rais da cerimbnia, durante o terceiro e quarto dias. No auge da excita-
£d0, quando era aparente que os dois poderosos pagés tinham avis-
tado criaturas do Trovéo, Panteri apanhou o ankungitana que estava pen-
dente de um esteio, e agitou-o no ar, ameacando e desafiando aqueles
inimigos. Foi imediatamente abatido por um pancé-iinwera. Urukuma
tomou o ankungiténa, caindo também inconciente, e com éle todos os
participantes. Como anteriormente, os dois jovens, ac fim da cerimdnia,
correram pelo circulo de casas, carregando, ambos, maracas e ankungi-

téna. Os participantes, ao recobrarem os sentidos, voltaram para suas
casas cantando.

No quarto e ultimo dia, uma cerimdnia adicional sequiu-se a fase
usual, ao pér do sol. Assim que a ceriménia terminou, os dois poderosos
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pagés sairam da casa, dirigindo-se para o lugar de danca, levando con-
sigo os maracds e o ankungiténa. At ambos os pagés e muitos outros
homens repetiram a cerimdnia recém-terminada na habitagfo, porém com
menos violéncia. Em seguida, todos os homens da aldeia se reiiniram,
defrontando o norte, “em direcdo a casa do Troviio”, Panteri adiantou-
-se do grupo, em dire¢do ao norte da praga, sacudindo os maracéas sébre a
cabeca. Voltando ao grupo, tocou na cabega de muitos homens com os
maracas, tal como um padre quando abengoa com o crucifixo. Repetiu

isso até que todos os homens que haviam tomado parte na cerimdnia

tivessem recebido a “bencdo”. Mulheres e, apés, criangas aproximaram-
-se para serem tocadas pelos maracas. Désse modo, estavam livres do
perigo do Trovdo. Contaram-me que, depois disso, o Trovéo retira-se
para sua longinqua morada, até o ano imediato,

Nessa noite os homens cantaram as can¢des de andinga aiwiré —
espiritos que vém morar na casa de danca apés a retirada do Trovao.
Tarde dessa mesma noite, os homens dancaram em fila simples no cir-
cuito, partindo da grande casa onde as ceriménias principais se haviam
realizado. Enquanto dangavam, cantavam que o Trovio fora embora e
tudo estava salvo novamente (31).

Durante os quatro dias da cerimdnia, as relagbes sexuais eram con-
sideradas como tabti ; porém na noite em que o Trovdo se retira, “todos
os Tapirapé terdo relagdes sexuais com as espdsas, e muitas mulheres
ficardo gravidas”. Tradicionalmente, as mulheres teem mais liberdade
sexual durante alguns dias posteriores a essa ceriménia. Contudo, algu-
mas pessoas quebram o tabi de relagSes sexuais durante o periodo de
visita do Trovdo, causando embaragos a si préprios e a tribu. Panteri
expressou-se: “Eu estava fraco guando voltei da casa do Trovdo. No
caminho muitos mosquitos me beberam o sangue. Isto porque os homens
tapirapés estiveram com suas mulheres. Eu sonhei esta noite e vi ntuitos
Tapirapé copulando e soube que seriam mordidos por rauitos mosquitos
quando chamassem o Trovao”.

(31) Durante essa danca em fila indiana, podem roubar espigas de milho que
estio penduradas nos tetos das casas por onde .passam. Varios jovens roubaram
algumas, e as mulheres correram em seu encalgo, tentando recupera-las. Havia

muita alegria e risos.
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CONCLUSOES

Estudando o xamanismo tapirapé, torna-se claro que estamos
lidando com padrées que sdo parte de um bem estabelecido complexo
xamanistico do Novo Mundo, largamente difundido em ambas as Ameé-
ricas, do Norte e do Sul — dos Esquimé aos Ona e Yahgan da Terra
do Fogo. Contudo, entre os povos Tupi-Guarani, o xamanismo tem sido
um fator de grande importdncia na sua histéria cultural. O dr. Alfred
Meétraux, mostrou-nos que numerosas e longinquas migragtes de tribus
Tupi-Guarani, em tempos post-colombianos, foram freqiientemente insti-
gadas por poderosos pagés (32}. Em outro estudo o dr. Métraux acen-
tuou o poder extraordinirio dos pagés tupinambas e observou que entre
os Tupi da costa, houve ocasides em que pagés tiveram grande poder
secular (33). O sr. Curt Nimuendaji escreve que a organizagfio basica
entre os Apapociiva-Guarani, antes do contato europeu, era a subor-
dina¢do voluntéria a seus chefes — pagés — apontando gite o néo terem
reconhecido seu poder, foi a causa das repetidas faléncias em unir os
Guarani em “aldeamentos” (34), O meu préprio recente trabalho entre
os Guajajara (35), um grupo tupi que habita o Pindaré (E. do Ma-
ranhio, levou-me & opinido de que, especialmente antes dos europeus
lhes imporem chefes temporais, os pagés guajajaras exerceram, sobre
seu povo, forte controle religioso e social. A importdncia da fungdo
do pagé na cultura tapirapé mostra, portanto, uma notavel afinidade
com outros povos Tupi-Guarani.

(32) Seules la véneration et l'autorité dont ses magiciens bénéficiaient, peu-
vent expliquer la facilité avec laquelle des tribus entidres ont consenti 2 abandoner
leurs villages et leur territoire & la rechech: d'un pays purement fabuleux {(Alfred
Meétraux. 1931. “Les hommes-dieux chez les Chiriguano et dans 'Amériqgue du Sud”
in ,Revista del Instituto de Einologia de la Universidad Nacional de Tucuman

T. IL, p. 66).

Veja também, do mesmo autor: 1927. “Les Migrations historigues des
Tupy-Guarany” in Journal de la Sociefé des Américanistes de Paris, Nouvelle Série,
T. XIX.

(33) Alfred Métraux. 1928. “La Religion des Tupinamba, et ses rapporis
avec celle des autres tribus Tupy-Guarany™, p. 82. Paris.

(34} Curt Nimuendajia. 1914. “Die Sagen von der Erchaffung und Vernich
der Welt als Grundlagen der Religion der Apapociva-Guarany” in Zeifschrift fir
Ethnologie, T. 40, pp. 337-338. Berlin,

(35) Cbarles Wagley, 1943. "Notas sébre aculturacio entre os Guajajara”
in Boletim do Museu Nacional, (Rio de Janeiro). Nova Série, Antropologia, N. 2.
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APENDICE

Alguns exemplos de reacdes individuais, manifestados por pessoas
durante a ceriménia do Trovéo, podem esclarecer e ilustrar muitos pontos
da mesma cerimdnia. Abaixo resumi algumas que extrai das minhas
notas de campo.

Caso de Kamairaho — Kamairaho é um homem de grande prestigio
e é pagé ha muitos anos, se bem que nunca o fésse poderoso. Diz
gle: "nunca vi ancinga perigosos: sonho e viajo apenas ao mivel da
terra’”, explicando que, nos sonhos, jamais viajou através do céu, como
Panteri e Urukumi. Durante os dois primeiros dias, Kamairaho nao
tomou parte na ceriménia do Trovio, explicando que tinha médo ; disse
que era muito velho e fraco para enfrentar os perigosos Topi. Contudo,
no terceiro dia, tomou parte na fase diurna, apesar dos protestos da
espdsa, que chorava, temendo por éle. Cada vez que perfazia o circuito
da aldeia, usando o ornamento de penas vermelhas de arara, caia stibita-
mente, sem completar o circuito. Certa vez, apés um transe em que caiu
pesadamente, levantou-se e tentou correr. Os jovens que o seguiam,
agarraram-no, Informantes explicaram-me que em tal estado ele correria
loucamente pela aldeia, danificando propriedades e causando ofensas
corporais aos outros, da mesma maneira que um jovem novigo ‘corre”.
Mais tarde, Kamairaho contou-me ¢ue nunca mais tomaria parte nessa
cerimbnia porque o Trovdo poderia arrebatar-lhe a alma durante a visita
a casa do Trovo, causando-lhe assim a morte.

Caso de Pandéi — Pancéi é um jovem pagé que hé muitos anos
trata de pessoas doentes. Tomou parte em todas as cerimbnias dos dois
primeiros dias. No terceiro, durante a fase ao pér do sol, tocou o orna-
mento de cabeca; carregado entfo por Urukumi, gritou, caindo desam-
parado para tras, e, ao cair, abriu a cabeca contra um dos esteios da
casa. Recobrando os sentidos, cérca de uma hora mais tarde, disse ndo
se lembrar de nada. Tudo que sabia era que retornara, de uma viagem
em sonho, coberto de sangue.

Caso de Anawani — Anawani é um leigo, destacando-se como o
maior pregui¢oso da aldeia, sendo por isso, solteiro. Tomou parte apenas

‘em uma fase vesperal da cerimdnia do Trovdo, admitindo abertamente

ter médo de continuar. Durante a sess&o agarrou-se varias vezes a Pan-
teri quando &ste se movia para frente e para tras com o grupo. Cada vez
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que fazia isso. caia ao chdo gritando. Explicaram-me que tocar um
poderoso pagé, durante a cerimdnia, é perigoso, porque o pagé atsai as
flechas dos Topi.

Caso de Kanacipd ~~ Kanacipd ¢ um novigo, sendo considerado po-
tencialmente um poderoso pagé. Vomitou violentamente durante tddas as
fases da ceriménia, e durante as fases vesperais vacilava as cegas, esbar-
rando nos esteios da casa. Quando era empurrado por um grupo, caia
invariavelmente ao chio. Durante uma das sessées da cerimdnia, gasta-
ram cerca de meia hora para torna-lo de novo conciente (livra-lo do
transe). Sua espdsa comegou um canto lamentoso, caracteristico de fune-
rais, enquanto Urukuma lhe soprava fumo e fazia massagens. Antes de

vé-lo voltar a si, ela, por varias vezes, lamentou-se de que é&le estava
morto,

Caso de Ipawungi — Ipawungi, um jovem de cérca de vinte anos,
€ um novigo no xamanismo. Durante um dos seus sonhos, estimulado
pelo “comer fumaga” éle viu um anéinga, mas foi incapaz de identificar
de que espécie. Contudo, durante a ceriménia do Trovio ,decorou o corpo
tal como os anciinga que viu em sonho. No peito, pintou com uruci uma
€ruz e usou nos- bragos penas brancas de urubti-rei. (Sarcoramphus
papa). Como medida de precaugiio, durante tdda a ceriménia carregou

consigo um espélho, porque, de modo idéntico aos espiritos dos mortos, .

os seres do Trovio temem ver a prépria imagem refletida num espélho.
Durante uma sessio ao pdr do sol, tombou, gritando selvagemente e
cocando-se frenéticamente da cabega aos pés, como se o prurido fosse
insuportavel, ensangiientando-se todo no decorrer da operagio. Bste
comportamento foi observado varias vezes em outras pessoas. Infor-
mantes contaram-me que a coceifa é produzida por muitas pulgas. invi-
siveis que saltam de qualquer cachorro para o corpo de uma pessoa parti-
cipante da ceriménia. Por isso ,durante os quatro dias da ceriménia do
Trovaoe, os cachorros sdo amarrados firmemente aos postes das casas ou
as arvores, nos extremos da aldeia. Mas, de vez em quando, algum escapa.

