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RESUMO: Este trabalho discute construgdes de identidade socia do “in-
dio brasileiro” no Acre, entre 1983 e 1991. Tendo como foco os Cashi-
nahua e suas rel agdes com organi zactes de apoio pré-indigenas, procura-
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mudancas nos construtos de género e sexualidade em situagdesinterétnicas

PALAVRAS CHAVE: relagtes interétnicas, sociabilidade, sexualidade,
género, organizacOes ndo-governamentais, Cashinahua, Amazonia, Brasil.



CeciLiA McCaLLuM. EATING WiTH TXAI, EATING LIKE TXAlI

I ntroduction?

This paper concerns the evolving relationship between two small
groups of people, one made up of ‘white Brazilians' and the other of
‘Brazilian indians' . Each are ascribed and ascribe the other radically
distinct identities. The paper attempts to see how the aspects of each
group’ sdiscursive and socia practicesthat concern social identity and
difference come together in the socio-economic and political setting
of contemporary Acre. It argues that they are forced to meet at the
point where real, personal identities are constituted and that this
processinvolvesthe redefinition of gender intermsof sexuality.

Each of theidentitiesin question isdiscursively forged using sets of
categories and concepts that have lengthy and often separate histories.
Thecrucia conditioning factor for the constitution of each identity isits
relation to representations of ‘ the Other’, including, at many historical
moments, oppositional relationsto representations of each other. Thus,
an identity as ‘Brazilian’ (of whatever colour, class or gender) is
invariably built both out of and againsgt the category * Indian’ (McCallum,
1995; Ramos, 1991; Skidmore, 1974). Social relations between
indigenousand non-indigenous peoplesin Brazil, inmyriad historica and
political contexts, are at once framed by this specific discourse of
otherness, and a the sametime endlesdy rework and add toit. Smilarly,
an identity as* True Human'’, as the majority of indigenous peoplesin
lowland South Americadenominate themselves, takes as axiomatic that
real humanity comes into being through a series of complex social
interactionswith beings bel onging to the category non-humanity (among
which ‘Brazilians' are often counted).

Anthropological and other discussions of aterity and identity tend
to belong to one of two tendencies: Either those that operate within a
narrowly ethnographic set of references; or those that deconstruct
‘“Western’ or ‘ Euro-American’ concepts and values thus distorting
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analysisand sustaining inequalities. The ethnography of lowland South
American peoples is arich field containing vibrant analyses of the
former kind?. In the latter case, since South Americaand especialy its
natives have played a primerolein European constructions of the
‘Primitive Other’, anumber of studies have been ableto deal with the
history of representations of native Americans®. Such analyses belong
to agrowing body of literature (within literary studies, culture studies,
history of science, of ideas, of art) that analyse theideological fields
of primitivism and modernismin relation to race, class and gender*.

We know from both the strictly ethnographic and the morereflexive
literature on identity and alterity that neither the indigenous American
nor the Euro-American sets of ideas, symbols and practices about * the
Other’ operatesin terms of ssmple and exclusionist dichotomies. Both
systems involve theories of time and process whereby the Other, or
aspects of her/him, may be progressively incorporated in or excluded
from the self. Such theories are closely linked to questions of power.
Therelationship between the Self and the Other takesitsdynamic from
processes of domination or of resistance. At one extremethe Other is
abeing to be conquered in the pursuit of an adequate social identity.
At another moment that same Other is abeing to be transformed into
‘the same’, so that conquest is no longer necessary. Importantly, the
construction of gender and of sexuality are recognized to be primor-
dial stesfor such symbolic construction of the Other in afield of power
(Haraway, 1989; Torgovnick, 1990; Kulick & Willson, 1995). Yetin
studies of inter-ethnic relationsin Brazil, the importance of gender is
rarely recognized.

