tes

Wampurai Peas plants manioc cuttings in a recently burned swidden.
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CHAPTER 3

The Uses of Affinity

'n September 1977, I accompanied Eladio Jiukam, the headman of

Huascayacu, and several other men on a trip to the village of
Shimpiyacu for a social visit. The overland journey to this isolated
community took us through miles of mountainous, uninhabited
forest that showed abundant signs of game. In the late afternoon of
the first day, Eladio heard a rustling off to our right. Everyone fell
silent. As we watched, two peccaries moved toward us, obviously
unaware of our presence. I looked in Eladio’s direction and saw that
he and the other men were sighting down their machetes as if they
were pointing firearms. No one had a shotgun! The muscles in Ela-
dio’s neck knotted with tension as the peccaries rooted with their
snouts in the soil only yards away. In a few moments they caught
our scent and quickly trotted off. :

Oscar Ampam, the one man who was armed, had earlier slipped
on ahead of us to scout for game. The men looked up the trail ex-
pectantly, hoping that Oscar would double back to see why we had
not followed him. Everyone’s spirits rose when we heard a shotgun
blast minutes later. “My nephew Oscar is still young,” Eladio told
me with a smile, “but he is a good hunter.”

It is almost a cliché to say that the native hunters of the Upper
Amazon, the Aguaruna included, are masters of their craft. They
are thoroughly familiar with the habits of the fauna of their region.
Using a blowgun and poisoned darts, they kill small and medium-
sized game with quiet efficiency. Their marksmanship with fire-
arms is excellent. Nevertheless, good marksmanship and a knowl-
edge of animal behavior are not enough to ensure hunting success.
People note that a good hunter sometimes goes for days without
seeing an animal, while, as in the incident described above, another
man may stumble across game when he is not even looking for it.
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Part of a hunter’s inventory of skills are procedures that attract
game and make it casier to kill. These procedures correspond to our
category of “magic” because they are not informed by theories of
cause and effect that are acceptable in Western terms.

After a brief survey of the technical milieu of hunting, I shall
describe the various facets of hunting magic as it is practiced in the
Alto Rio Mayo. These procedures consist of patterned acts and ut-
terances, and I set myself the task of identifying the cognitive as-
sociations that link them to the immediate goal of hunting success.
This includes the isolation of certain key symbols used as building-
blocks in the construction of an order in which men and animals
are drawn inexorably together.

Aguaruna Hunting Technology

Studies of neotropical subsistence systems emphasize the impor-
tance of animal protein in the diet of the native populations of the
Amazon Basin. The shifting vegeculture practiced throughout
much of Amazonia is remarkably productive insofar as carbohy-
drates are concerned, but it contributes only a modest amount of
protein to the diet. This deficiency is made up by the exploitation
of faunal resources—fish, land mammals, and birds. Because the
density of game animals and, in some regions, fish is fairly low in
the neotropics, scholars {e.g., Meggers 1973, Gross 1975, Ross 19738]
have argued that protein resources, not carbohydrate resources, are
the limiting variables in the distribution of human populations in
the Amazon.!

Aguaruna dietary patterns conform closely to this model: pro-
tein comes largely from faunal resources, carbohydrates from horti-
cultural products. A study conducted by Brent and Elois Ann Berlin
(1977:Table 3) demonstrates that while two crops, manioc and plan-
tains, provide nearly 80 percent of the per capita intake of carbohy-
drates, 70 percent of the protein in the Aguaruna diet comes from
fish, birds, and mammals. The relative importance of hunting and
fishing varies widely among Aguaruna populations, but in the com-
munities of the Alto Mayo hunting provides more protein than fish-
ing because the accessible rivers are mostly too shallow to support
large fish populations.

As Eric Ross {1976} has noted in his study of Achuar subsis-
tence strategies, Jivaroan populations usually emphasize the pursuit
of small and medium-sized game rather than larger animals such as
deer, tapir, and capybara. Jivaroans themselves explain this pattern
in terms of food taboos that prohibit consumption of these species.
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TasLE 2
Commonly Hunted Birds and Mammals
of the Alto Rio Mayo, 1976-78

Common name Scientific name

" Mammals
White-lipped peccary Tayassu pecari
Paca Cuniculus paca
Armadillo Dasypus sp.
Agouti Dasyprocta aguti
Collared peccary Tayassu tajacu

Capuchin monkey
Howler monkey

Cebus macrocephalus!?
Alouatta seniculus

Coati Nasua rufa

Deer Mazama sp.
Spider monkey Ateles sp.

Tapir Tapirus sp.

Birds

Spix's guan Penelope jaguacu
White-winged guan Zenaida asiatica

Andean guan Penelope montagnii
White-tipped dove Leptotila vereauxi
Cuvier’s toucan Ramphastos cuvieri
Razor-billed curassow Mitu mitu

White-headed piping-guan Pipile cumanensis

Principal Source of Species Determinations:
Berlin and Berlin 197735, 37.

Ross argues that the taboos are a cultural response to an ecological
fact, namely, that large mammals are more likely to frequent river-
ine habitats that were traditionally inaccessible to most Jivaroan
populations. In any case, smaller mammals are preferred by the
Aguaruna, and they figure more prominently in the diet. Table 2 is
a list of the most commonly eaten mammals and birds of the Alto
Mayo. The order of the species principally reflects the current avail-
ability of each, but it is also more or less in line with Aguaruna food
preferences. Two highly regarded species, however—the spider
rponkey and the curassow—have been exterminated in the imme-
diate vicinity of Alto Mayo villages. Table 2 does not include the
many species of small birds killed with blowguns by boys and eaten
as quick-roasted hors-d’oeuvres.
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Men hunt using a mixture of introduced and indigenous tech-
nology. The shotgun [usually a 16-gauge, single-shot model of U.S.
or Canadian manufacture) is the most important hunting weapon.
Blowguns, used with either poisoned or unpoisoned darts, are still
used to bring down birds and, to a lesser extent, monkeys. With the
exception of a simple trap made of a piece of iron pipe loaded with
powder and shot and connected to a tripwire, I never saw any
snares, deadfalls, or other traps in use.

Aguaruna men commonly hunt alone or in the company of one
of their wives. They prefer to hunt in the early morning hours and
return home in the early afternoon. Hunters sometimes use dogs to
help them locate paca, agouti, armadillo, and peccary. Those vil-
lages that are suffering local shortages of game periodically organize
group hunting expeditions of several days’ duration, during which
three or more hunters travel to some isolated area of the forest
where game is still plentiful. A few communities are now practi-
cally depleted of game; families in these communities have been
forced to intensify their fishing activities and use their domestic
animals for home consumption rather than as a source of cash in-
come.

Given the unique ecological situation of each community and
the large number of variables that affect hunting anywhere, it is
difficult, if not impossible, to arrive at a meaningful measure of
hunting success versus time invested. What is certain is that hunt-
ers sometimes return home with little or nothing to show for their
efforts.2 The relative uncertainty of hunting contrasts markedly
with the reliability of horticulture, which produces substantial
quantities of food on a daily basis. Aguaruna hunters try to reduce
the uncertainty of hunting by attracting game, by rendering the an-
imals passive so that they can be more easily killed, and by avoiding
practices that can cause a serious case of “bad luck” (shimpan-
kdmu), a condition that manifests itself as the inability to find
game. Singing is an important attracting technique, and it is with
song that I shall begin my description of hunting magic.