Caso de Campukwi — Campukwi, um jovem de cérca de vinte e
quatro anos, diz que nio quer ser pagé porque os “Tapirapé teem matado
muitos pagés”’. Por acaso, tomou parte em vérias fases da cerimdnia:
“comeu fumaga” e durante a sessdo noturna dangou com o grupo, quando
as criaturas do Trovao estavam sendo chamadas. Ao final da sessio,

quando os poderosos pagés viram muitos Topi, éle caiu, juntamente com
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o resto do grupo. A espdsa de Campukwi ndo estava presente, portém
sua irmd correu para ajuda-lo. Olhou-o cuidadosamente, dizendo entio,
a rir, que éle estava fingindo. Deu-lbe um ponta-pé, deixan'do-o, em vez
de leva-lo para as linhas laterais. Campukwi levantou-se, riu e delxou. 0
grupo. De vez em quando, espectadores fazem observagbes a.r-espelto
dos participantes cujas reagdes parecem duvidosas. Algun‘s participantes
fingiam uma vez ou outra, dando motivo a risadas dos assistentes. Tudo

era levado com bom humor.
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Fig. 1

Ankungiténa — Ornamento de cabega para a ceriménia do Trovioe

Ankungitina ~ Headdress for the Thunder Ceremony
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Fig. 2

Um jovem pagé, em -estado de transe, quando realizava o circuito da aldeia
durante a sessdo diurna da ceriménia do Trovia. Esta acompanhado por dois jovens
pronfos a ampari-lo, se éle cair.

A young shaman, in a tranced state, as he makes the village circuit during
the day session of the Thunder Ceremony. He is accompanied by two young men
ready to catch him if he should fall.
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Fig. 3

Jovem novigo no xamanismo, usando o perigoso ornamentoe cerimonial de cabega,
Esta doente por engulir fumaga de tabaco e préximo a um estado de transe. Caiu antes
de alcancar a sequnda casa do circuito,

Young novice shaman wearing the dangerous ceremonial headdress. He is ill from

swallowing tobacco smoke and near to a france state. 'He fell before reaching second house
in the village circle.
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Fig. 4~

Outro jovem novige no xamanismo, usando o perigoso prnatento
cerimonial de éabec;a. Também estd doente por engulir fumaca de tabaco,
¢ préximo a um estado de transe. Como o da fig. 3, caiu antes de al-
cancar a segunda casa de circuito.

Another young novice shaman wearing the dangerous cesemonial
headdress. He is ill too from swallowing tobacco smoke and near to 4
trance state, Like the other of fig. 3 he fell before reaching second house

in the village circle,

AB
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Fig. 6

De repente, ficon rigido e caiu para a frente, sendo agarrado pelos dois rapazes

que o guiavam.

Fig. 5

, . \ Suddenly he stiffened and fell forward caught by the young men who had been
Kamairai (Veja Apéndice), um jovem pagé, vacilando na metade do leading him ’ ’ i
circuito da aldeia. '

Katnairai (see Appendix), a young shaman, staggering half way
around the village circle.
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-
l"”"
Fig. 7 H'J'E. _ .
. - .\h _ - -l 3

O poderoso pagé Urukumid era seguido por numerosos jovens guando fez o circuito - e “ﬂ» PR e g T s W el T
pela aldeia, usandd o ornamento- cerimonial de cabeca. Como decoracfio, usou um pedago n _
de fazenda vermelha, que lhe féra presenteado pelo etnélogo. ' : Fig. 8

! Ele era “forte”, ndo necessitando de ajuda, porém, gquando foi

The powerful shaman, Urukumu, was followed by numerous young men when he abatido pelos seres do Trov8o, os jovens estavam préximos. para ampa-
made the village circuit wearing the ceremonial headdress. He wore a piece of red: cotton ra-lo na queda.
cloth given him by the ethnologist as decoration. ' _

He was “strong” and did not need aid but when he was struck by
. the beings of Thunder, the young men were nearby to catch him when
: . he fell.
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e 11
Fig. 9

Sempre que um pagé caia inconciente, os jovens que o acompanhavam lhe removiam
rapidamente o ornamento ‘da cabeca e o levantavam nos ombros para carregi-lo através do
circuito- da aldeia, Nessa ocasifio, a espdsa de Kamairaho estava preocupada com éle e veio
apalpar-lhe a face. '

Whenever a shaman fell unconscious, the young men accompanying him -quickly
removed the headdress and raised him upon their shoulders to carry him through the
village circle. On this occasion, Kamairaho's wife was worried about him and came to
feel of his face.
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Fig. 10

O corpo da maloria dos pagés ficava rigido, quando, em estado de inconciéncia,
eram carregados pelo circuito da aldeia, de volta a4 casa em que se iniciara a cerimonia.
Nesta fotografia, trés rapazes carregam facilmente o corpo rigido de Panteri, um dos pode-~

rosos pagés, apos, ter sido abatido pelos seres dec Trovdo.

‘The bodies of most shamans were rigid in their unconscious state as they were being
carried through the village circle back to the first house. In this picture, three young men
easily carry the rigid body of Panteri, one of the powerful shamans, after he had been stricken
by the beings of Thunder.
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Fig. 11

Os mesmos rapazes, carregando Panteri.

The same young men carrying Panteri,
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Fig. 12

Os dois pagés engolem fumaca de tabaco, preparando-se para & fase final da
cerimonia do Trovéio, em que liviam o povo do perigo. A populagio da aldeia ainda nio
se reiinin. Cada homemn fem ¢ cachimbo.na mio, e o jovem, a direita, esta engulindo fumaca
do cachimbo,

The two shamans swallowing tobacco smoke in preparation for the final phase of
the Thunder ceremony when they rid the people of danger. The village populace has not
yet gathered.” Each man holds his- pipe.in his hand and the young man on the right is
gulping smoke from his pipe.



EXPLICACAO DA FIG. 13

A — Casa situada a sudoeste, em que se realiza a fase vesperal (ocago)
da ceriménia.

B — Lugar de dansa, onde ocorre a fase final da ceriménia, ac fim do
gquarto dia.

C — Casa grandes cerimonial dos homens.

~> Direcdo que segue o pagé, "no circuito da aldeia’”, na fase diurna
da ceriménia.

...... Trilhas feitas especialmente para a ceriménia.

—I|l-ll— Portas temporérias, abertas nas casas, para permitir o “circuito du
aldeia”,

—| |~ Portas permanentes das casas.

A — Dwelling situated at SW in which the evening phase (sunset) of
the ceremony takes place.

B Dance grounds, where the final phase of the ceremony takes place,
at the end of the fourth day.
C — Men's ceremeonial hcuse.

—> Direction the shaman takes in his village circuit during the day time
phase of the ceremony.

—~{|—/— Temporary doors opened in each house to form the village circuit.

~| |~ Petmanent house doors.

Bz |
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PLANTA DA ALDEIA — MAP OF THE VILLAGE

0:

Fig. 13

Disposicio das nove casas da aldeia, com as portas provisorias para o circuito
da Cerimdnia do Trovéo.

Arrangement of the nine dwellings of the village,

with the temporary side doors
opened to form the circuit for the Thunder ceremony.
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TAPIRAPE SHAMANISM

Charles Wagley
Columbia University — Museu Nacional

The present article is part of a more extensive study on Tapirapé
life now in preparation. The material was collected during two periods
of residence in the Tapirapé village of Tampiitawa, the first from May
to September 1939, and the second from November 1939, to May
1940. The field work among the Tapirapé was made possible by
a grant from the Columbia University Social Science Research Council
and was carried on under the direction of Dr. Ralph Linton of the
Columbia University Department of Anthropology. In Brazil, the expe-
ditions to the Tapirapé were made under the auspices of the Museu
Nacional, Rio de Janeiro. The ethnographical collections gathered du-
ring both trips were added to the rich material on Brazilian Indian life
belonging to that institution. I wish to thank the Director and the staff
of the Museu Nacional for the many facilities and full cooperatior
which made possible both expeditions.

During the month of April 1940, while in the Tapirapé village, I
was joined by two students from Museu Nacional. This month
was spent in training these men in field techniques for the collecting
of ethnographical material. This was the beginning of a training pro-
gram in ethnographical field methods, which proceeded through 194!
and 1942. On a grant from the Committee for Inter-American Intel-
lectual and Artistic Relations, I returned to Brazil to work at the Museu
Nacional, in July 1941, for this purpose. At the Museu I gave a three
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months course in field methods. and from November 1941 to April 42
the writer and three students of the Museu Nacional made ethnographical
studies among the Guajajara Indians, in the State of Maranho. For
this reason [ have the pleasure of publishing the results of my researches
in Brazil, in the Boletim do Museu Nacional.

C. W.
April 1942
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INTRODUCTION

The Tapirapé Indians are a Tupi-speaking tribe living in Central
Brazil west of the Araguaya River. Their villages formerly extended
some two hundred miles to the north of the Tapirapé River, an affluent
of the Araguaya ; but today their one remaining village lies west of the
Araguaya, about forty miles north of the Tapirapé and 160 miles from
the point of union of the two rivers. This settlement contains a total
population that does not exceed 150 people, the residue of five villages
that probably existed so late as the turn of the century and that are
said to have had a population of about two hundred people each. A
progressive population decline has followed the acquiring of diseases
from contact with the neighboring Caraja Indians of the Araguaya River
and from European visitors. Such contacts, however, have left their abori-
ginal culture little changed.

The Tapirapé are properly a forest people, maintaining an agricultural
life on clearings hewed from the great tropical forest. ‘Their cultivated
fields are large producing manioc {both Manihot manihot and the sweet
species Manihot palmata aypi), maize, pumpkins, beans, peppers, yams,
kara (Dioscorea sp.), cotton, and bananas.

The dry months of June through September of each year are devoted
to clearing the garden sites. This work is done by men, frequently
working individually, sometimes in communal labor formed by the men's
moiety groups {1}. When the clearing is done collectively, the large
field is divided into individual plots which become individual property ;

(1) There is an excellent description of this communal activity, called apaéxiriz
by the Tapirapé in Herbert Baldus, 1937. “"Os grupos de comer e os grupos de tra-
balho dos Tapirapé”, in Ensaios de Efnologia Brasileira, pp. 98-111, 830 Paulo.
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and planting, which begins after the first light rains of October, is done
individually and principally by the men. Cotton and peanuts, however,
are women's crops. The women plant these in their husband’s garden
plots and harvest them themselves. While a new garden plot is cleared
each yeat, a particular garden plot is generally used for two years and
then abandoned. A man plants such crop as maize, beans, and peppers on
the plot the first year and as they are harvested, he replants the plot
with manioc. Maize is harvested from the end of December through
February, the season of heaviest rains ; while other crops are harvested
at the end of the rains in May and June.

Large gardens with many different crops guarantee to the Tapi-
rapé a variety and abundance of garden stuff, but meat and fish are
definitely luxuries. People in the village could not remember a time
when there had been real hunger among them, but they were frequently
hungry for meat and fish. This lack in the diet is supplied by frequent
trips to the near-by Tapirapé River and the grass plains that border it
.where fish and game, principally wild pork (Tagassu pecari), deer,
peccary (Tagassu tajacu), water fowl, and tapir (Tapirus terrestris)
are found in abundance. During the dry season these plains abound in
piqui (Caryocar wvillosum), palm nuts especially andiroba (Carapa
guyanensis), used for body ocil — and other wild fruits.