Anthropol ogists have rarely documented the form sexual relations
between distinct ethnic groups take®. This paper seeks to redress the
balance to some extent, since it offers some comments on sexual
rel ations between indigenous peopl es and mainstream Braziliansin
Acre. It cannot pretend to do more than suggest the importance of

- 111 -



CeciLiA McCaLLuM. EATING WiTH TXAI, EATING LIKE TXAlI

notions of gender and discourses about sex in interethnic relations,
however, since these were never primary foci of investigation during
fieldwork. What is more, the discussion is lopsided: My data on
Cashinahua gender, sexuality and personhood is more fluid than | can
make my comments on the pro-1ndian Brazilians and Brazilian society
more generally. Y et the paper is able to show, despite the lapses, the
indubitable centrality of gender and sexudity in theinter-ethnic scenario.

Inthe paper, | ask what it means, for contemporary indigenous peoples
in Acre, to assume an identity as ‘Brazilian indian’? How do they go
about doing so? This paper explorestheissuesinvolved in this process
for one group of indigenous people, the Cashinahua young men and
leaderswho sincethe late 1970s have spent more and moretimein urban
centresin Brazil. To do soit offers some ethnographic commentson the
people with whom these men interact most closely there, namely
Brazilian professional sworking in pro-Indian support
organizations. It discussesinterethnic relationsin thisareaof Brazilian
Amazoniabeforemoving onto an analysisof processesof socid identity
constuction. It documents social theory and practice both among the
Cashinahuaand in the context of their relation with pro-Indian activists,
examining notions of personhood, kinship and sexuality®.

The backdrop of thisdiscussion isthefollowing question: How does
adispersed group of people, few in numbers, with a non-essentialist
cultural heritage allied to an egalitarian political philosophy and adeep
fascination with difference asthe basis of all that issocial, meetswith
the massive presence of a population whose dominant philosophical
heritage is rooted in a politics that emphasizes hierarchy and
subordination over complementarity and equality. The paper argues
that in the unequal situation in which thisinteraction takes place—
and that isafocus of this paper — gender relations and sexuality have
become a means whereby the language of unequal difference has
become part of the vocabulary of indigenous peoplein the city.
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The Context

The state of Acre wasthe home of Chico Mendes. It isstill the arena
of struggle for many non-governmental organizations (NGOs) mainly
based in its capital city, Rio Branco. Supporting and directing the
political activitiesof either indians or rubber tappers, the NGOs have
been successful both in capturing resources, organizing bases in the
city, vocally supporting their rightsin thelocal and national political
context, effecting economic, educational and health projectsintherura
hinterland and also notably in drawing international attention and action
to the defence of their causes’. Within this highly charged and
conflictive arena the NGOs are often at odds with each other and
distanced from thelocal communitieswhoseintereststhey defend. This
political minefield reflects the diverse origins of their members, the
distinct needs of urban and rural dwellers, as well as conflicts of
interest, for examplein the competition for resourcesfrom international
or national funding agencies.

The number of NGOs representing indigenous rights outnumbers
proportionately, those speaking for the rubber tappers. In Rio Branco
thefollowing werein operation during my last visit:

—CPI-Acre (Comiss&o Pro-indio) — Pro-Indian Commission of Acre.
—UNI-Norte (Uni&o das Nacbes Indigenas-Norte) — (L ocal branch of
Union of Indigenous Nations)

— CIMI (Conselho Indigenista Missionario) — Missionary Advisory
Council.

— Lutherans

— At the Fundagéo Cultural do Acre an office and ateaching areawas
made availableto other individualsworking for indian rights.

Of Acre's population (an estimated 320,000 in 1986), just under
roughly three percent are classified asindigenous peoples (about 8,500
to 10,000). Of these the largest groups are the Cashinahua (self-
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denomination ‘Huni Kuin') and the Kulina, numbering about 2,500
each, who belong to two distinct language groups — Panoan and
Arwakan. The other indigenous peoples are either Panoan speakers
Arawakan, with a fair proportion now bilingual or monolingual in
Portuguese?. Of the non-indigenous Acreanos (the ‘Caril’), the
majority are the descendants of male Northeastern ‘retirantes
(emigrants fleeing from the droughts and famine) who are locally
known as' cearenses . Some are miscegenated through local indigenous
women. Therest of the non-indigenous population is made up of more
recent immigrants, the majority ‘soldados de borracha’ (soldiers of
rubber) who came from the Northeast in the 1940s and the rest
colonists from or via Southern Brazil in search of land to farm®.