Magical Songs

The Aguaruna draw a sharp distinction between magical songs and
social or secular songs. Songs with the power to act directly upon
the natural and social worlds are called enen. The category anen
encompasses songs used in hunting, horticulture, and courtship,
and it is sometimes applied as well to those songs used by vision-
seekers while under the influence of hallucinogenic plants. Unlike
social songs [nampét), which are often invented on the spur of the
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PraTe 3. Tiwijam Jiukdm sets off to hunt with his shotgun.
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moment, magical songs are learned by rote. They are ancient, pow-
erful, and almost invariably reserved for private use.

To learn anen, one approaches an older person who is willing to
share his or her knowledge. Songs are sometimes purchased by of-
fering cash or trade goods to the person whose knowledge is sought.
A close kinsman, on the other hand, may be willing to teach magi-
cal songs without payment. Whatever the circumstances, instructor
and pupil contrive to isolate themselves in some secluded spot
where they will not be interrupted while the songs are being taught.

Instruction in anen songs is always associated with the con-
sumption of tobacco by the pupil. According to Aguaruna accounts,
the instructor prepares green tobacco water by chewing a wad of
tobacco leaf and then squeezing the saliva and tobacco juice into
the hand of the pupil, who ingests it either orally or through the
nasal passages. My informants emphasized the importance of both
the tobacco (which produces intoxication) and the transfer of saliva
{a key substance in many magical spells] in teaching anen to an-
other person.? Tobacco smoke is sometimes used instead of tobacco
juice, especially when transferring hunting songs. In the latter case,
the instructor blows the smoke through a bamboo tube into the
mouth and lungs of his pupil {cf. Hamer 1972:60).

When the intended recipient of the song is slightly intoxicated
by the tobacco, the tutor sings the anen repeatedly until the pupil
has memorized the words and melody. The Aguaruna insist that
without the ingestion of tobacco the song would have no power, nor
would the song’s new owner be able to commit it to memory. Long
and difficult anen may require several transfers of tobacco until
they are learned correctly.

To keep a newly acquired song, one must maintain a restricted
diet and sexual abstinence for a period ranging from three or four
days to a week. This fast prevents the song from “escaping” from
its new and unfamiliar owner and serves to increase the efficacy of
the song when it is later used for practical ends. Fasting and absti-
nence are so important in the process of learning anen that there
even exist other anen to prevent the loss of a song should a person
break the fast prematurely The following is an example of one of
these anen, in this case to be used by a woman who has had sexual
relations with her husband:

A.1 New ginger [i.e., the new anen|
I have put inside
That which cures anger |i.e., an anen that calms jealousy]
Do not leave me
I am a woman of good fortune
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[The song] recently growing
Have I erred?

Tam not flirting

It is a lie ,

Do not leave me

I am a woman of good fortune
Do not leave me

As the first line of this song suggests, anen are sometimes spo-
ken of as if they were objects with a palpable, physical presence
rather like that of the ajiitap visions described in the preceding
chapter. People think of them as having a life and permanence that
contrasts with the transitory nature of social songs. '

The circumstances in which these songs are performed vary ac-
cording to their intended purpose. Ideally, a person who wishes to
use gnen consumes a small amount of tobacco water, taken through
the nasal passages, before singing, This is because the intended re-
cipient of the song, be it plant, animal or person, will “hear” the
words better if the singer is intoxicated. “Hearing” in this context
means that the recipient will conform more dramatically to what-
ever form of behavior the singer desires, Songs performed without
benefit of tobacco can still be effective, but their power is less than
those performed in an intoxicated state. Magical songs can be sung
either aloud or silently—that is, in one’s thoughts alone. A hunter,
for example, might briefly sing a hunting anen aloud before enter-,
ing the forest, then in his thoughts as he tracks game. The same
verb {anenjut} denotes both manners of performance, and they are
both equally efficacious. Certain magical songs, those intended to
attract women, are sometimes played by men on the mouth bow or
flute. '

Along with social songs, anen share the elements of repetition,
parallelism (i.e., the use of parallel grammatical structures), regular
rhythm, and special poetic language [Wistrand 1969). There are,
however, some formal characteristics that clearly distinguish magi-
cal from secular songs. First, they lack the conventional refrains of
social songs (jenu yamai vanu for men's songs, ja je ja je for wom-
en’s, neither having a strict, literal translation}, and they tend to be
more monotonous and chantlike in character, though the differ-
ences in melodic structure are of degree rather than of kind. Anen
also employ an obscure or archaic vocabulary not encountered in
ordinary speech or in the lyrics of secular songs. This is particularly
true of hunting songs, which use esoteric synonyms for many com- -
mon species of animals and birds.

The Uses of Affinity 73



TABLE 3

Synonyms for Common Animal Species
Mentioned in Magical Hunting Songs

Common
Aguaruna Magical song .
Animal name(s) synonym Origin
White-lipped yugkipdk atukis —
peccary
Paca kashai majds regional
Spanish, majéz
Agouti kayuk, wichiké  pitinak possibly
Spanish, pedn
Armadillo jruich, shushui shushimpi -
Spider monkey washi chupa Quechua, chupa
[“tail”)
Jaguar ikamyawaa turnrushi —
White-headed kuyu pawa Spanish, pava
guan {"turkey hen”|
Razor-billed bashu pawi Spanish, pavo
curassow {“turkey cock”)

Some of these magical-song synonyms are apparently borrowed
from Shuar, another Jivaroan language, while others come from
Spanish and jungle Quechua. This use of esoteric language makes
certain phrases incomprehensible to all but the most informed Agu-
aruna. The general meaning of the songs, though, was accessible to
all the performers I interviewed.

Knowledge of anen is still widely distributed in-the Alto Mayo,
but interest in and familiarity with these songs seems to be in de-
cline. People who have been influenced by Protestant missionary
teachings generally disapprove of them because their use is asso-
ciated with intoxication, something that Aguaruna Christians cat-
egorically reject. Young men and women enrolled in school have
less time-to spend learning traditional lore, including anen, and
they profess ignorance in this field. People who do know anen are
not always inclined to demonstrate this knowledge publicly be-
cause the songs are considered to be valuable personal possessions
that need not be shared freely. Mareover, anen linked to courtship
and domestic relations can be used to manipulate other people, so
familiarity with them may be held in an unfavorable light. I discov-
ered that it was difficult to induce people to record anen unless I
specifically asked them to “imitate” (dakumat) the songs. “Imita-
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tion” implies familiarity with the words and melody of anen but
not necessarily the ability to use them for magical ends.

Men of the Alto Mayo commonly call hunting songs “spider
monkey songs” (washi anen), a usage that reflects the fact that the
spider monkey is a highly desired, even quintessential, game ani-
mal. A myth explains that Tsewa, the headman of the spider mon-
keys, was the original source of hunting implements and magic. In
ancient times, the ancestors lacked knowledge of proper hunting

" methods and were forced to hunt by clubbing sleeping monkeys in

trees. Tsewa, who is described as sharing characteristics of both a
spider monkey and a person, befriended an Aguaruna man, taught
him hunting songs, and made him a gift of a blowgun. They ex-
changed social visits, and good relations were established between
them. Finally, though, the man used his new-found knowledge to
hunt members of Tsewa’s own household. In a rage, Tsewa rammed
the blowgun into the man’s anus. The man himself became a spider
monkey and the blowgun its long tail. But it was too late for Tsewa
to take back hunting songs, for they had already been learned by
human beings (Chumap Lucia and Garcia-Rendueles 1979:277).