Among the Tapirapé wealth is not reckoned in terms of basic sub~
sistance, for these goods are so easy to obtain as to be considered with
little regard. The possessions that lend real distinction of wealth are
such luxury articles as the breast and tail feathers of the red parrot {Ara
chloroptera ?), beads, and pieces of hardware acquired through contact
with white men or trading with other Indians. These goods are accordingly
the most valued media of exchange in the community. Other goods used
for 2 medium of exchange were uructi (Bixa orellana), tobacco, extra
hammocks, decorated gourds, string for binding feathers to arrows, and
cane arrow shafts,

The houses of a Tapirapé village form a circle around a great central
ceremonial men’s house. There are nine of these large thatch dwellings
with rounded roofs in the modern Tapirapé village ; four to eight simple
families {father, mother, and children) share a house. Each simple family
has a section of the unpartitioned house where they lead a domestic life
separate from the others. Residence is matrilocal and the women of such
a household are ideally related by kinship ; yet each large household has
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a male leader, a man of prestige. who is usually the husband of one the
older women of the female kinship group. Apart from these residential
groupings, the Tapirapé are divided in two other ways.

First, all Tapirapé men belong to one of the two patrilineal non-exo-
gamic ceremonial moieties (2) and each moiety is further divided into
three age grades. There are consequently two groups of youths, two
groups of adult men of warrior age, and two groups of older men. Each
of these groups bears the name of a mythical bird, the word wird —
bird — itself being used as the generic name for the groups. These
wird function as units in hunting and in clearing garden sites; parallel
groups also dance against one another in the ceremonials and offer
reciprocal feasts to each other. The warrior-age group of each of
these moieties has a “walking leader” for hunting excursions and othe:
communal work and a “singing leader” for ceremonials.

Both men and women of the Tapirapé are also divided into eight
“feasting” groups called tatéupawi — literally “fire all to eat” (3). Men
belong to their father's feasting group and women to their mother's.
Feasting groups are not only non-exogamic but peoplé prefer to marry
with their own group so that husband and wife may attend feasts toge-
ther. These groups carry names of the mythological heads of the legend-
ary original eight households of the first Tapirapé village. On occasion
during the dry season the feast groups meet at sunset on the dance plaza
for a ceremonial feast, each member bringing his or her contribution to
the common meal (4).

(2} Baldus (op. cif. pp. 95-98) did not recognize these .wird groups as
age groups of men's ceremonial moieties. He calls them grupos de frabalho {work
groups). He reports three wird groups among the adult men and writes that formerly
there had been three corresponding groups among the boys of the tribe. Nowadays
the Tapirapé are so few that lacking older men, younger men pass prematurely
into the older men’s wird group in order to give the necessary balance for ceremonials.
This presents the picture of several groups of equal ages; thus accounting, perhaps,
for the divergence of opinion on this subject. Careful checking with informants, and
observation of dances, hunts, races and wrestling matches when Tapirapé men were
grouped according to moiety divisions led me to the definite conviction that these are
age grouping of men's ceremonial moieties as described above.

{(3) Baldus (op. cit., p. 90).

(4} Baldus calls the tStaupawd “grupos de comer” ({eating groups). He
reports seven feast groups functioning in 1937. He vividly describes a ceremonial
meal on pages 91 to 95 of his work already cited.
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The kinship system is perhaps a more important factor in assuring
solidarity to the Tapirapé than either the moieties or the household
groups. Tapirapé kinship is bilateral ; the chief principle of the system
being that all persons of one generation who are related through either
mother or father, no matter how distantly, are considered brothers and
sisters. Children of persons calling each other siblings are also siblings.
The mother’s “sisters’ are called mother and the father's “brothers”,
father. The mother's brothers and father's sisters are distinguished by
special terms. Similarly. the children of a man's brothers are considered
sons and daughters of the man himself, and the children of a woman's
sisters are considered her children. Children of a man's sister or a
woman's brother are given special terms.

The wide inclusiveness of these kinship affiliation makes it possible
for an individual to call the majority of his fellow villagers — and in
former days those of other villages — by terms of close relationship.
Siblings are under obligation to lend aid to one another when it is needed
and, in the case of sorcery, to avenge wrong done to any of them. The
kinship system accordingly provides an important bond of sclidarity within
this society which lacks strong centralized control to hold it together.

SOURCE OF SHAMANISTIC POWER

A multitude of spirits populate the unseen world of the Tapirapé.

"These spirits, known by the generic term of anéinga (5), are of two ge~

meral types: ghosts, anéinga ianwera, the disembodied souls of the dead;
and second, malevolent beings of many classes and descriptions. Ghosts
inhabit abandoned village sites where they relive their earthly lives, yet
[requently they travel about at night and, especially during the rainy
.season, they come near the village of the living, for “they are cold’” and
come near human habitations to get warm. People are accordingly afraid
to venture beyond the village plaza at night. Now and again, ghosts
.appear to living people. frightening them, sometimes throwing a dust-like
substance over them and causing them to fall insensible.

Several people fell from fright upon seeing a ghost during my
visit. One woman saw a ghost “bathing in the stream’ when she

(5) This is the anhanga or aygnan of the Portuguese and French chroniclers
who wrote about the Tupi.
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went to the small brook to drink water after dark. She said that the
ghost approached and struck her. A man walking in his garden after
dark saw the .ghost of a known person. some years dead. "It was
white and his eyes had fallen out. He still had some flesh and he had
uruct in his hair” (6). Yet another man also met a ghost which was
“white with big holes instead of eyes”. Ghosts of individuals who have
been dead many years “have no flesh; they have only bones”. The
ghosts that appear to the living follow the pattern of the gradual disin~
tegration of the body.

Ghosts gather around a new grave to carry away the soul ‘at time
of burial; so they are especially dangerous to people at the time of
funerals, When a Tapirapé dies, men carry machetes and mirrors to the
wake for protection against the ghosts. If ghosts see their reflections
in mirrors, they are frightened away.

The principal encounters of the Tapirapé with ghosts are in dreams.
Dreamers sometimes visit them in their villages and at times learn from
them new ceremonial songs which they hear in the traditional Tapirapé
ceremonials that the ghosts continue to carry on after they have left the
village of the living.

After an indeterminate period the ghosts themselves die and their
spirits then become changed into animals. The spirit of the dead ghost of
“a man of prestige may become a toad (Pipa pipa); that of a common man
a dove. Among the other animals into which spirits of dead ghosts be-
come changed are frogs, deer, paca (Cuniculus paca} .

Besides the ghosts there are an infinite number and many different
species of ancinga of the demonic class, all generally living at a great
distance deep in the forest. It is fortunate that their dwellings are so
distant, for these creatures are very dangerous, killing Tapirapé whenever
possible. In legendary times these demonic beings were more numerous
than at present and killed many Tapirapé, but Waré, a powerful shaman
and legendary hero, engaged in a constant warfare of wits with them
and succeeded in killing many of them. He destroyed the dangerous
awakit anké by setting fire to their stringy hair which trailed far behind
them as they walked through the forest. He also killed the munpi anka,
the beings that clubbed men to death and drank their blood.

(6) The-Tapira'pé paint the hair of a corpse with a thick coat of urucd in
preparation for burial.
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Some of these demons of the forest are now “pets” of the Tapirapé,
and are no longer dangerous to them. The comparatively harmless
anéinga, in a sense domesticated by Tapirapé men, come at intervals
throughout the year to live in the large central men's house, While an
antinga js inhabiting this ceremonial house, Tapirapé men sing and
dance with masks representing the visiting spirit (7).

Knowledge of the supernatural world is gained chiefly through the
dream experiences of shamans or panié, for among the Tapirapé shama-
nistic power derives from dreams and from powers revealed in them.
Dreams are believed to be journeys. The fungé, the soul, may free itself
from the eté, the body, in sleep, and move freely in time and space.
Obviously anyone may dream but frequent dreaming is evidence of sha-
manistic power. Laymen who dream very much are afraid, for they

do not belong in this supernatural world, -or they believe that they
should become shamans.

Campukwi, who was not a shaman, indicated this fear in telling me
his dream experience. When he saw dangerous anciinga in his dream,
he had no recourse but to run : “I am not a shaman. I was afraid. I ran,
They would have killed me”. Only shamans have the super;latural power
to move freely in this dream-world of ghosts. and demons. A shaman is
never afraid in his dream travels, for ghosts are his friends and the
power of a shaman grows in proportion as he fraternizes with the de-
monic spirits of the forest. After a dream-visit from a shaman, breeds of
demonic spirits may become his familiars, obedient to his calls for aid.
'}"urning himself into a bird or launching himself through the air in his

canoe” a half gourd, he travels to the villages of ghosts, to the houses
of demonic spirits, or to such temporal places as the Brazilian settlements
or Caraja villages on the Araguaya River. Then, too, time is no obstacle;

in a sleep of a few minutes he may experience three or four days of
dream adventure.

The dream experience of Ikanancowi, a powerful shaman who died
a few years before my visit, will illustrate these points, In his dream he
walked far to the shores of a large lake deep in the jungle. There he
heard dogs barking and ran in the direction from which the noise came
until he met several forest spirits of the breed called munpi anké. They

(7) The men's masked dance cult, kept as a secret from the women, is not
generally found among Tupi tribes. In this case it has obviously been borrowed from
the Tapirapé’s neighbors, the Caraja.
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were tearing a bat out of a tree for food. These talked with Ikanancowi
and invited him to return to their village, which was situated upon the
lake. In the village he saw periquitos (Psittacidae) and many soco
(Butorides sp.), birds which they keep as pets. The anéiinga had several
pots of kaui (8) and invited lkanancowi to eat with them. He refused
for he saw that their kaui was made from human blood. Tkanancowi
watched one spirit drink of the kaui and saw him vomit blood immediately
afterwards ; the shaman saw a second spirit drink from another pot and
immediately spurt blood from his anus. He saw the munpi anké vomit
up their entrails and throw them upor the ground, but he soon saw that
this was only a trick ; they would not die, for they had more intestines.
After this visit the munpi anka called Ikanancowi father and he called
them his sons; he visited them in his dreams frequently and he had
munpi anké near him always. When Ikanancowi danced and sang in
the annual shamanistic ceremony against Thunder (see page 84), he
painted his chest and chin red with urucu, representing the kaui of blood
which drools from the mouths of the munpi anka after they vomit and he
called these spirits to his aid in his songs. Other shamans have had fami-
liar spirits but none have had such dangerous spirits as the munpi anka ;
“people were very much afraid of Ikanancowi, for these ancinga are
very dangerous’ .

In another dream told to me a shaman met the forest spirits called
oréya. These have long hair wound in a mass on top of their heads and
they carry one arrow for the bows with which they kill men. The oréya
were about to shoot the shaman, but when he shouted. “No, I am a
shaman”, they did not harm him. Instead they gave him food and helped
him return through the deep forest to the village. Another shaman had
anfiinga ant awa as his familiars. These forest demons have protruding
eyes and sharp pointed chins. They kill Tapirapé by grabbing them from
behind as they walk unsuspectingly through the forest, clapping their
hands over the victim's mouth and driving their pointed chins into the
back of his neck. A man caught by one of these anciinga dies gurgling
and staring, unable to speak; so, although found alive he may never
explain what happened to him. A shaman with such dangerous familiars
as these protects the laity by keeping his spirits under control.