Acre’'s history has been shaped by violence against indigenous
peoples and by the production of rubber. Where the indigenous people
survived ‘first contact’” epidemics, they were frequent targets of cor-
rerias (planned massacres). The lucky ones either fled upriver or
became the protected workers of a small number of bosses, who
repressed rituals, destroyed leadership systems and split up extended
families into smaller units more conducive to the system of rubber
production. The areawas only settled by non-indigenous peoples after
1860, and until the 1970s the dependency structure of rubber
production based on ‘aviamento’ and debt bondage predominated in
rural areas. The upsurge of speculationinlandintheearly 1970sforced
many rubber tappers off the land, swelling the urban population. But
the majority of indigenous people were ableto stay inrural areas. By
the end of the 1970s they began to lay claim to their lamd rights and
struggle against control by non-indigenous bosses, in parallel withthe
independent rubber tappersaround Xapuri and Brasileia, who struggled
against the hostility of local medium scale ranchers and the political
elitein Rio Branco.

Outsiderswereimportant in stimulating resistance to expulsion from
the land by speculators. Terri Aquino, an Acreano anthropol ogist, set
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up the Pro-Indian Commission which acted mainly in Cashinahuaareas
inthe Juruariver area, whilst the Catholic Church and the Lutherans
attempted to organize the Kulina and some other population groups
in the Purus river basin. Given the collapse of the rubber economy,
resistanceto indigenous claimsto land wasrel atively weak, since most
indigenous areas were located far upriver away from the slowly
expanding road system and were therefore less attractive to the
speculators. Progress was made with difficulty. But final demarcation,
supposedly guaranteeing the land, proved near impossibleto achieve.
Resistance and inertia up to the highest levels of bureaucracy and
government in Brasiliaproved too powerful.

During these years (1970sto 1990s) indigenous|eaders had to make
frequent visitsto the city of Rio Branco and further afield to Brasilia
inthe struggle for land rights, for control of the local FUNAI agency
(National indian Foundation, the government organ responsible for
indians), for economic projects allowing independence from local white
bosses and itinerant river-traders'®. They also fought for education and
health projects for their areas. After some early trials starting in the
late 1970s, the CPI-Ac (Pro-Indian Commission of Acre) set up astate
wide education programmein 1984, bringing young indigenous people
(mainly men and mainly Cashinahua) to the state capital each year for
training courses lasting up to four months each year. These* monitores
would then return home to run alfabetization classes in schools
monitored by their teachers. At thistimethe CPI-Ac also set up ahealth
programme aimed at training barefoot doctors. A health project, funded
by aBritish agency, wasalso run by thelocal UNI (which was directed
by indigenous leaders). Different in focus, this aimed to send an
indigenist doctor at regular intervals to certain areas to train in situ,
to conduct community education in health issuesand to treat the sick.
UNI opposed training courses based in the city, unlikethe CPI. CIMI
sponsored a doctor with similar aims to work in the Purus area.
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Meanwhile both NGOs and the indians themsealves made use of the
precarious government-run facilitiesin Rio Branco. HereaFUNAI-run
‘Casado Indio’ (House of the indian), surviving on aday-to-day basis
all through the 1980s and into the 1990s, served asabasefor sick and
healthy indiansalikein theworst of sanitary conditions. From herethe
ill weretaken daily by aFUNAI nurseto enter the public health system,
to be hospitalized or not depending on their condition and the availability
of beds. By the end of 1980s tuberculosis was dramatically on therise
and in one indigenous area close to the BR-364 (the road linking Acre
to the rest of Brazil) malaria had become the major cause of mortality
and morbidity was near 100%". In 1993 cholera struck the Purus and
an estimated sixty people died in the Peruvian headwater region'2.