One of the facts established by this myth is that hunting songs
and weapons originated in the animal world and are therefore part
of the natural order that has been revealed to human hunters. The
myth, and others like it, also sets forth the idea that in mythical
times humans enjoyed more intimate relations with animals, As I
shall presently show, a desire to recreate the mythical closeness
between people and game animals through the use of verbal im-
agery is at the heart of some of the metaphors found in hunting
songs. _

According to the men of the Alto Mayo, the principal function
of hunting songs is to attract game to the vicinity of the hunter. A
secondary purpose is to make the animals “friendly” and therefore
more likely to reveal their presence by emitting some sound. As one
man said, “When a man knows magical songs, he uses them as he
hunts. Then the spider monkeys begin to call, and he will always
kill some. The curassow calls ‘pish’ and is more easily found.”

Because the prirnary purpose of hunting songs is to attract, it is
hardly surprising that various forms of attraction are prominent
themes in the songs. In song A.2, for example, the singer likens
himself to a bird called wiishamn, which is said to have a beautiful
call that both charms the listener and inspires confidence®:

A.2 ] am your wiisham
Friend wiisham
Wiisham that loves
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Friend wiisham

Your wiisham

Wiisham that loves

Friend wiisham

Wiisham of the curassow
Unerring wiisharmn [i.e., with darts that cannot miss]
Spider monkey wiisham

I attract the spider monkey
Spider monkey wiisham

Your wiisham

Friend wiisham

Wiisham that loves

I do not err with spider monkey
Your wiisham

Friend wiishain

The man who recorded A.2 stated that the wiisham is men-
tioned repeatedly “so that the singer will attract monkeys like the
wiisham attracts men.” Yet he also remarked that this song is sup-
posed to be performed when hunting in the company of one’s
youngest wife, suggesting that there is an implicit sexual dimen-
sion to the attraction sought by the singer. This erctic subtext is
more clearly evident in A.3, a song that a man uses while hunting
with a widow he has recently taken as a wife.

A.3 | befriend the widow
I befriend the widow
With the friend I join
Unerring with spider monkey
Attractive Kagkui [a woman’s name?]
1 befriend, I befriend .
Attractive Kagkui
1 befriend, I befriend

The verb here translated as “to join with,” tsanit, is glossed by
the phrase “to form a friendship with” in Mildred Larson’s
Aguaruna-Spanish dictionary (1966). But in common speech, the
verb is often used to denote sexual liaisons. The immediate sense
of the song, according to the people I queried, is that the hunter
seeks to avoid the possibility that the woman’s presence might
frighten away game. In the words of one man, the anen is saying to
the animals: “Join with the widow Kagkui, who attracts monkeys.
She is your friend. Don’t fight with her or fear her” The woman is
thus used as sexual bait to attract game.

Sex and hunting are inextricably linked in Jivaroan thought, as
they are in other parts of the Amazon {Kensinger 1983). Michael
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Harner (1972:81-82) reports that the Shuar consider hunting trips
to be an ideal opportunity for husband and wife to enjoy sexual
intimacy, a view that is shared by the Aguaruna. Aguaruna men will
sometimes talk in a sentimental way about the hunting trips they
made with a young wife, the man carrying his firearm or blowgun,
the woman tending to the hunting dogs. My own observations in-'
dicate that these trips are fairly rare, mostly for practical reasons—
because women need to perform garden work or look after children,
for example. Nevertheless, the husband-wife hunting team remains
a cultural idea and a key image in hunting songs. This connection
is expressed in mythic terms through the complementarity of Etsa,
the sun’s human form (often referred to as Shakdim in hunting
anen), and Nugkui, the powerful feminine being who taught
women how to cultivate plants (Brown and Van Bolt 1980:171).
Each is a powerfully condensed “master image” (Whitten 1978b:
839) that stands for competence in male and female tasks. Together
they exemplify the complementary skiils that allow society to per-
petuate itself. The collaboration of an Etsa-like man and a Nugkui-
like woman produces a productive synergism, with results that are
greater than the sum of the parts.®

The way that notions of male-female complementarity can be
used to construct an imagery of hunting success is evident is A.4,
which is a more elaborate version of A.3:

A4 Gatherer wiisham [four times)
Wiisham that loves curassow
Wiisham that loves curassow
Gathering, gathering wiisham
Gathering, gathering wiisham
Wiisham that loves game
Wiisham that loves game
Wiisham that loves the deer
Wiisham that loves the tinamou
Gatherer wiisham [four times|
Wiisham that loves game
Wiisham that loves curassow
Wiisham that loves the guan [kuyu, Pipile cumanensis|
Hawk, hawk
Unerring wiisham
Wiisham that loves game
Gatherer wiisham
Hawk, hawk
Attract the curassow
Attract the curassow
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I will have a miscarriage for curassow

To the Nugkui woman [i.e., the singer’s wife]
I will give a miscarriage for curassow [three times]
Make me find deer

To the Nugkui wornan

I will give a miscarriage for curassow

I will give a miscarriage for curassow

Tsewa, Tsewa [mythical spider monkey]
Make me find spider monkey {three times]

1 will have a miscarriage for spider monkey

1 will have a miscarriage for spider monkey

I will have a2 miscarriage for monkey fat

I will have a miscarriage for monkey fat

To the Nugkui woman

I will give a miscarriage for monkey fat {three times]
Tsewa, Tsewa

Make me find spider monkey [four times|
Hawk, hawk

Attract the spider monkey [four times]

Make me find the curassow

Make me find the guan

Attract game

One of the ways that A.4 differs from the songs previously cited
is that it invokes the names of two beings, the hawk (chikiwi pin-
chu, unidentified) and Tsewa (the mythical spider monkey), enjoin-
ing them to send game to the hunter. The Aguaruna speak of all
birds of prey as having a unique, even miraculous, ability to locate
game, and it is this quality that explains the allusion to the hawk
in a hunting song. {The possibility that this particular hawk may be
one that preys on monkeys was not investigated in the field. If this
turns out to be the case, the intent of the allusion becomes even
more obvious.) Tsewa, the ultimate source of magical hunting
songs, also has special attracting powers that are sought by the
hunter. People insisted that Tsewa and the hawk are mentioned “be-
cause they always find game,” that is, because they are paragons of
hunting skill. No one interpreted the song as a direct plea for the
assistance of supernatural agencies.

The meaning of “miscarriage” in A.4 needs clarification. The
Aguaruna insist that pregnant women are subject to intense food
cravings that, if left unsatisfied, can induce miscarriage. When a
pregnant woman feels a strong desire for specific foods, her husband
does his best to satisfy that desire if it is at all possible in order to
prevent a miscarriage. The idea central to miscarriage, that an un-
fulfilled desire can result in physical harm to the desirer, is even
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extended to illnesses of men. There is, for example, a category of
illness called “vagina miscarriage” [chuki usupdgbau) that may af-
flict a young man experiencing a strong desire for a woman who
spurns his affection. This illness manifests itself by a set of symp-
toms simtlar to those of true miscarriage {e.g., intense abdommal
pains| and is treated by a similar set of techniques.