"{8) Kaui ‘is a thick soup-like drink prepared most usually from maize,
sometimes from several kinds of manioc. It is never alcoholic among the Tapirapé.
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One powerful shaman may have several demonic familiars and his
responsibility and prestige grow with their numbers and strength. Panteri,
perhaps the most powerful shaman living in 1940, had severa) breeds of
familiars garnered from his dreams. He was, of course, accustomed to
visiting the villages of ghosts and frequently saw and talked with ghosts in
his nightly dreams. He had visited the anapi ancinga, beings with huge
penises with which they kill people by sodomy and by copulation. Panteri
travelled once in his dreams over a high mountain ridge to the north of
the Tapirapé country where he visited with the ghosts of the hostile Gé-
speaking Kayapo. These enemy ghosts too became his familiars and
he says that they will warn him if and when the living Kayapo plan to
attack the Taparipé. Again, in one of his dreams, Panteri travelled two
days through a thick forest through which no paths led. Suddenly he
found himself at the mouth of the Tapirapé River where it runs into the
Araguaya, Inside a near-by hill he visited anacdwa, the large red parrot
from which supernatural beings and the souls of dead shamans pluck
their everlasting supply of red feathers for decoration (9).

Panteri also visited the forest demons called peropi awa, who have
the power to send fevers to the Tapirapé, About this visit to their “house”
he related the following : “I saw many pets. They have periquitos,
parrots, many pets... I had not seen them before. I saw there a paca.
The paca was cold ; it was shivering. The paca had fever [chills], [ knew
that the Tapirapé would all have fever. I told many people. that this
would occur but there was nothing I could do about it”, During his many
dream travels Panteri has also visited Maratawa, the home of heroic ances~
tors.and deseased shamans and he has looked down upon many Brazilian
settlements on the Araguaya River. '

 There are certain of the shamans who are said to make frequent trips
to the sky in their “cances” and to count powerful celestial phenomena
among their powers. The Milky Way was spoken of as the “Road of
the Panté”. Once when comparing his powers with those of another
shaman, a shaman told me that he dreamed only on earth level and su
was not so powerful as the other who frequenty travelled in the sky.
The other, he said, “had visited é éco, the Pleiades, and kopia xawana,

{9) Ancestor heroes, Thunder as a supernatural, and souls of dead shamans
are always described as having a plentiful supply of red feathers — something that
a li,v,i;.ng Tapirapé envies.
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the Jaguar of the Skies”. When this shaman dies, it is thought that
many terrestrial jaguars. sent by the Jaguar of the Skies. will haunt the
confines of the village. I was told, too. that when the powerful shaman
Wantanam died the “sun was large and red with the blood of the
shaman'’: it was “hot” and “angry” because a shaman had died.

SORCERY

The Tapirapé tell of great battles between strong shamans, each
supported by his own retinue of powers. During my stay with the Tapi-
rapé there were rumors of a possible combat between Urukumu and
Panteri, the two strongest shamans. Many people believed that it
would be caused by the death of a warm personal friend .of Panteri
through the suspected sorcery by Urukumu, One man even described
how the thought that the combat would take place. “Panteri will smoke
much tobaco (10) and then he will go to his hammock to sleep. He will
go [in his dream] in his “canoe” to the top of a high mountain. From
there he will look about until he sees [the soul of] Urukumu. From
there Panteri will throw his ankungitidna (11); will wrap itself around
[the soul of] Urukumu, carrying him off intc the sky’. Now the
various familiar powers of both shamans hasten to their aid; it was
at this point that the narrator, visualizing the possible battle of powers,
listed the powers that would come-to the aid of each shaman. A
shaman whose soul has thus been captured by another falls prey to
chills and fevers and soon dies, with his last breath whispering in song
that he leaves the earth and possibly even telling gaspingly the name
of the shaman who caused his death. Both shamans involved in the
rumored combat denied knowledge or intention to wage it.

As might be expected, the same methods said to be used by shamans
againts one another may also be used against the layman. Shamans
are believed to steal souls that are wandering in dream journeys. The
shaman may send his ankungitana to strike the soul of his victim over

{10) See page 72 for the use of tobacco in cures, as stimulants, to induce
dreams, and for shamanistic ceremonies. '

(11} The ankungitina is a ceremonial headdress made of three or four long
tail feathers of a parrot and worn by the Tapirapé down the back tied to the short
“pig tail” hairdress (See Fig. 1 on page 41).
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the head or to tie it up and carry it off. The one whose soul is thus
either incapacitated or imprisoned soon dies. A shaman may call upon
his familiar demonic spirits of the forest to deal with a chosen victim or
may in his dreams shoot a victim's spirit with small arrows causing
at times death and at times only boils. Still another method of attack
is for the shaman to throw a fishbone (ipird kunya) or gnawing worms
(uuéka or &wai) into his victim's body causing illness and death.
The treatment of illness consists of removing from the victim's body
these malignant arrows, fishbones, and worms that are the cause of
illness.

In illness and other misfortune, sorcery is always suspected by
the Tapirapé and some shaman is accordingly always believed respon-
sible. Sorcery, however, is believed to be the action of shamans n
dreams, and although such a negative statement can obviously not
be substantiated, it seems never to be consciously practised. But there
is, so far as the writer knows, no use of incantations or mechanical
devices for the deliberate inducing of sympathetic magic.

All Tapirapé are thought, however, to die by sorcery and at each
death suspicion turns toward a shaman {12). At the death of a child
or woman of low status, suspicion may arise and then soon die down
but when the deceased is a man of status, his brothers, sons, or sisters’
sons become violent in their grief and may murder the shaman toward
whom suspicion points. Sometimes, after a long series of deaths, sus-
picion is fixed upon one famous and strong shaman and the Tapirapé
decide informally that he must be killed. In such cases the revenge-
murder occurs within the first few days after a death when the relatives
rare “sad” (13). If the first depression of mourning wears off without
violence to the shaman, the anger toward him passes and he is out of
danger. Thus, after a man of rather high status had died both Ury-
kumu and Wantanamu, panéés of sufficient power to be suspected of
causing his death, both left the village, ostensibly on fishing trips,
staying away until the brothers of the deceased had calmed down again,

(12} Informants readily admitted that people may be infected by others, as
in the case of the common cold, which they recognize as a disease from whites
but it is believed that'a person who has a cold slowly gets well if no sorcery is
working against him. Death is cauged only by sorcery.

{13) A Tapirapé uses the word “iwutérahu” to describe the condition of
anger and sadness. .

T
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The eight living men (marantxunkanera or “killers") who had
killed pancés attest to the frequency of revenge killing of shamans be-
cause of suspected sorcery. Within the memory of one informant,
Kamairad, who was approximately forty years old, ten shamans had
been killed (14). During his youth he had killed a shaman, Panfewadni.
because he believed him responsible for his younger brother’s death.
Going to the shaman’s house the second night after his brother’s death,
Kamaira found the shaman asleep and killed him with several arrows
through the abdomen. According to various informants, the epidemic
of deaths that had been occuring then came to a halt, thus proving
Pancewsni’s guilt, In another case the killer hid in the forest and shot
the suspected shaman as he passed on his way to his garden; still
another shaman was clubbed to death as he sat with his family in the
village plaza. Two living “killers” had murdered women shamans by
clubbing them to death. Kufamandé (kulan, woman; panté, shaman)
generally die by violence, according to informants; women shamans
“are dangerous”. They dream more than men [shamans] and they kill
many Tapirapé [in dreams]”, said ome man. Ironically, all three of
the ‘more powerful shamans living today, at least two of whom are
currently in danger because they are considered powerful enough to be
suspected of “evil dreaming”, murdered shamans during their youth (15).

Informants could not remember any one occasion when a shaman
thus murdered was avenged by his relatives ; vet informants did say that
a shaman with several adult brothers — true siblings — strong enough

{14} The span of this man's life has seen the tremendous depopulation of
the Tapirapé from imported diseases; thus it represents an abnormal period with
more than the usual number of deaths and perhaps, therefore, an unusual number of
revenge murders of shamans.

{15} As I write this paper, a letter comes from Valentim Gomes, my guide,
and companion during both trips to the Tapirapé. I quote in part this letter trans-
lated from Portuguese: “I report that I was in the village of the Tapirapé on the
twenty-sixth of July [1941]. They were all in good health and there were plenty
of garden products such as manioc, yams, peanuts, etc. — There were few bananas™.

" “But I am sorry fo say that after we left them [in May, 1940] twenty-nine
adults and a few children have died. Fifteen women and fourteen men died. Among
those who died was Campukwi, the best informant in the village. Also Urukumu
had been killed by the young Tapirapé I called Antonio”, (During my stay the
Tapirapé had several times spoken of the necessity of liguidating Urukumu and several
had predicted that it would occur}.
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to avenge him. is generally not murdered (16). A strong shaman makes
an effort to have a strong family group about him for protection. Intor-
mants could not remember that murdered shamans had ever been reven-
ged by their familiar spirits, although one man made the point that
shamans were murdered only by persons under the influence of great
anger or grief, for people normally are afraid of the familiars of shamans.
Special rites are observed by anyone who has murdered a shaman, to
protect him and the rest of the tribe against possible danger. On the day
following the murder the mardntxunkanéra must retire to his hammock
and here eat of a white clay, iwi ¢inga, and drink until he vomits of a
brew made of boiling a man’s leg ornament in water. Vomiting cleanses
his body “of the blood of the shaman”. The killer must paint his entire
body black with genipa (Genipa americana) and put red urucu paint
in his hair; he should also scratch his chest, arms, thighs, and back
with teeth of the dog fish, just as he did in the ceremony he had per-
formed as a young boy to make himself a strong adult. Then, each year
at the annual ceremony during the harvests in May and June, all who
have killed shamans must drink of kauié (17) until they vomit, so cleans-
ing. themselves of the shaman's blood for the period until the next
harvest.

DUTIES OF THE SHAMAN

Among the Tapirapé tobacco is a sacred plant necessary for curing
and for all shamanistic activities ; yet, while it is found widely near Tapi-
rapé village and near their gardens, it is not strictly a cultivated plant.
People know where a patch of tobacco grows and go there to pick it.
Occasionally they transplant tobacco nearer to their houses or to their
gardens but for the most part the patches seed themselves. When an

(16) When I left the Tapirapé in May, 1940, a grudge existed between two
men of high status because of the murder of a shaman. Kamairaho disliked, avoided,
and criticized Kamaird because he had killed Kanfiwani, Kamairaho's wife's father.
The antagonism was never overt. When they met they treated each other formally
and calmly. Other Tapirapé told me that Kamairaho's wife continually gossiped

-?bout the behavior of Kamairad's wife, “because her husband had killed Kantuows's
ather' .