Inter-ethnicrelationsin Acre

Thefirst modern anthropological studiesin Acreinthe 1970sfound a
clear demarcation into ethnically distinct categories (Aquino, 1977).
The main contrast was between *whites' and ‘indians’ (*brancos and
‘indios') , asit still wasin the early 1990s. The non-indigenous settlers
were designated ‘caritd’ as opposed to the indigenous peoples who
were‘ caboclos . If bornin Acrethe caril were designated ‘ acreanos’;
if immigrants from Northeastern Brazil, ‘ cearenses . The caril were
composed phenotypically of amixture of brown and white with very
few blacks. They ranged in appearance from pure indigenous, Afro-
Brazilian to blonde and blue eyed, with the majority somewhere in
between. The urban middle classestended to bewhiter and usually were
referred to as ‘brancos’ (‘whites’) rather than cariu. Otherwise, other
Brazilians from Southern Brazil were known as‘ paulistas’ whatever
their provenance. In general, one heard theterm *whites' used to refer
to non-Indians in genera (whatever their skin colour) and the term
‘indian” employed in contradistinction. Related to this categorization,
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with its racial overtones, were a number of other conceptual
oppositions, such as civilized/savage, christian/pagan, adult/infantile
and human/animal.

(A) Therural context

How were these categories related to the situation in the rural areas
and expressed in relations between local tappers and neighbouring
indians? Thefollowing account of the Cashinahuacaseis mostly based
upon Cashinahuaexegesis and my own experiencesin thefield.

Cashinahua social interaction with their neighbouring Carit tends
to beamicable but latently hostile. Thuswhen local Caritvisit avillage
they are neither fed, nor invited into people’ s houses. Nor are they
addressed by any term of kinship, except perhpas‘ Compadre’ or * Co-
madre’ . The most usual form of address is by use of their Christian
names. Meat and fish are hidden. “ Do not give them any caissuma (a
drink made of corn and peanuts) —they won’t drink it anyway” people
say. Likewise in day-time visits to non-Indian settlements, the
Cashinahua expect not to be fed or even offered the traditional
cafézinho (sweetened coffee) unlessarelationship of friendship exists.
In general one can say that during the period | spent in a local
community asystem of mutua avoidance wherefeasible characterized
local Cashinahua/Cariu relations.

Behind thislatent hostility liesahistory of rank prejudice, detailed
by Aquino (1977). The Cariti considered indiansto be“ dirty”, “lazy”,
“children”, “not human”, “cannibal” and so on. Aquino shows how this
perjorative classification was thejustification for discriminating
against them — paying lessfor their rubber, their cattle or their labour.

My own data corroborates Aquino’s and suggests continuity
between the 1970s and the 1990s. | found on numerous occas onsthat
these values continue to influence Acreano attitudes toward theindians,
asillustrated by thefollowing story:
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During avoyage to the Purusin 1990, before leaving the town of Ma-
nuel Urbano on the canoetrip upriver, | beganto hear storiesof a* beast”
that had been seen on the road connecting the town Southeast to Rio
Branco. It was very tall and hairy and had |eft jaguar like footprints.
Glimpsed by aterrified roadside dweller, it had tried — it was said — to
attack or grab her children before running into the forest from whence
it had come. “What was it”? people asked. “An indian”? And indeed
on my trip upriver, as| and my Cashinahua friends stopped off for the
night in tapper houses, | was asked several times about the beast and
whether | thought it was an indian. My interogators did not appear to
find it strange that most of their guests for the night were indians.