The allusions to miscarriage in A.4 mean that the hunter’s de-
sire to find game is very strong, and that he might suffer harm if it

" is not satisfied immediately. This miscarriage is then transferred to

his wife (“To the Nugkui woman / I will give a miscarriage for

" monkey fat”). As I noted earlier, women are consistently identified

with Nugkui in magical songs, but in this case the identification is
particularly significant given the Aguaruna’s belief that Nugkui
cannot suffer a miscarriage, owing to her legendary ability to pro-
duce any sort of food simply by calling for it. In fact, the name of
Nugkui is invoked in chants used to treat miscarriage precisely for
this reason. Nugkui never lacks for food, so by definition she cannot
have a miscarriage caused by unfulfilled food cravings. The impli-
cation is that if a man transfers his strong desire for meat to a “Nug-
kui woman,” she will use her Nugkui-given powers to help him find
game. In a subtle way, A.4 gives further evidence that the male-
female conjugal unit is important to the successful search for game,
an idea that is more clearly expressed in magical practices asso-
ciated with hunting dogs.

Hunting dogs were once the object of considerable ritual activ-
ity, including an entire feast specifically intended to endow a dog
with strength and skill [Karsten 1935:170). Dogs are cared for prin-
cipally by women and sleep on platforms next to the fireplace at the
women's end of the house. When a woman accompanies her hus-
band on a hunting trip, it is she who handles the dogs. Knowledge
of songs for hunting dogs seems to be distributed among both men
and women, although the only examples I recorded happened to be
sung by men. The following song, A.5, was performed by a hunter
who explained that it is to be sung at dawn after a man has in-
structed his wife to feed the dog in preparation for the day’s hunt.

A.5 Nugkui woman, Nugkui woman
Instead of lying sleepily
You arise
To my wild dog putitkam [Ictyvon venaticus]
The chewed manioc
May you give
The mouth of new tobacco
May you g'ivc
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The hand of new tobacco

May you give

The son of the wild dog maigki [Atelocynus microtus?|
Ja ja ja jate [onomatopoeic: barking dog]
I will let loose

The branch of new Brugmansia

Being difficult to harm

Ja ja ja jata

1 will let loose ‘

The son of tsajak [a mythical race of large dogs?]
Keen, keen its sense of smell

Jajaja jata

I will let loose

Brother-in-law jaguar

Far away, where you should sniff

There let you sniff

Itoo, I too

At the farthest edge of my hunting place
There let you search

My wild dog putitkam

I will make rise

Brother, brother [i.e., the dog|

‘What do you think can happen to you?
Sadly you awake

Is it your own bad dreams?

Scraping hesitantly your claws

You are _

You go, you go

L1

Having dreamed armadillo

I awake

Having dreamed agouti

1 awake

Having dreamed paca

I awake

Having dreamed peccary

I awake

A Shakdim man, a Shakdim man

I too say '

I too following

Nugkui woman, Nugkui woman,

You, you

Do you confuse

The wild dog putitkam?

Sad you arise, arise [as if from a bad dream).
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Having dreamed armadillo
I awake

Having dreamed agouti

[ awake

Having dreamed paca

[ awake

Having dreamed peccary

I awake

A5 opens with the command that the woman, again referred to
as a “Nugkui woman,” feed chewed manioc to the hunting dog. She
is then told to give the dog “the mouth of new tobacco” and “the
hand of new tobacco.” These two metaphors were subject to various
interpretations by Aguaruna consultants, but most felt that here
tobacco stands for magical songs in general, since the transfer of
tobacco juice is so closely associated with the acquisition of such
songs. The most likely interpretation is, therefore, that the singer
urges his wife to use her newest and most powerful songs to bring
luck to the hunting dog. This stanza shows an elegant progression
of images: “chewed manioc” becomes “the mouth of new tobacco”
{i.e., tobacco recently chewed to prepare tobacco juice essential for
the transfer of songs), then “the hand of new tobacco” {i.e., the
hand that transfers the juice to the recipient of the song). Simulta-
neously, something ordinary ([chewed manioc| is changed metaphor-
ically to something powerful [chewed tobacco).

At no point in A.5 is the hunting dog referred to by the ordinary
word “dog” {yawdaa). Instead, a variety of pseudonyms are used, at .
least two being the names of wild canines. The more prominent of
the two is the putiikam (Ictyon venaticus), a species. noted for its
speed and keen sense of smell. Reportedly, puttikamn are sometimes
captured, tamed, and taught to perform as hunting dogs |Guallart
1962:159). The use of the names of wild dogs instead of the ordinary
word “dog” summons an imagery of swiftness and cunning that the
common word cannot convey.

The last two stanzas of A.5 allude to the dreams of the hunter,
his wife, and the dog itself. Dreams are important omens of hunting
success, and are often a critical factor in determining whether a
man will set off into the forest to hunt. Favorable dreams take vari-
ous forms: a dream in which one embraces an attractive woman is
an omen that one will find paca; a dream of handling a string of
beads foretells that a hunter will soon be cleaning peccary tripe,
and so on. People sustain that through these dreams a man “kills
the soul” of a game animal. To take advantage of the soul-killing,
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the hunter must immediately arise and set off in search of the
animal.

The final stanzas of A.5 imply that both the dog and the woman
have had unfavorable dreams. The singer, on the other hand, has
had good dreams: “Having dreamed armadillo, T awake / Having
dreamed agouti, | awake,” and so on. These lines declare the hunt-
er’s infallibility, in effect saying, “The bad dreams of others are ir-
relevant, since my good dreams will prevail.”

To summarize the properties of the hunting anen known to the

Alto Mayo Aguaruna, it can be said that the songs consist of a .

densely constructed series of images built upon an esoteric lexicon
and highly figurative language. People consider the songs to be both
aesthetically pleasing and practically efficacious. A key image of
the songs is the conjugal hunting unit—Shakdim man and Nugkui
woman—which is a cultural ideal representing the fruitful collab-
oration of husband and wife. This order is prominent in the songs
because they attempt to create a second, auxiliary order that flows
from it: the hunter successfully providing meat for his family. The
erotic connotations of husband-wife hunting empower the meta-
phors of attraction found in the songs, as do the allusions to myth-
ological times when men and animals enjoyed greater intimacy.

Let me present one last song that shows a slightly different ap-
proach to the construction of a favorable hunting order. Instead of
focusing attention on attraction alone, A.6 describes the entire pro-
cess of finding and then successfully killing spider monkeys. Its
logic is that of “anticipatory effect” (Tambiah 1968:200) in that it
reviews the stages of a specific task before the task is actually per-
formed:

A.6 The spider monkeys come
The spider monkeys come
From that hill they come
The spider monkeys come
With their stiff children they come
Without seeing me they come
From this hill they come
From that hill, teo, they come

Sons, sons [to the singer’s own sons, who accompany him]
Do you speak to spoil my luck?

Spoiling my luck speak you thus?