(17) A brew made of a few grains of maize and much water. It is believed
o be poisonous.
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individual discovers a new patch of tobacco, he hastily builds a low
fence around it to inform others that it belongs to him. This native
tabacco is smoked by laymen in short tubular pipes made of wood or
clay and by shamans in long clay pipes, sometimes 30 centimeters long.

Tobacco is used for leisure-time smoking for pleasurz: but its
principal uses among the Tapirapé are as a stimulant and as a medicine.
Each night after a long day’s work or while traveling or hunting, Tapi-
rapé men blow smoke over their tired legs, arms, and backs and some-
times men can be seen fumigating their tired wives or companions.
They accompany the fumigation of their bodies with massage, rubbing
their arms and legs toward the extremities, Tiredness and soreness are
considered extraneous substances acquired during the day through exer-
cise and it is believed they may be massaged and fumigated from the
body.

Treatment of the sick is the shaman’s most common duty and the
use of tobacco is always a necessary prelude and accompaniment to
this. Unless the illness is serious enough to warrant immediate treat-
ment, shamans always cure in the late evening. A shaman comes to
his patient, and squats near the patient's hammock, his first act is always
to light his pipe. When the patient has a fever or has fallen uncon-
scious from the sight of a ghost, the principal method of treatment is
by massage. The shaman blows smoke over the entire body of the
patient ; then he blows smoke over his own hands, spits into them, and
massages the patient slowly and firmly, always toward the extremities
of the body. He shows that he is removing a foreign substance by a
quick movement of his hands as he reaches the end of an arm or leg.

The more frequent method of curing, however, is by the extraction
of a malignant object (18) by sucking. The shaman squats alongside
the hammock of his patient and begins to “eat smoke” — swallow large
gulps of tobacco smoke from his pipe. He forces the smoke with great
intakes of breath deep down into his stomach ; soon he becomes intu-
xicated and nauseated ; he vomits.viclently and smoke spews from his
stomach. He groans and clears his throat in the manner of a person
gagging with nausea but unable to vomit. By sucking back what he
vomits he accumulates saliva in his mouth (19).

(18) Fishbones, worms, arrows which are injected into body by sorcery.
(19) It hardly need be said that pancé do not eat before curing in this man-
ner, but prefer to cure with an empty stomach,



T4 WAMILEY — TAPIRAPE SHAMANISM

In the midst of this process he stops several times to suck on the
body of his patient and finally, with one awful heave, he spews all the
accumulated material on the ground. He then searches in this mess tor
the intrusive object that has been causing the illness. Never once did
I see a shaman show the intrusive object to observers. As one treat-
ment a Tapirapé pancé usually repeats this process of “eating smoke”,
sucking, and vomiting several times. Sometimes, when a man of pres-
tige is ill, two or even three shamans will cure side by side in this
manner and the noise of violent vomiting resounds throughout the
village.

One other method of curing was observed. During an epidemic of
fever Panteri made a collective cure to drive fever out of the village
and disinfect the people of the village against it, Two men were
dispatched to collect wild honey; this was then mixed with water,
making a weak honey mixture. Panteri, after first smoking for a time,
went from house to house taking the honey mixture in his mouth and
spraying it over the house and its occupants. He carefully sprayed and
massaged the patients who had fever and removed the fo;eign substance
from their bodies. For several hours he worked, spraying both the
inside and outside of the houses, including the central ceremonial house
of the men. It was explained that the honey alone did not have a
therapeutic ettect against fever but sprayed from the mouth of a panté
it drove away fevers.

Shamans also protect the Tapirapé against ghosts. All people
who see ghosts faint from fright or from the white substance with which
the ghost covers their body. Shamans were called to blow smoke
over them and to massage this substance from their bodies. During one
funeral dance the shaman Panteri “saw many ghosts” in the environs
of the village, recognizing some as long-dead relatives of the deceased.
By blowing tobacco smoke about and by going among the ghosts with
a large mirror he drove them away before they did any harm.

Shamans are necessary in several other life situations other than
illness, For instance, shamans are thought among the Tapirapé to
control the pregnancy of women, While pregnancy is known to be
related to sexual intercourse, conception is thought to take place only
when a shaman “brings a child to a woman'. Several species of birds,
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of fish, of insects, and several natural phenomena. especially thunder,
have children : that is, they are thought to control “spirits of chil-
dren” (20). A shaman steals, or more simply, takes spirits of children
from these sources and brings them to a woman while she sleeps.
Parents who wish children can bring presents to a pancé to “make him
dream and bring a child to them”. Most Tapirapé parents can identify
the source of their children and the shaman who brought them. One
father explained that he had taken honey to the pancé Urukumu, mak-
ing him dream, and that Urukumu had then traveled to the house of
Thunder and brought back a child to his wife. Another gave a present
of fish to a shaman who brought back a child from the small fish called
piau (Leporinus sp.); and yet another gave homey to a panté who
brought back a child from the horsefly (Tabanidae).

To the Tapirapé all good and likewise all evil can be laid at the
door of the shaman. Consequently a phenomenon such as barrenness is
always the fault of the shaman. A barren woman or a man with no
children by his wife must have “quarrelled much with the pancé”. For
example, it was clear to Kamairaho that his failure to have children by
the three wives with whom he had lived during his lifetime was due
to the shaman: "They do not want me to have a child”, he said.
He had no suspicion concerning his own sterility, even though his pre-
sent and third wife had had a daughter by her first husband ; tor
according to Tapirapé ‘belief, all men who have sexual relations with
a woman during her pregnancy are bic')logical fathers of child, and
Kamairaho was in this manner the “father” of several children.

The safety of Tapirapé men depends upon the power of their shaman
during the period each October and November when they must swim
while they fish and shoot turtles; for in this region of Brazil rivers are
infested with alligators, sting rays (Potamotrygon histrix), and the
carnivorous fish called piranha (Serrasalminae). The Tapirapé also belie-
ve that large snakes lurk in deep pools of the rivers ready to wrap
themselves around men and pull them beneath the water. During the
year men will not swim in deep water unless it is absolutely necessary

{20) Thunder, night, monkeys, wild pigs, jaci (Penelope sp.). jakami (Psophia
sp.}, Fsh as called tukunare (Cichla ocellaris), paci (Mylinae sp.}, and piranha
(Pygocentrust, and jakari {Prochilodus sp.), were listed as sources of “spirits of
childran”
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and they will fish only in shallow clear rapids. When they must swim
to catch turtles, a shaman guarantees their safety. A powerful shaman
dreams. He travels to the river, ties he jaws of the alligators with wires,
strikes the piranha across their teeth so they cannot bite, and ties up
the large snakes into knots with their own tails.

The abundance of the food supply may also become the respon-
sibility of the shaman. Some powerful shamans have the ability to
control the movements and the increase of the bands of pigs. These
shamans visit in their dreams the “home of wild pigs” near the Tapi-
rapé River on a hill called by them Towaiyawa — Ringed tail of the
coati (Nasua sp.). There the shaman has sexual intercourse with
female pigs, causing large increase in the bands. Those pigs that run
fastest and are hardest to kill are these “children of the panéé”. The
shaman’s control over the movement of bands of pigs comes through his
control over the anéinga called ampukiga — “crying spirits”. Wild
pigs are said to be “pets” of these spirits and follow them about.
Shamans who are powerful enough capture these spirits and take them,
followed by their pets, to an appointed place where Tapirapé men wait
to kill the pigs. None of the living shamans was believed to be capable
of these controls over the wild pigs and several of the Indians blamed
the recent lack of sucess of hunting expeditions and the apparent
scarcity of pigs on the declining power of the shamans.

The dream journeys of the shamans also give them the power of
prophecy, as was indicated by Panteri’s vision of the fever in the village
of the peropi dwa. Such dream experiences are not limited to the de-
monic world but sometimes occur in other earthly regions. The shaman
may visit Caraja villages or Brazilian settlements along the Araguaya,
where he sometimes learns facts of great interest or importance to his
fellow-tribesmen, 'When Panteri visited the Brazilian settlements along
the Araguaya River for the first time, he said that he recognized faces
that he saw for he had been to these places many times in his dream.
When I returned to the Tapirapé village after three months' absence,
one shaman claimed to have prophecied my arrival to the day. He had
traveled in his dream, he said, to the Araguaya River and had seen
my canoe moving up the Tapirapé River. Another in the same way
foresaw the arrival of a young Tapirapé who was returning from se-
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veral weeks on the Araguaya. Frequently shamans, through their
dreams, learn and then tell the Tapirapé where large bands of wild
pigs can be found and advise them how to approach the band (21).

The cleansing of food may be accomplished by the shaman by
tasting it or by blowing smoke or his breath over it. Several times each
year these rites are performed over the first fruits of harvests to insure
their safety before the people taste the crop. In December the first ears
of the new maize are picked and presented to a strong shaman who then
gives them to his wife to cook. At sundown of the day on which this
is done the shaman walks to the central plaza followed by his wife,
who carries the cooked maize and places it in a pile before him, ready
for the ceremonies that will follow. In 1939, Panteri was the shaman
who initiated this ceremony and he was joined by five other proved
shamans. The people of the village gathered about this group of
shamans who sat in a circle facing the maize. One by one the shamans
took deep draughts from their burning pipes and blew the smoke over
the maize. Then, one by one again, each pinched off a few grains from
an ear and ate them. When the last had tasted the new maize, the
ceremony was ended. The youngsters of the village then fell upon the
pile of maize ; the crop had been tasted by the shamans and found free
from danger for the people. The next day maize was eaten in all
houses. :

A similar ceremony is performed in August or September with
the first wild honey of the season, and again about January or Febru-
ary when new corn is ground to make the thick beverage kaui. I did
not hear of such “tasting of first fruits” by shamans for other garden
crops and informants were unable to remember any one occasion when
shamans had found new maize or honey too dangerous for consumn-
ption by the people.

Again, each year in the first months of the rainy season when the
new crop of maize is threatened by the first heavy rains and electrical
storms, Tapirapé shamans must “fight” against Thunder and his mi-

(21) Many such prophecies are found wanting, and several times I heard
people speak of a shaman's prophecy as a "lie”. Often prophecies are ¢nly made
known to people after events have proved them true.
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nions in order to protect the gardens and even the people themsclves
from his violence. This four-day ceremony is the culmination of sha-
manistic activity among the Tapirapé and its most exotic and violent
manitestation (22).

SOCIAL POSITION OF THE SHAMAN

The Tapirapé do not have chieftains with highly centralized autho-
rity. Instead one finds among them respected individuals who are des-
cribed modernly by the Tapirapé with the Portuguese term “capitdo”,
Such men of great prestige have in every instance gained the respect
of their fellow tribesmen in one or more — usually at least two — of
three ways.

First, an individual may be singled out by his parents, who must
themselves be people of some prestige for especial treatment as a, éirika-
kéntu, a favored child (23). Parents bestow upon such a child a series
of important names which in themselves carry respect and he is taught
with special care the myths, songs, dances, and manual techniques of
the tribe. His parents may wait upon him, bringing him water to
drink and to wash himself with and preparing special foods for him.
Special care is taken in oiling and painting his body and elaborate
decorations are made for him to wear during the annual harvest cere-~
monies, for the Cirikakdntu are the central figures in part of this cere-
mony. Again, his body decorations are more elaborate than those of an
ordinary youth when he dances during the ceremony of reaching ma-
turity (24).