For the rural Acreanos, people are categorized according to amo-
ral continuum that runsfrom savage/animal to civilized/human. Thus
these Carit who inquired about the beast would affirm that the
Cashinahuawere* good” indians, aready civilized. Thestory illustrates
fear and prejudice, but the fact that questions were addressed to me
in the presence of Cashinahua guestsisimportant. Most of the Cariu
classfied measthe‘Indians teacher’ or the‘girl from FUNAI" (*moca
daFUNALI). My function wasto civilize. indians, then, are above all
‘civilizable’. They may become ‘like us given the correct
circumstances. Their original condition as beasts and savagesis not
based oninherent biological qualities, but rather on context. Theindian
insocial isolationintheforestisvery different from hisdescendant who
is apparently at home in the company of the Carid. Attributed
monstrous bestiality at one extreme, then, at the other indiansare able
to become transformed into human beings by the civilizing process.

Likewise the Cashinahuarecognize differentiation within the class
of Carit. Certain Carit are “friends’. Thus on trips upriver certain
houses were always possible stopovers because their owners were
“gente boa’ (good people). Nevertheless | was usually the one
delegated to request shelter for the night. Sometimesin less friendly
houses shelter was granted but with obvious coldness towards the
Cashinahua. On one occasion the owner arrived with a load of
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watermelon from his riverbank garden but neglected to offer any to
hisguests. At crack of dawn we arose, crossing over the beach on our
way to the canoes, hastily robbing the ripe watermel ons encountered
on the way — a sweet revenge indeed!

It was sometimes considered prudent by some Cashinahuato ask |o-
cal Cariu to be the godparents of one's children, though these
relationships rarely seemed to lead very far. More often Cashinahua
preferred to ask other Cashinahua. At parties and football tournaments
local Carit might be asked to attend or compete, so that although on a
daily basis mutual avoidance was the rule, occasional more formal
gatheringsmight bring thetwo groupstogether. However, these peaceful
interactions did not stop the occasional outburst of tension or hostility,
mainly when someindividua Caritinvadedindian land to hunt with dogs
or fishwith commercia nets(McCallum forthcoming @).

(B) Theurban context

In the city, where the majority of the residents of poor districts were
originaly rural dwellers, prejudice against indiansremainsstrong. Here
the forms of prejudice developed ‘on the frontier’ meet other forms
developed in contexts such asthe national mediaor in the geo-political
ideology of the military dictatorship®®. Attitudes were not always
negative. Newspapers printed stories of land conflicts, occupations
ofthe local FUNAI office, the dreadful state of the *Casa do Indio’,
tubercul osis and mal aria epidemics, and aweekly column written by a
well-known anthropol ogist about the goings-on of Acre' sindigenous
people. Yet the respected historian Tocantins could restrict his
commentsin hissmall treatise on modern Acreto the absurd assertion
that only a small and negligible tribe of cannibal indians were to be
found in theinterior of the state (Tocantins, s.d.).

Indigenous peoples did not form alarge community in Rio Branco,
although their presence through the 1980s became more and more
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visible. No local community developed, with residents scattered in
invididual houses located mainly in different low-income districts
throughout the city. These people came from awide variety of groups
—especidly Yaunawa, Apuring, Y aminahua, and Cashinahua. By 1990
agroup of Yaminahua came each dry season to set up a camp each
summer under the bridgein the centre of the town asabasefor begging
(and some alleged prostitution). Other indigenous people, including
Y aminahua, were greatly annoyed by theill repute this camp brought.
Temporary residentsfrom all nations stayed inthe‘ Casado indio’ or
else in the *Fundag&o Cultura’ if participating in one of the CPI's
courses. Every day small groups could be seen walking out along the
main road into town from the Casa do Indio, heading for political

meetings, for FUNAI, UNI or the Bishop’s palace (where CIMI was
based) in order to sort out problems, to visit sick relativesin hospital,
to sl handicraftsor to buy or beg fish or bananas at the nearest market.
Generadly only theleadersand some of the student teachers had enough
money to pay the bus fares or buy food. The indians excited some
curiosity but were not numerous enough to elicit any other reaction,

as far as| am aware. Since much of the population of Rio Branco
consists of Cariu ex-tappers and their children, one can suppose that
attitudesto theindians are basically similar to those encountered inthe
rural context. The matter awaits further investigation.