You speak to attract spider monkey

You speak to attract

I will shoot the spider monkey [using a blowgun]
High, high, I will shoot
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High, high, I will shoot

Turning, turning, I twist kapok onto the dart
Turning, turning, [ twist kapok onto the dart
This monkey 1 will shoot

High, high, I will lift it [with the force of the dart}
Like manioc pierced

High, high, I will lift it

1 will shoot to its wampa fruit [i.e., intestines]
1 will shoot to its wampa fruit

Piercingly [ will shoot

Piercingly I will shoot

I go, never missing the spider monkey

I go, never missing the spider monkey

The first image in A.6 is that of a large troop of monkeys com-
ing toward the hunter without fear, unaware of his presence. The
meaning of the sécond stanza is more obscure but was explained to
me as being a sort of rhetorical question in which the singer asks
his sons whether they are using their own magical songs to some-
how confound his luck. The answer, of course, is that they, too, are
silently singing to attract the monkeys. By asking the question, the
verse calls attention to the combined attracting power of the several
hunters present. The third stanza describes the preparation of the
blowgun darts, the unerring aim of the marksman, and the force of
the dart as it strikes the monkey, piercing to its vital organs. The
song, then, consists of an enumeration of desired events that are
ultimately translated from the mental to the physical world in a
highly ordered manner. '

How do the Aguaruna themselves explain the action of hunting'
songs? By and large they don’t; it is enough to know that the songs
were handed down from ancient times and that their attracting
powers are continually revalidated through the personal experience
of individual hunters. A few men ventured the opinion that the soul
of an animal hears the song, feels attracted, and draws the corporeal
aspect of the animal in the direction of the singer. This interpreta-
tion was disputed by other people, but as we shall see in later dis-
cussion, the linking of magic to soul manipulation is a common,
though not universally accepted, explanation of various forms of
magical action known to the Alto Mayo Aguaruna.

Game Grabbers

We ask ourselves, “Why does this man kill so many animals?” It's be-
cause he has a stone. The stone makes him a good hunter. [ once
found a white stone in the flesh of a paca near the pelvis. It was for
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PLate 4. Residents of Huascayacu return from a group hunting
expedition into remote, virgin forest. Young men hold long blowguns,
while older men carry shotguns. Both men and women are carrying
baskets, slung by tumplines, in which they transport food and dry

clothing.

hunting paca. I also found one in the stomach of an armadillo. Each

animal has its own stone.
When men say they have good luck because they know more about

hunting, they lie. If they find game, it’s only because they have a yuka
stone, (From interviews with Aguaruna men, 1981}

Like hunting songs, certain material objects have the power to
attract animals or otherwise help a hunter in his search fo:rl game.
The generic term “game grabber” (kuntin achitai) is occasmnaﬂy
used to denote the entire spectrum of hunting charms, althougl} it
is more common to call different kinds of charms by their specific
names. In the Alto Mayo, game grabbers are made from objects of
animal, vegetable, and mineral origin.

As one would expect, men have a more comprehensive knowl-
edge of hunting charms than women. They tend to be secretive
about this knowledge, apparently because they fear that a public
admission that they own charms might invite theft, 1 gsually found
it impossible to gather information about this sub]ec't unless I
framed questions in general terms (“How does one acquire a hunt-
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ing charm?”| rather than as a personal query (“How did you obtain
your hunting charm?”), ‘

I recall with some embarrassment my first day of residence in
the Aguaruna community of Huascayacuy, during which I worked
on making my small house habitable. I had brought some nails to
use for hanging up clothing and gear, and as I had no hammer I
naturally began to cast about on the ground in search of a stone
with which to pound the nails into the house’s support beams. A
passing villager asked me what I was doing, and after listening in-
credulously to my reply sent a child to fetch a small sharpening
stone from the house of my nearest neighbor. Later [ came to learn
that much of the alluvial soil of the Peruvian Amazon has no nat-
urally occurring surface stones. Because stones are needed for
sharpening steel tools, many Amazonian Indians must buy them
from mestizo traders at exorbitant prices—or prices that seem ex-
orbitant to North Americans accustomed to thinking of stone as a
plentiful substance. The people of the Alto Mayo do not have to
purchase stones, but the residents of some communities rmust
undergo the inconvenience of walking a considerable distance to
find a good whetstone and carry it back to their village. Stone is
thus an essential and, in some instances at least, a scarce commod-
ity for the Aguaruna. Yet the significance of stone extends beyond
the purely technological and economic. Lithic materials serve as
the dwellings of souls and spirits. Large boulders and escarpments,
for example, house demons who frighten male travelers and kidnap
their women:

My brother-in-law Pascual, who is a shaman, told me that he once saw
the chief of the rock demons (kaydi fwanchi). The demon wore pants
and a great hat, a sombrero. He called to Pascual, saying, “Come over
here.” He knew a lot. The demon made Pascual stop in his tracks. He
was unable to move. The demon spoke in Spanish. They had a conver-
sation in Spanish. Pascual asked him, “Where do you come from?”
The demon said, “I'm from the mountain of the anaconda ” Pascual
was afraid. The demon was standing in the doorway of his house, and
with his power he attracted people. That’s how demons grab people as
they walk past. Pascual said to him, “Many people are coming behind
me."” As he watched, the denion disappeared into his house. . _

This demon possesses a soul. He never dies or becornes ill. When
he gets too old, he changes into a baby again. He lives forever.

Men seck visions of ajitap spirits at rocky waterfalls deep in
the forested hills because some ajutap are believed to live in such
remote places. Small stones of various kinds have the ability to
move by themselves and assume human form in dreams,
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In describing a very similar set of beliefs found am0n§ the Ca-
nelos Quichua, Norman Whitten {1976:42) calls stone a _trfmsfor-
mational” material that can “bottle up and release animistic sub-
stances.” He bases this assertion on a variety of data, ranging from
the observation that the Quichua use ancient petroglyphs as
sources of contemporary spiritual revelation to the fact that mineral
substances provide the colors used to transform the outward ap-
pearance of Quichua pottery. The Aguaruna, too, think of stone as
a material that can be used to change things. The most obvxgus
example is the stone axe, which was used before the introduction
of steel tools to convert forest to garden. The Aguaruna .also recog-
nize three principal categories of “magical” stones, that is, rocks or
pebbles that can be used by knowledgeable people to effect changes
in the world. A class of stones called namig (in some contexts na-
miiji) is used by shamans and possibly by some nonshamans to in-
flict harm on an enemy. A sccond category of stones called nantag
is used by women to promote the growtl} of their garden Plants. A
third type, yuka, is used by men in hunting and love magic (Brown
1985). |

Yuka are stones that attract either game animals or hu_man
beings of the opposite sex. A given yuka stone can be used.for either
hunting or courtship, but not for both. People find yl{kg in the _81}'11-
trails {or in some cases in the mouths) of mammals, birds, _and fish.
Yuka that attract game are most commonly encountered in terres-
trial mammals and birds, including the white-lipped peccary, capu-
chin monkey, armadillo, dove, and guan. Tht_a yuka used. in love
magic tend to be found in aquatic mammals, fish, and reptiles. De-
scriptions of yuka vary widely, but most p.eople say that they are
small, shiny pebbles, their color either white, black, or red. Some
yuka reportedly also have an unusual shape or surface texture {cf.
Karsten 1935:164—65). _