(22) See'page 84 for a detailed treatment of Thunder as a supernatural and of
the Thunder Ceremony.

{23) I use the masculine pronoun, for most irikakantu are boys, although
girls have been selected for this special treatment within the memory of my infor-
mants. Usually there are two mate “favored children” in the village, one from each
moiety,

{24) On this subject of chieftainship, ] again disagree with Baldus, He
reports a “chefe principal” and a “vice-chefe”. He considers such offices hereditary,
the oldest son of the chief becoming chief and the next oldest becoming vice-chiet
(op. cit. page 81).But I believe the impression of primogeniture was created only
by the fact that important names and the position of Girikakantu were generally
passed on by parents to their oldest child and the parents of outstanding importance

BOLETIM DO MUSEU NACIONAL — ANTROPOLOGIA N. 5} — 15-9-1943 79

Secondly, an individual may gain respect through being chosen
as a leader of the warrior-age group of his ceremonial moiety. His
companions may select him as their "walking leader” — anta dwa — or
as their “song leader” — amonika iwa — because of his special abilities
in hunting. gardening, manual technique, singing, or dancing. It fre-
quently happens that these chosen leaders were cirikakanfa when they
were children, for the special treatment and educational advantages
given such children develop qualities of leadership.

The third and most important road to prestige lies in shamanism,
It has been shown that the Tapirapé depend upon their shamans to
control the dangerous spirit world, to remove danger from first fruits,
to predict the future, to bring spirits of children to their parents, and to
cure the ill. In all life situations where chance or the unpredictable
figure the Tapirapé depend markedly upon their shamans. Thus the
greatest prestige which Tapirapé culture offers accrues to the sha-
man (25). This prestige is reflected in the concepts of a separate afterlife
for shamans and in the identification of ancestral culture heroes as
shamans. Informants telling of Petura, the bringer of such phenomena
as fire and daylight to the Tapirapé, and of Ware, who killed so many
dangerous anéinga, frequently referred to them as “great shamans'.
While a Tapirapé layman becomes a disembodied soul at death, the
afterlife of a shaman is but a continuation of his present life under
ideal circumstances. His soul goes to Maratawa (26), the home of the
culture heroes. This home of the privileged dead lies far to the north-

were the ones who gemerally produced cirikakantu. The man whom Baldus reported
as “chefe principal” carried an important name, had been a favored child, had been a
“song-leader” of his wird, and was currently a shaman of some power, and I believe
held his position because of these things and had not inherited it. Wantamanu,
whom Baldus mentions as “vice-chefe”, had also before his death in 1940, been a
shaman and a “walking leader”.

{25) The unusual importance of the shaman to the Tapirapé was well put by
one of my informants: “"Without our pancé, all we Tapirapé die”,

(26) If a shaman meets death by murder, his trip to Maratawa is delayed.
He goes temporarily to another “home of shamans” in the west until his wounds
are healed ; only then does he go to Maratawa. If his skull has been crushed by a
club, a new cranium of metal is made for him at this temporary residence. A “metal”
cranium is obviously an infroduced concept yet informants were not able to explain
of what material the new cranium might have been made before metal was known
to the Tapirapé.
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west “where the earth ends and the water begins” and where the sun
returns to sleep after its travels across the sky. In Maratawa shamans
have an inexhaustible supply of tobacco, many red parrot feathers,
much manioc, kaui, bananas, meat, and all the other necessities and
Iuxuries of life. Frequently a shaman is buried with a pipe filled with
tobacco in his mouth, so that he may have smoke to drive out fatigue
on the trip to Maratawa ; and sometimes food is buried with the body
so he may eat, for the journey to Maratawa is long.

Aside from these non-material considerations, there is one very
real factor which insures social respect to the Tapirapé shaman. Shamans
are in general the wealthiest men among the Tapirapé. Although they
may at times receive meat or honey for their cures or as presents for
bringing the spirits of children to parents, payments to them are usually
in those luxury goods that are the marks of wealth. It was readily
observed that the beads and hardware which I gave as presents to the
Tapirapé soon passed into the hands of shamans as payments for cures.

Payments to the shamans for curing the ill depend upon the se-
riousness of the illness and upon what the patient or his family has to
offer. Frequently a shaman names his fee when his cure has been
successful, asking for specific objects, for he knows full well what each
tamily owns. Unsuccessful cures are never paid. For example, for the
treatment of his sister's son and of his daughter, who were both sick
at once, Kamairaho, a shaman himself, called three shamans and paid
each the price that he asked. He paid one, Panteri, a machete and
two strings of beads; to another, Urukumu, he gave an axe, a pocket
knife, a pair of scissors, and five tail feathers of a red parrot; he gave
only four strings of beads to Kamairai, who was considered a shaman of
less power than the other two. Another young man with few possessions
gave five arrows to a shaman who successfully treated his wife; still
another paid the breast feathers from his parrot and four string of
beads to a shaman. When Txawaniuma killed a paca, the meat of
which is highly prized by the Tapirapé, he gave some to his companion
of the hunt and divided the rest between two shamans who had treated
his small daughter successfully. Neither shaman had to ask for any
specific gift or payment. People often complain to others about the
high price they had to pay to a shaman, but generally they pay what is

T
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asked. “Stinginess” is a severe accusation among these people and to
complain mildly about a high price is one way of announcing one's
liberality .

Liberality is a necessary quality for a man of prestige. At the
time of the annual harvest ceremonies, shamans and all other men of
prestige must give gifts to all those who drink of kauic (27). Gift
giving at this time proves their liberality and validates their prestige.
At this time then there is a siphoning off of wealth from the shamans,
but throughout the rest of the year fees and gifts channel it back into

their hands.
ROAD TO SHAMANISM

Among the Tapirapé, panéés are essentially those people who dream
much and who, in their dreams, travel widely in the supernatural world,
achieving familiarity with the supernatural. At the time of my visit
there were six men recognized as fullfledged shamans who were called
upon to treat the sick and to perform various ceremonials. Panteri and
Urukumu, were the two clearly outstanding ; these assumed leadership
in shamanistic ceremonies and were the ones most frequently called for
cures. Besides these six recognized shamans, there were four young
men working to develop shamanistic power to gain recognition as
shamans.

Within the memory of persons living in the village there had been
three women shamans, but there were none, either practicing as recogni-
zed shamans or working as novices, during my visit. The women
shamans were remembered as having been especially malevolent. They
are supposed to dream more than the man and work much harm to the
people. People who recalled the women shamans explained that when
they had sung in the annual ceremony of calling and fighting Thunder
they had sung the part of the music usually sung by the shamans’ wives
and their husbands had sung the usual men shamans’ parts. The women
pantés had smoked and fallen in trances as the male shamans do.
Nothing possible to men shamans appeared to be beyond the power
of the women., None of them was described as masculine in behavior ;

{(27) See footnote 17 on p. 72.
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on the contrary, they were described as “good wives', and one of them
was remembered as small and particularly attractive.

Certain people regardless of sex are early recognized as future
shamans because of their natural inclination to dream. Several infor-
mants, for example, told me that a young boy, an orphan, and therefore
badly cared for, would certainly be a powerful shaman. He turned and
talked in his sleep and had been known to cry during a nightmare.
He remembered few of his dreams but did tell of seeing the spirit of his
mother, and described an evil spirit which he met during a dream. One
of the present powerful shamans is said to have been such a youngster
with a predilection for dreaming. Such younsgsters are mervous and
sensitive ; yet no distinct personality traits were observed among adult
shamans. Shamans are frequently emaciated and thin, attributable
perhaps to their constant use of tobacco and the resulting nausea, and

one shaman, now dead, was described by informants as a nervous.

ascetic interested only in the supernatural world.

Persons lacking this predilection for dreaming, but with aspirations
to shamanism, may solicit dreams. Each year during the days of the
dry season all young men who aspire to shamanism, even those who
have shown potentialities during boyhood, gather each evening in the
central plaza of the village -to seek dreams. A novice sits upon the
ground near a pancé, his mentor, and swallows smoke from his mentor’s
pipe until violent vomiting occurs. When the novices are too ill to hold
the pipe, the shaman holds it for them, forcing them to continue “eating
smoke”. Generally the neophites fall backwards unconscious and il
from the smoke ; during this state they may dream. In any case, when
they regain their senses, the pipe is again placed in their mouth until
they fall backwards ill and unconscious once more. The process may
be repeated several times over a period of two or three hours. Later, when
the novice retires to his hammock for the night, he may expect a dream.

Such sessions occur each night during the few weeks before the
Thunder ceremony and a serious novice should attend all sessions.
During this period he refrains from sexual intercourse because it will
hinder his dreaming; he also refrains from Bathing and so becomes
grimey. He must not eat of those animals which “walk at night”, such
as the jaboti tortoise {Testudo tabulata) and the ‘monkey, because he
must be friendly with all creatures he may meet in his nocturnal dream
travels. He should eat manioc flour, yams, pepper, and such bland

-
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meats as jacu, coati (Nasua sp.). peccary, mutum {Crax sp.). and
chicken ; of other foods he must eat sparingly or not at all. The novices
are “tired’ and “thin”; many do not continue after the first few nights
because they “are lazy” or because “they are afraid”. Campukwi, my
informant, did not continue because he did not like the dirt, the nausea
from tobacco, the lack of food, and the sexual continence.

Other novices, more successful and more persistent, do dream. At
first thev see smoky forms of ghosts and sometimes forest demons;
they as yet do not know how to talk with such spirits. Usually, the
first season or two during which a young man seeks dreams, he may
expect mild dreams. After several seasons the novice may see danger-
ous forest demons in his unconscious states and he may talk with
ghosts. Traditionally, young Tapirapé shamans become wild and uncon-
trollable when they have their first dangerous dreams. They are re-
ported sometimes to stand up suddenly from their induced unconscious
state and run wildly through the village, sometimes killing chickens,
dogs, and parrots, or breaking pottery. Although no novices “ran” in
this way during the 1940 training period, an informant described the
state of a young shaman who “ran” several years ago. “He jumped
up. He shouted and ran through the village. He carried a club in his
hand (usually weapons are placed well out of reach). He killed two
chickens and broke through the side of a house. He killed his brother’s
dog. All the women and children ran from the village, afraid. Finally,
Maeumi grabbed him but he was strong and he hit Maeumi with a
club and blood ran down Maeumi's face. Many men came and held
him and Urukumu {his mentor) blew smoke over him", thus bringing
him back to his senses. He had seen dangerous spirits and “was afraid”,
informants told me. This reaction is common for those who show
potentialities toward shamanism.

- The mere fact that young shaman has several dangerous dreams
does not make him a proved shaman, He must take part in the “fight”’
against the beings of Thunder, and by the side of his mentor he may
attempt cures. If successful, he may be called now and again by people
for cures. With a reputation for several cures and with continual dream-
ing, during which he has supernatural encounters, he builds up his re-
putation as a shaman over a period of many years. Panteri and Uru-
kumu were about fifty years old when I visited them; informants gave no
indication that their power was expected to decline with old age.
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THE THUNDER CEREMONY

In common with many Tupi peoples the Tapirapé consider thunder
as a powerful supernatural. He is called Kanawana by the Tapirapé.
Kanawana lives in his house at Maratawa surrounded by his various
supernumeraries. He has with him the souls of deceased Tapirapé shamans
(pancé-itnwera), messengers called awampewa that carry news to
these pancé idnwera, and finally, topi (28).