When a man finds a stone in the entrails of a land mgmmal or
bird he has killed, he has strong reason to suspect that it is a yuka
that, if properly treated, can be employed as a powerful game grab-
ber. The correct procedure for developing the power of the stone is
to seal it immediately in a container—a small gourd or a tube of
bamboo are commeon choices——along with a quant.ity of red face
paint { jampu). The finder then abstains from sexual intercourse and
restricts his diet by avoiding meat, salt, palm grubs, and other pre-
ferred foods for a period of about seven days. The Aguar.una say that
this fast purifies the hunter and strengthensf the attracting power qf
the newly acquired stone. If during the period of fa_zst.mg and absti-
nence the hunter has dreams of game animals, it is interpreted as
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an omen that the stone is indeed a strong yuka that will attract
game. At the end of the fast, the hunter puts the vessel containing
the stone into his palm fiber bag and sets off to hunt in the early
hours of the morning. A short distance from his house, he draws
red lines on his face with the paint that has been in the vessel hold-
ing the yuka. {The design painted on the face was usually described
as consisting of a straight line on each cheekbone and a line down
the bridge of the nose. No one attributed any significance to the
~design itself.) Setting off once again, the hunter will soon find that
mammals and birds are drawn to him. The Aguaruna insist that a
really strong yuka brings game in unprecedented numbers and ren-
ders them submissive so that they are easily killed. After the initial
testing of a yuka, the hunter may use it on subsequent trips with-
out any special procedures, as long as he takes care not to touch the
stone-immediately after sexual intercourse. A new stone that seems
to have no effect or an old stone that has been ruined by improper
treatment (say, by being handled by someone who has recently en-
gaged in coitus) is simply discarded.

I found it impossible to obtain a precise explanation of how
yuka and other charms attract game. No one claimed that yuka had
the power to manipulate souls, an interpretation that was offered for
the action of hunting songs, nor were charms explicitly associated
with a specific supernatural being. From the Aguaruna point of -
view, the distinctive properties of yuka seem to be that (1) they are
stone, a rare and unique substance that has transformational capa-
bilities, {2} they have demonstrated a strong affinity to game because
they appear unexpectedly in animal entrails, and (3} they have souls
or spirits that can appear in the dreams of the stones’ owner. The
third quality is not recognized by everyone, however. Those who do
believe that yuka have souls told me that when a man fails to care
properly for a stone, he may have a dream in which a person appears
and says, “I am taking my child back because you have mistreated
it.” The next morning, he will find that the yuka has vanished. This
soul or “person” seems to be construed as a manifestation of, rather
than a cause of, the stone’s power:

The stone comes from an animal. The animal is the stone’s father.
The animal is the person of the stone. The animal is its soul.

The logic of unexpected affinity that is central to beliefs about
vuka stones also figures in the use of certain insects as game grab-
bers. The one most frequently mentioned by Alto Mayo men is the
“game bird fly” (chigki anchifi), which is found in the feathers of
game birds, where it apparently lives as a parasite (cf. Karsten
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1935:165). A hunter who finds one of these insects puts it in a con-
tainer of red paint such as is used to house yuka stones. Again, a

period of dietary restriction and sexual abstinence turns the insect

into a charm that attracts the bird species from which it was ob-
tained.

The Ethnobotany of Attraction

The people of the Alto Mayo can identify well over fifty species of
plants that are used as medicines, hallucinogens, or charms. About
a dozen of these are regularly tended in gardens, and some are true
cultigens. The Aguaruna recognize that these cultivated plants have
wild ancestors but insist that the cultivated varieties are much
stronger because they have been treated in ways that bring their
strength to maximum expression. In other words, the relationship
between people and plants is seen as synergistic: the two agencies
working together have an effect greater than the sum of their indi-
vidual effects (Brown 1978). While certain plants thus have an in-
trinsic power to attract animals, this power must first be discovered
by people and then given strength and direction through cultiva-
tion. :

At least six folk genera of plants are sources of hunting charms.
They are listed in Table 4 in order of relative importance.

The herb pijipig, a taxon that apparently includes species of two
genera of sedges, is a ubiquitous plant in Aguaruna gardens, and it
is also widely cultivated among other societies of the Upper Ama-
zon under the name piripiri. Varieties of pijipig are used as fertility
enhancers and menses regulators by women {E. A. Berlin 1977:5-
6}, while others are used to attract members of the opposite sex, to
provide antidotes for various illnesses, and reportedly even to in-
duce visions that result in the acquisition of bewitching darts. Only
one kind of pijipig has the power to attract animals. A hunter mixes
the root of this pijipig with red face paint and applies it when begin-
ning the day’s hunt.

People usually obtain cuttings of pijipig by purchase or trade
and then cultivate them in house gardens. The Aguaruna claim that
some people tend particularly powerful kinds of pijipig in secret
garden plots, but I could not determine how common this practice
is. The motives for cultivating a plant secretly include a desire to
protect the plant from theft or contamination and the wish to keep
one’s ownership of the plant from public knowledge. |

The herb tsumaik, like pijipig, has multiple uses, principally in
the attraction of game, fish, and members of the opposite sex. I
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TaBLE 4
Hunting Charms of Botanical Origin
Number of folk
Aguaruna generic species used as
name hunting charm Scientific name(s)
pijipig 1 Carex sp.
Cyperus sp.
tsumaéik 3+ Justicia sp.
Alternanthera
bettzichiana
ushu 4+ Caladium bicolor
tapig 2 Unidentified
tsentsém : 2 Unidentified
tuyiik ? Psychotria sp.

recorded the names of three kinds of tsiimdaik used for hunting. The
first is “dog” tsumdik, the leaves and flowers of which are made
into an infusion that is given to hunting dogs to improve their
tracking ability.s Two other kinds, “peccary” tsumédik and “paca”
tsumdaik, are rubbed directly on the hands and face of the hunter or
mixed with red face paint. The latter two kinds of tsumdik attract
the animals after which they are named.

A third plant, ushu, has no uses other than as a hunting medi-
cine or charm. Men apply the juice of ushu to their eyelids and the
barrel of their shotgun before hunting. When game is near, the ushu.
alerts them to the animal’s presence by making their evelids itch.
(Here it is worth noting that the plant family of which ushy is a
member, the Araceae, includes many species that contain skin irri-
tants such as calcium oxalate.) As is the case with tsumaik, differ-
ent kinds of ushu have affinities with distinct animal species.

Three other plants, tapfg, tsentsém, and tuyik, are occasionally
mentioned as sources of medicines that attract game, but they are
less widely used than pijipig or tsumadik.

People proved just as reluctant to speculate on the ultimate ori-
gin of the powers of these plants as they were to interpret the rea-
sons for the potency of amen. A typical comment was that the
plants work “because they call [ujufnat) the animals.” I recorded
narratives that do shed some indirect light on this issue, however.
These accounts describe a series of procedures used to obtain a pow-
erful hunting charm alternately identified as pijipig or tsumdik.’
An example follows.
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A strong plant for hunting is obtained like this. One must kill the vul-
ture avumpitm (probably the King Vulture, Sarcoramphus papa). The
vulture is left where it has fallen, and one builds a closed shelter over
it so that other buzzards won't eat it. After the vulture’s body has rot-
ted, it is burned. From the ashes several plants of pijipig will grow.

A man must take one of these plants and carry it with him as he-
hunts in the forest. If he encounters a boa, it means that this pijipig
attracts boas. It is thrown away.

He picks another plant from the ashes. Perhaps this time he meets
no animals while hunting, but instead dreams of women that night.
This means that the plant attracts women. Then he tries another piji-
pig from the ashes. This time he finds toucans, many toucans. This
pijipig attracts birds. The man takes this plant, chews it up, and uses
the saliva to clean the barrel of his blowgun. When he blows through
the blowgun in the direction of the birds, they sit as if they were
asleep. He can kill them one by one. They won't fly away. He takes
this pijipiz and cultivates it.

Other men will ask for this plant, but one should refuse to give it
away, saying “If you want some, you too can kill the vulture ayum-
pum.”

The connection between carrion birds and magical substances
is clarified by a myth explaining that vultitres possess spécial stones
which lead them to dead animals {Chumap Lucia and Garcia-Ren-
dueles 1979:549-53}. Vultures thus symbolize uncanny attraction
and the secret possession of powerful agents. The procedure under-
taken to produce the hunting charm uses the symbolism of carrion
birds as grist for a transformational mill such as Lévi-Strauss has
found elsewhere in the Amazon: the vulture is allowed to rot (that
is, arrive at a state of exaggerated rawness) before being burned {an
exaggerated form of cooking). The shift from superraw to super-
cooked corresponds to the transformation of the vulture from a bird
attracted to dead animals to a plant that attracts living animals.

What can this account tell us about the power of game grab-
bers? First, the Aguaruna are convinced that there are substances
with a diffuse power to attract living things. These attracting sub-
stances reveal their power by appearing in unexpected places; in-
deed, their ability to be where they should not be is proof of their
power. Through fasting, attention to dreams, and elaborate testing
procedures, a hunter gives form and direction to the diffuse power
of attracting substances.
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Hunting Failure: Causes and Cures

One of the first things one notices about Aguaruna hunters is that
they are frequently vague when discussing the time and place of
their next hunting trip. A man passing through the village equipped
with shotgun or blowgun, obviously on his way to hunt, states la-
conically that he is “going walking.” He avoids a more detailed dec-
laration because the act of talking about his hunting plans may

“turn over his luck,” as one Spanish-speaking Aguaruna explained

to me early in my fieldwork. Similarly, it may spoil a man’s hunting
if someone comes to his house to visit him while he is away hunt-
ing. The hunter’s family is likely to tell a visitor who arrives under
these circumstances that the man has “gone to the forest,” which
explaing his absence without explicitly stating the nature of his ac-
tivities. Finally, it is considered bad form for a person to express a
desire for a specific kind of meat in the presence of a man who is
about to embark on a hunting trip. Children tend to do this more
than adults, and when they do they are reprimanded by their par-
.ni3. Any of these behaviors can cause a hunter to be afflicted by
shimpankému, the inability to find game.

These avoidances make sense in Aguaruna terms because state-
ments about an intention to hunt, or one’s desire for specific animal
species, unmask the true uncertainty of hunting as a subsistence
activity. One of the primary objects of hunting magic is to create an
intimate relationship between animals and people approximating
the closeness that existed in mythical times. In the context of this
imagery, the coming together of people and game is perfectly natu-
ral, unlike the everyday world in which game may be elusive. When
people inquire about the activities of a hunter or express a longing
for certain kinds of meat, they call attention to the true nature of
hunting. The fiction of intimacy is publicly exposed, replaced in-
stead by an implicit assumption of scarcity. Such idle comments
can only confound the hunter in his attempt to find game. In a more
general sense, too, the Aguaruna are uncomfortable with the
thought that others are discussing their success in subsistence ac-
tivities, As we shall see, women make use of procedures to prevent
precisely this sort of tallk with respect to their horticultural pur-
suits, since they consider it potentially destructive to their gardens.

The most stringent avoidances associated with hunting are
those related to the distribution and disposal of meat and bones.
The Aguaruna are careful to see that all game animal bones, includ-
ing those swept up when cleaning the house, are collected and
wrapped in banana leaves so as to form a small packet. This packet

The Uses of Affinity 91



TR S

of bones is later thrown into the nearest river or buried away from
the house. The reason for this care is to prevent domestic animals
from eating the bones and members of the household from inadver-
tantly urinating or defecating on them. Contact between the bones
and domestic animals (especially pigs and chickens) or human ex-
creta may cause the hunter who killed the animal to lose his ability
to find game—that is, he will be afflicted with shimpankdmu. An-
other precaution related to the proper disposal of animal remains is
that all people who partake of the meat should wash their hands
over the fireplace after the meal rather than doing it near the inner
walls of the house, as is the usual custom. This practice makes it
even more unlikely that minute portions of the animal will be ex-
posed to pollution. The most fastidious hunters go so far as to insist
that meat be cooked in a pot that has never been used to cook other
kinds of food. Indeed, I was told that each animal species should
have its own pot so that the meat is not mixed with that of other
animals. [When elderly women inventory their clay pots, they often
identify some pots as “paca cookers,” “spider monkey cookers,” and
s0 forth.] One man claimed that his son lost his ability to find game
“because his wife used the same pot to cook palm fruit, plantain
broth, and meat.”

When a hunting dog has been used to kill a particular game
animal, the dog’s owner observes a still more elaborate set of pre-
cautions. Meat taken with the assistance of a dog is never allowed
to leave the house once it has been brought in. This means that
portions of the animal are not sent to neighboring households as
gifts. Animals killed with dogs are carefully butchered, and the
meat is then wrapped in leaves and hung in a basket so that it will
be out of the reach of domestic animals. When the meat is cooked,
the pot containing it is not allowed to boil over, lest some of the
meat or broth fall on the ground. When people drink the broth, they
are supposed to scoop it out of the serving bowl with their hands or
drink it directly by lifting the bowl; clam shells or metal spoons
should not be used as eating utensils. Children who cry while the
meat is being eaten or who complain that they haven’t enough to
eat are removed from the house. Failure to take these precautions
will cause shimpankdmu for both the hunting dog and its owner.
One informant remarked that these rules are not always respected,
citing the case of some Huambisa who made it a practice to sell
meat taken with the aid of hunting dogs to mestizo settlers. They
were able to get away with this breach of taboo only by constantly
feeding their dogs powerful medicines that counteracted its effect.
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The logic of these taboos is based on two related lines of
thought, First, the Aguaruna recognize an enduring connection be-
tween an organism and its exuviae. Unlike the members of many
other societics, however, the Aguaruna seem less concerned with
the possibility that human exuviae might be used for purposes of
witcheraft than that some accidental defilement of the castoff ma-
terial will bring harm to the person from whom the material comes,
When trimming hair, for example, people see to it that none of the
Hair is swept outside of the house where it might be urinated upon,
since this kind of polluting contact will prevent their hair from
growing in the future. Similarly, an infant’s afterbirth is buried in-
side the house for fear that if it were buried in the forest it could
become cold and wet, thus causing the infant to fall ill.® Based on
this same logic, animal bones are thought to retain an enduring link
to the species that produced them.? Defilement of the bones

through careless handling contradicts the attraction and intimacy'

central to the ideal relationship between hunter and quarry.