Topi are described as small anthropomorphic beings about the size
of a man's hand. Their bodies are covered with downy white hair, and
they wear European beads, little headdresses of parrot feathers, and
lip plugs. They travel with great swiftness through the air small
“canoes”, which are only halves of gourds, and fhey carry with them
red feathers and beads to use as arrows to shoot at Tapirapé. Sometimes
topi are referred to as “pets” of Thunder and sometimes as his children ;
but in any case, they are many and do his bidding.

Each year in approximately late December and January, when
there are heavy thunder showers, lightning, and strong winds, the
Tapirapé believe that Thunder is angry. The noise of the storm is the
rumbling of his fopi’s canoes and the lightning is their speeding arrows.
Once, when a strong wind ripped off part of the roof of a house,
Tapirapé men were frightened because they knew that pandé-iinwera
sent by Thunder had caused the wind. At this time each year shamans
“call Thunder” and match their powers against him. In frenzied intoxi-
cation from gulping tobacco smoke, constant singing and dancing, they
fall into trances during which they travel to the house of Thunder.
Shamans and the courageous laymen who take part in this ceremony
are struck down by fopi's arrows and fall writhing upon the ground,
Violent behavior is the keynote of these ceremonies against Thunder
and his beings,

(28) Topi is cbviously the Tapirapé equivalent of Tupan, the word recorded
as used by the Tupinamba and other coastal Tupi. Among the coastal Tupi Tupan
was the supernatural being who cause the thunder and lightning. Tupan was so
important that the early Catholic missionaries used the word for God. See Alfred
Metratix's, 1928. La Religion des Tupinambi, pages 52-56, Paris. Note, however:
that among the Tapirapé fopi are merely creatures of Thunder,

T
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In January 1940 this ceremony was announced without warning
by Panteri, one of the two powerful shamans of the village. One morn-
ing very early while it was still night, he woke up, lighted his pipe
and began to swallow tobacco smoke as he would when performing a
cure. Then he began to sing, accompanied by his wife who sang in a
higher counterpuntal key. His song called Thunder to come to the
village and announced that he would see fopi and panéé-iinwera the
next day. He sang that “many Tapirapé would die” (29). By day-
break he had finished his song and all those who had waked to hear
were asleep again. The village knew that Panteri had begun the cere-
mony by challenging Thunder and by noon on that day Urukumu,
apother powerful shaman, took up the song — swallowing smoke,
vomiting, and singing accompanied by his wife, After an hour or
more, Urukumu relaxed into his hammock and the song was taken up
tirst by one and then by another shamar or novice to shamanism ; until
sunset this singing continued.

At sunset shamans and novices came one by one to the dance
ground in front of the ceremonial house and repeated the performances
of swallowing smoke until intoxicated. In turn, then, each of these
stood up with this wife, the two facing each other and about five feet
apart, and sang together. By nightfall this cycle of singing in the
plaza was ended. Thunder had been called and his creatures would
appear in the village on the next day.

For the three following days during which the ceremonies con-
tinued, sunset always marked a distinct change in the activities. There
seemed always to be two distinct phases of the ceremony — one for
the daylight hours and the other for the twilight.

Early on. the morning of the second day of the ceremonies that
I witnessed, preparations were made for the daytime activities. In
each of the nine dwellings a door was broken through each side wall
at the point nearest to the neighboring house. Paths were then swept
between the houses, leading from one of these new doors to another and
so forming a circular path about the village and passing through each
house. The inhabitants of the largest of the dwellings (A on the ac-

{29) To "die” in this ceremony is to fall in a trance from the effect of the
topi's arrows. During this trance the soul leaves the body and travels to the house
of 'Thunder.
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companying map of the village. (Fig. 13}, which was to the southwest.
moved their belongings back against the wall. clearing the house floor
of their cooking hearths and taking down their hammocks. This house
was to be the central point of the ceremonies to come.

About midday Panteri, in his house. began again to sing and gulp
smoke from his pipe. After he had become ill and intoxicated, he came
with his wife out of one of the new side doors of his house, “eating
smoke” as he came. From this door the couple moved in a clockwize
direction along the circular path until they came to the center of the next
house. There they stopped, faced each other, and sang, Panteri punc-
tuating his song with deep draughts from his pipe and vomiting. At
each house they repeated this performance. When they reached their
own house again, Panteri took up two ceremonial rattles decorated
with parrot feathers and the couple continued on a second round of the
village houses. After making this circuit four times they stopped in
their own house, where Panteri relaxed into his hammock. The rattles
were left in the southwest house on the last circuit.

Urukumu and his wife then made four similar trips about the new
circular path. After he had finished, a young shaman took up the
ceremony, but he was not able to complete even one round without help.
After singing in several houses he began to stagger as he walked and
stumbled blindly into house posts; he was noticeably in a state of
trance. Young men led him from house to house. Suddenly he
shrieked, his body stiffened, and he fell to the ground. His muscles
quivered for a few moments and then his body became rigid. He
had lost his battle. He had seen fopi and been shot by their
arrows, for he did not have the strength of Panteri or Urukumu.
Several young men immediately raised him up on their shoulders and
carried him through the remaining houses of the circuit, depositing him
finally in the southwestern house, One of the powerful shamans was

then called, and he massaged and blew smoke over the prostrate young.

shaman’s body until life again appeared in it.

Throughout the remainder of the afternoon aspirants to shama-
nism and several other laymen took up the ceremony of calling Thunder
by traveling the ceremonial circuit of the village. At one time there
were three men moving with their wives over this circular route. Some
never reached a france state because “they did not know how to eat
smoke” or because “fopi did not hear their songs”. Several novices

b |
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“saw fopi” and were struck down as the young shaman had bcen
earlier that dav. One shaman novice, staggering blindly and vomiting
violently, tried to break away from the young men who were partially
supporting him. When they caught him, he fell immediately to the
ground. Finally, toward sundown, Panteri took up his song again.
He still was “stronger than fopi” and was able to perform his song
without fzlling into a trance.

At sundown men began to gather in the house which had been
cleared. Some twenty men came to take part in this phase of the
ceremonies. The bulk of the village population was gathered inside the
house, crouched close against the walls, or outside looking through
the doors.

The two powerful shamans, Urukumu and Panteri, stood in the
middle of the floor facing each other. They lighted their long pipes
and began to swallow smoke. At the back of the room were two young
men with the ceremonial rattles that the shamans had used earlier.
These young men were in positions of particular danger, for their
rattles attracted the special attention of Thunder's creatures. In front
of them lkoriwantori, a young man noted for his singing, stood on a
bench and began to sing the songs of Thunder; they played accom-
paniment for his songs on the rattles. A young boy sat behind them and
beat time to the song with a hollow trunk of bamboe. Now and again
young men standing against the walls took up a chorus with the solo
singer. The shamans kept going to the young men with the rattles,
offering them smoke to swallow from their pipes until they were un-
steady on their feet. At times they ‘were able to stay on their feet only
when they were held up. They then began walking back and forth to
the front of the house, shaking the rattles towards the rocf threateningly,
challenging fopi and pancé-iiinwera to come.

Shamans now offered their pipes to their novices and to laymen.
The two shamans also soon began walking back and forth the length
of the house, first alone and then each taking a novice with him.
One by one men joined the shamans as they moved up and down the
house. By now all were thoroughly intoxicated and the atmosphere
grew tense. All spewed out smoke until it fairly engulfed them as
they moved vomiting and reeling about. Everyone took up a grunting
chant of "Hew, hew |” Some carried mirrors and red parrot feathers
as weapons against the fopi. The two chief shamans carried machetes
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and at each end of the house they would stop. the group behind the::j.
and motion threateningly toward the roof, defying topi and pancé-
jiinwera to come. During all this time the singing continued with its
accompaniment of rattles and the hollow bamboo tube, except for
intervals when some performer collapsed.

Suddenly Panteri stopped his marching back and forth, .re.tired a
few steps, and pointed to the corner of the house. It was explained to
me that he had seen panié-idnwera sent by Thunder. He rushed to
the far end of the house and pointed again ; he saw a fopi. He mt?vcd
backwards in fright; then appeared to threaten, point, run .in fright,
and finally retreat, completely confused by numerous enemies.

Suddenly one young shaman broke away from the group and ran
through the circle of the houses like a hunted animal, dodging aboT.tt a.nd
staring with glazed eyes. He fell to the ground, rolling on }_ns s.xde
and groaning. His body twitched and then became rigid. le_, wife,
who had been standing among the spectators, rushed to his aid and
dragged him out of the path of the group. She propped hi‘m up in a
sitting position against her legs. Several others fell jn this manner,
struck down by the beings of Thunder and were dragged to the sxc?e~
lines where someone blew smoke over them and massaged them. With
this treatment he soon regained consciousness, yet they remainedﬂrecli—
ning upon the ground because they were “weak from the fight”.

Finally, as it grew dark outside, Panteri, still leading those men
who had not been struck down, pointed directly over his head. Uru-
kumud looked where Panteri had pointed, put his hands over the back
of his neck, and ran quickly from side to side. dodging. "There.are
many panéé-iunwera and many topi in the house”, onde of .the Indians
told me. At this point all the men who were participating in the cere-
mony fell suddenly to the ground: only Panteri and Urukumt.i were
strong enough to stand before the forces of Thunder. The wives of
the fallen men came to their aid and other men fumigated and mas-
saged them. v -

One by one they came “to life”. It was explained that e die
and tobacco brings back life. Without tobacco Thunder would kIIl us’,

All men who had participated in the ceremony now returned ?o
their own houses by way of the circuit path, stopping for a moment in
each house to perform again the ceremonial singing. Two young boys
brought this phase of the ceremony to an end by picking up the
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BOLETIM DO MUSEU NACIONAL — ANTROPOLOGIA X, 3 -—— 15.0-1943 80

ceremonial rattles which had fallen to the ground and running with
them around the whole circuit of the village.

The third and fourth days of the ceremony followed closely the pat-
tern of this day, but there were some important variations. On the last
two days a new danger was added, accounting for more violent sei-
zures that occurred then. During these days each man making the
ceremonial circuit wore an elaborate headdress —~ the ankungitana .
This headdress enfuriates Thunder and attracts his creatures to the
wearer (30). Without exception all who wore the headdress, even Pan-
teri and Urukumu, fell unconscious before the forces of Thunder and
genuine fear was shown by all those who wore it.

Before 2 man could put the headdress on his head, a shaman waved
it slowly before his eyes. The shaman then placed the headdress on his
head, blowing smoke through the feathers to take out some of the
terrific “heat.” When Urukumu wore the ankungifana, he began to
weave and stumble before he left the first house of the circle. He then
had to be led and supported by two young men. Before he had com-
pleted one circle of the village, he was seized by a trance that seemed
even more violent than that of the younger men. His body was rigid
and he was carried through the remaining circle of houses to the house
at the southwest where he was treated by Panteri. Panteri likewise was
defeated and fell when he wore the headdress. During his trance he sang
snatches of a song and when he regained consciousness he said he had
traveled to the house of Thunder. Later, Panteri related to me his expe-
riences during his trance. His story, freely translated, was this: “I ate
much smoke and then smoked again. I sang, I saw one large sun; it came
toward me and disappeared. I saw many small suns. They approached
and left. I saw Thunder. It was small and came in a small canoe.
It was Thunder's child (a fopi). It wore a small headdress of red
parrot feathers. It had a small lip plug. I reached to pull out the lip plug
(thus he would have vanquished the topi) but it left the house. Then
all was dark. (He had not defeated the fopi and it had consequently
shot him with his arrow) | saw many suns. [ traveled, singing as I
walked. I walked three days and I climbed a large mountain on the

(30) Red parrot feathers are “hot like fire”, say the Tapirapé; the sun is
hot because he wears a large headdress of red feathers, This heat always attracts
the supernatural. l'apirapé told me that an attack of malaria I had was caused
by my having left a headdress of red parrot feathers hanging openly in my house.
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other side of the Araguaya. There it is that the sun comes up. 1 saw
Thunder ; he is big and his body is covered with white hair. He had
many feathers of the red parrot. I saw many topi and many souls of
shamans near him. ! did not talk but returned fast”, He added later
that if he had touched Thunder's rattle he would have had to stay in
the other-world ;+ he would have died.

A few novices, and now and again a rare layman, wore the
headdress and people marveled at their courage. Most Tapirapé men,
however, did not have the courage to wear it,

The headdress added danger and viclence also to the sundown
phases of the ceremony on the third and fourth days of the ceremony.
At the height of the excitement, when it was apparent that both the
powerful shamans had sighted creatures of Thunder, Panteri grabbed
the headdress, which was hanging from a rafter, and waved it in the
air, threatening and challenging these enemies. He fell immediately,
stricken by a pancé-innwera. Urukumu picked up the headdress. He
too then fell unconscious and all the participants with him. The two
young boys, as before, ran through the circle of houses at the end of
the day’s ceremony, but this time they carried both the rattles and the
headdress. The participants, on regaining consciousness, returned sing-~
ing to their houses.

On the fourth and last day of the ceremony, an additional ceremony
followed the usual evening performance. As the ceremony ended, the
two strong shamans walked out of the house to the dance ground,
taking the rattles and the headdress. There they and several others re-
enacted, but with less violence, the ceremony just completed in the
dwelling house. Following this perfomance, all the men of the village
gathered, facing north “toward the house of Thunder”, .and Panteri
walked across the plaza away from the group, toward the north, shak-
ing the rattles over his head. Returning to the group, he touched several
men on the head with the rattles, much as a priest performs a blessing
with a crucifix. He repeated this performance until finally all the men
who had taken any part in the ceremony had received this “blessing”.
Women, then children, came forward to be touched with the rattles.
Thus they were freed of danger from Thunder. After this, 1 was told,
Thunder goes far away to his house until next year.

That evening men sang the songs of the anciinga aiwird, the spirits
that come to live in the dance house after Thunder has gone. Late
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that same evening the men danced single file over the circuit, starting
from the large house where the principal ceremonies had been held., As
they danced, they sang that Thunder had gone and all was safe
again {31).

During the four-day period of the combat against Thunder and
his creatures sexuval intercourse had been taboo ; but on the night after
Thunder leaves “all Tapirapé will have intercourse with their wives
and many women will become pregnant”. Traditionally, women are
freer with their favours for a few days after this ceremony. People,
however, sometimes break the taboo against sexual intercourse during
the period of Thunder's visit and so bring trouble on themselves and
thejr tribe. Panteri reported : “I was weak when I returned from Thun-
der’s house. Many mosquitos drank my blood on the road. This was
because Tapirapé men were with their wives. | dreamed that night and
saw many Tapirapé having intercourse and knew that Tapirapé would
be bitten by many mosquitos when they called Thunder'.

CONCLUSIONS

It is apparent that in studying Tapirapé shamanism we are con-
cerned with patterns which are part of a deep-seated New World
shamanistic complex found widespread in both North and South Ame-
rica — from the Eskimo to the Ona and Yahgan of Tierra del Fuego.
Among the Tupi-guarani peoples, however, shamanism has been an
unusual factor in their cultural history. Dr. Alfred Métraux has shown
that the numerous and distant migrations of Tupi-Guarani tribes in post-
Columbian times were frequently instigated my powerful shamans (32} .

(31) During this serpent dance, one may steal of corn which are hanging
from rafters in the houses through which they pass. Youngsters did steal some
corn and women ran after them trying to get it back. There was now much gaiety
and laughter.

(32) “Seules la vénération et lautorité dont ces magiciens bénéficiaient,
peuvent expliquer la facilité avec laguelle des tribus entidres ont consenti & abandon-
ner leurs villages et leur territoire a la recherche d'un pays purement fabuleux” ({in
Alfred Métranx, 1931, “Les hommes-dieux chez les Chiriquano et dans I"Amérique du
Sud”, in Revista del Instituto de Efnologia de la Universidad Nacional de Tucuman,
T. II, p. 66).

Sez also the same author's: 1927. “Les migrations historiques des Tupy-Gue-
rany” in Journal de la Société des Américanistes de Daris. Nouvelle Série, T. XIX.
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in another study, Dr. Métraux emphasizes the extraordinary powers cf
the Tupinamba shamans and states that among the coastal Tupi of
Brazil shamans at times held great secular powers (33). Senhor Curt
Nimuendaju writes that the basic organization of the Apapocuva-Gua-
tani, before European contact, was the voluntary subordination to their
shaman-chiefs and points out that the failure to recognize their power
was the cause of repeated failures to unite the Guarani in "aldeamen-
tos” (34)., My own recent work among the Tupi-speaking Guajajara
of the Rio Pindaré of Northeastern Brazil leads me to the opinion that,
especially before European administrators gave them secular chiefs, Gua-
jajara shamans excercized such strong religious and social controls over
their people. The emphasis upon the role of the shaman in Tapirapé
culture shows, therefore, a marked affinity with other Tupi-Guarani
peoples.

APPENDIX

A few added examples of individual overt reactions of persons
during the Thunder ceremony may clarify and illustrate several points of
the ceremony I have summarized below several from my Field notebooks.

Case of Kamairaho

Kamairaho is a man of great prestige and has been a panéé for
many years, although never a strong one. He says, “I have never seen
many dangerous anéinga: I dream and travel only on (the level of)
the earth”, explaining that he does not travel through the sky in this
dreams as do Panteri and Urukumu. Kamairaho did not take part in
the Thunder ceremony for the first two days, explaining that he was
afraid ; he said he was too old and toc weak to meet the dangerous fopi.
On the third day, however, he took part in the day phase, against the
protestations of his wife who cried in fear for him. Each time he made
the village circuit wearing the headdress of red parrot feathers, he fell
hard and without completing his circuit. Once after a.seizure and a hard

(33) Alfred Métraux. 1928. “La Religion des Tupinamba, et s:s rapports
avec celle des autres tribus Tupy-Guarany”, p. 82, Paris.

(34) Curt Nimuendajo. 1914. “Die Sagen von der Erchaffung und Vernich
der Welt als Grundlagen der Religion der Apapociva-Guarany’, in Zeitscheiff fir
Ethnologie, T, 40, pp. 337-338, Berlin.

{35) Charles Wagley. 1943. "Notas sobre aculturagio entre os Guajajara”
(portuguese translation from the unpublished original Brief notes on acculturation
among the Guajajara) in Bolefim do Museu Nacional (Rio de Janeiro}, Nova Série,
Antropologia N. 2.
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fall, he struggled to his feet and tried to run. The young men who
followed him seized him. Imformants explained that in such a state he
might have run wildly through the village. breaking property and
causing bodily harm to others, in the same way that young novice
shamans “run”, Afterwards Kamairaho told me that he would never
again take part in this ceremony because Thunder might trap his soul
during a visit to Thunder's house and cause his death.

Case of Pantei

Pancei is a young shaman who has been treating the sick for several
years. He took part in all the ceremonies during the first two days.
During the sundown phase of the third day, he touched the headdress,
then being carried by Urukumu, screamed, fell backwards, and in falling,
broke open his scalp against one of the house poles. Upon regaining
consciousness an hour or so later, he said that he remembered nothing.
All that he knew, he explained, was that he returned from a dreamtrip
covered with blood.

Case of Anawani

Anawani is a layman, notably the laziest of the village and thus
unmarried. He took part in only one sundown phase of the Thunder
ceremony, openly admitting that he was afraid to continue. During
that one session Anawani caught hold of Panteri several times as he
moved back and forth with the group. Each time that he did this he
fell at once to the ground, screaming. It was explained that to touch a
powerful panéé during the process of the ceremony is dangerous; for
the shaman attracts the arrows of topi,

Case of Kanacipa

Kanacipd is a novice and is considered a potentially powerful
shaman. He vomited violently curing each phase of the ceremony and
during the sundown phases he staggered about bumping into house
poles. When he was pressed by a group, he invariably fell to the ground.
Several other men were seized thus when pressed by a group. During
one of the sessions of the ceremony, it took about a half -hour to bring
Kanacipd out of :his seizure. His wife began the crying chant characte-
ristic of funerals while Urukumu massaged -and fumigated him. She

cried out that it was dead several times before she saw him returning
to conscioUsnens.



A WAGLEY —- TAPIRAPE SHAMANISM

Case of Ipawungi

Ipawungi, a young man of about twenty years of age, is a novice to
shamanism. During one of his dreams, stimulated by “eating smoke”
he saw anéiinga but was unable to identify which ones they were.
During the Thunder ceremony, however, he decorated his body as did
the antinga he had seen in his dream. He painted a cross with urucu
on his chest and wore feathers of the white vulture (urubii-rei — Sar-
coramphus papa) down the sides of his arms. As a protective mea-
sure he carried a mirror with him during all ceremonies for, like ghosts
of the dead, the beings of Thunder are frightened if they see their own
image in a mirror. During one sundown session Ipawungi fell erying
wildly, and scratching his body frantically from head to foot, as if the
itching were unbearable, letting out blood-curdling screams. This be-
havior was seen several times during the ceremony in other persons. The
itching, informants told me, comes from many invisible fleas which jump
from any dog on to the body of a person participating in the ceremony.
Dogs, therefore, are securely tied to house posts or to trees at the edge
of the village during the four days of the Thunder ceremony but they,
of course, escape now and again.

Case of Campukwi

Campukwi, a young man of about twenty-four years of age, says
that he does not want to be a shaman because “Tapirapé have killed
many shamans”. He tock part rather casually in several of the phases
of the ceremony; he “ate smoke” and moved about with the group in
the evening session when the creatures of Thunder were being called.
At the end of the session, when the powerful shamans saw “many
topi”, he fell, struck down with the rest of the group. Campukwi's
wife was not present but his sister came to his side to help him. She
looked at him carefully and laughingly said that he was faking, She
kicked him and left him instead of helping him to the sidelines. Cam-
pukwi stood up, laughed, and left the group.

Now and again through the ceremonies spectators made such ob-
servations concerning participants whose reactions seemed doubtful.
Some participants did now and again pretend and people laughed at
them, It was all taken in a spirit of fun. '

Esta publicacio deve ser devolvida
na ultima data registrada

....................

.........................................................................................