The taboos also reflect concern with the relations between man
and dog. When a dog provides meat through its hunting skill, in a
sense it fills the role of a person and must be treated with appro-
priate respect. Thus the broth of the meat is drunk with cupped
hands or by tipping the bowl, since the use of an eating utensil
would formally mark the eaters as different from and superior to
the dog. The rules against sending meat out of the house and put-
ting up with the complaints of children may also be seen as ways of
showing respect to the dog in return for its services, I wish to stress,

however, that the latter interpretations are mine alone. The Agu- -

aruna themselves were primarily concerned with preventing the
dog from being “ruined” and offered no more detailed explanation
of how these rules protect the luck of hunter and dog.

An important effect of this system of prohibitions is that people
are disinclined to make gifts of raw meat between households, since
one cannot be sure that members of another household will be as
careful as they ought to be in disposing of the bones.!? In both com-
munities in which I lived for extended periods, gifts of raw meat
were rare. On the other hand, dinner invitations in which a hunter
asked several neighbors to eat meat in his own house were very

comrmon. During these visits, the host and his guests usually man-

aged to consume most of the animal. Although mandated by a sys-
tem of taboos, meal invitations are consonant with the prevailing
system by which men acquire personal prestige. Communal meals
permit the hunter to be the center of attention in his multiple roles
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as provider of protein, gracious and attentive host, and teller of
tales. This could not be so easily accomplished through a gift of raw
meat. The few exceptions to this pattern of meal invitations usually
occurred when there had been a major kill of the increasingly rare
collared peccary. In this case, a single household might acquire
more meat than it could consume or preserve by smoking and salt-
ing, so gifts of meat were sent to households that had none. Restric-
tions on interhousehold sharing do not apply to foods such as wild
fruits, fish, or garden produce, which are freely distributed in unpre-
pared form.

When a man sees that he is consistently unable to find animals
in the forest, he begins to suspect that in some way he or a member
of his household has broken one of the rules that prevent shimpan-
kéamu. From my own observations, a hunter is less concerned with
determining the cause of his shimpankdmu than in finding the fast-
est possible remedy. There is, however, no single infallible way to
do this. Men first try to acquire one or more of the hunting charms
mentioned earlier, either a yuka stone, a “game bird fly,” or a pow-
erful variety of one of the herbs that attract game. If acquisition of
a new hunting charm does not remedy the situation, they resort to
more drastic cures. One consists of grabbing the trunk of the tagkan
tree {probably Triplaris sp.), which is inhabited by a stinging ant of
the same name. The hunter holds on until the stings of the ants
become unbearable, an act that may result in a fever of one or two
days’ duration. He will subsequently discover that his ability to find
game has returned. Alternatively, a man can cure shimpankdmu by
shooting off a branch of the same tree with a blast of his shotgun.

In a case of prolonged shimpankdmu, men drink infusions of
the powerful hallucinogenic nightshade bikut |Brugmansia sp.)
with the hope of obtaining the type of vision known as niimagbau.
This vision, which emphasizes material prosperity and hunting suc-
cess, is usually sufficient to restore their ability to find and kill
game. People in the Alto Mayo say that regardless of how one rem-
edies shimpankdanmu, after it has been cured the hunter will find all
the animals that eluded him during the period of his affliction. Old
men are wont to complain that no cure is possible for their shim-
pankamu because their households have become so large that there
are always women and children polluting the remains of game ani-
mals. “My father used to say that when he got old he couldn’t find
game any more,” one elderly man told me wistfully. “Now the same
has happened to me. Now I find nothing. My wives and children
have given me shimpankamu through their carelessness.”
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Another condition that can afflict a hunter is the sudden loss of
marksmanship ability. This is commonly called beséjatjamu, a
word that is related to besémat, “to be ruined, to receive a bad
omen.” Beséjatiamu occurs when one man “dreams” another, that
is, has a dream in which a second man plays a prominent role. The
Aguaruna describe these dreams as being quite ordinary. In the most
frequently cited example, a man dreams that an acquaintance has
killed many animals and is carrying them back to his house. De-
spite the favorable imagery of the dream, it has the effect of spoiling
the marksmanship of the dreamed person when he uses either a
blowgun or firearms. It may also leave him feeling constantly
drowsy.

If the dreamer and the dreamed enjoy friendly relations, the for-
mer will immediately tell the latter about the dream and propose a
cure. The cure is very simple: the dreamer squeezes a small quan-
tity of tobacco juice into the dreamed man’s eyes while repeating
the phrase “I throw out the beséjatjamu.” :

It was, and still is, baffling to me why the act of dreaming about
another man’s hunting exploits would cause the dreamed person to
lose his marksmanship ability. This belief may be related to the
Aguaruna concern with dreams that cause “soul killing” (wakani
mantuamu). A warrior or shaman who dreams that he is killing a
game animal—an armadillo, an agouti, or whatever—may in fact
be killing the soul of one of his young children who happens to be
sleeping near him on the sleeping platform. A child whose soul has
been killed soon falls victim to fatal illness. To prevent this, a
woman sleeps between her husband and her child when they share
the same bed. Men may also have dreams in which they kill an
enemy’s soul, which in turn makes the enemy’s body more vulner-
able to attack. (A common refrain in the songs of men who seek
killing visions through the use of hallucinogens is “I dream my
enemy,” which implies that they will acquire the power to assassi-
nate their rivals.) The dreams of men are thus perceived as compet-
itive and, in some cases, damaging to the well-being of the person
dreamed. ,

A second set of circumstances in which a hunter’s marksman-
ship may be unfavorably affected was described to-me by Miguel
Daichap:

When a man has intercourse with his wife while hunting spider mon-

keys, his blowgun sometimes becomes jealous. The blowgun says,

“You have committed adultery with my wife.” Then it won't shoot

straight.
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To cure this, the man must give the blowgun to his wife to carry
for awhile. The blowgun then says, “Everything’s fine because [ have
had sexual relations with my wife.” After that, the blowgun shoots
straight and the man can kill monkeys.

This idiosyncratic account provoked much appreciative laugh-
ter among the other people who heard it, and I initially suspected
that Miguel may have invented it to enhance his already consider-
able reputation as a storyteller. Nevertheless, it does fit rather well
with some of the beliefs mentioned earlier in this chapter. I re-
corded two poorly remembered segments of songs directed to the
blowgun in which it was addressed personally and told: “Wake up,
wake up. Your enemy the spider monkey is coming.” When a man
offers his wife to the jealous blowgun so that it will shoot straight,
his behavior echoes A.3, a song that draws attention to a woman'’s
charms in order to attract game.

Sexual symbolism thus pervades hunting magic, and as we shall
see in a later chapter, the symbolism of the hunt figures promi-
nently in the magic of sexual attraction. Hunting, like sexuality, is
fundamental to the perpetuation of the Aguaruna way of life. Its
importance to the Aguaruna dictates an attentiveness to thoughts,
utterances, contacts—conceptual connections of all kinds—that
goes far beyond the confines of technology.
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