In conclusion, we can say that the history of interethnic contact in
Acre produced a situation where differentiation between ‘white’ or
‘cariu’ and ‘indian’ or ‘ caboclo’ maintained itself through the period.
The construction of ethnic identities adapted to changing demographic,
political and economic circumstances. But at no stage did the category
of ‘indian’ begin to break down or the major indigenous peoplesbecome
assmilated into the Cariu population. A remarkably large proportion
retained their language, their cuisine, their marital systemsand kinship
terminology. This resistance will no longer surprise students of
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contemporary Amazonia but continues to conflict with popular
perceptionsof ‘interethnic contact’ 4. In somegroupscultural continuity is
highly visble. TheKulinaareacasein point: They have

refused even gpparent culturd assmilation and theshamansarehighly visble
and feared by other peoples, indigenous and non-indigenous dike. The
Cashinahuaon the other hand areenthus astic about many facetsof Brazilian
consumer culture and are often keen to acquire

medicines, industrial products and even food. Many are proficient in
Portuguese and innumerable aspects of Cariu culture. A person
unaccustomed to Cashinahuamores might easily reach the conclusionthat
they arewell ontheway to‘ acculturation’. Infact the search to understand
the ‘Nawa (asthe ‘whites are denominated by the Cashinahua) and an
intelligent desire to dominate their form of politics has motivated much of
their participation in white-led education projects.

The persistence of ethnic categories and the maintenance of group

boundaries obvioudy takes place in a changing political, economic and
demographic dlimate. Factorsinfluencing these continuitiescan be pinpointed
in political and economic contextsas| shal show below.
However, thecrucid determining factorsmust be sought at theleve of socid
organizationwithinthegroups, and socid relationswithin and betweenthem.
Thus, in order to understand why categories persst, how socid identities
evolveand boundaries congtantly reemerge, one must takeinto account the
congtruction of kinship and the notion of the person.

Thenotion of personhood and the construction of identity

(A) The Cashinahua

Pre-contact concepts of othernessand formsof relationswith othershave
developed in the context of modern Cashinahua history®. The ‘ Nawa
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(Foreigners) are both a source of goods and knowledge essential to the
continuation of good socid living in Cashinahuacommunities, and also
asource of disease and destruction. Rich in covetted commodities, they
areusualy miserly, thieving and angry in Cashinahuaeyes—all qualities
to be despised in real human beings. Good for trading, they are bad for
living with and especialy for marrying. Thusthe social division between
Cashinahua and Nawa, like that between Cashinahua and other
indigenous peoplesremainsvery clear.

However one must be careful how one understandsthe attitudes and
theoriesthat underlie this division. The Cashinahua, whilst locked in
aprofound intellectual engagement with alterity asthe basis of social
theory are by no means dualists. The conceptual oppositions of
indigenous Amazonian Societies are exactly predicated on the
possibility and indeed necessity of mutual interpenetration and even of
the periodic and graduative vanishing of differences'®. Such vanishing,
however, must always exist alongside the constant recreation of
differences—for examplein the separation of theliving from the dead.
In the case of the Cashinahua, this takes the form of ambivalent
exclusivity insocial practice, whereby the other (inthis case the whites)
is excluded from the domain of sociality, but that exclusion aways
containsthe possibility of eventual and progressiveintegration. Before
showing what practical form this possibility of the overcoming of
difference hastaken in recent times, it is necessary to delve more deeply
into Cashinahuasocial practiceitself.

This is important because it will allow an understanding of how
Cashinahua men come to approach socia relations with whites,
especialy intermsof evaluating their behaviour asmore or lesshuman,
and more or less acceptable. Dependent upon this, relations of
predatory exchange can give way to joking friendships centring upon
the possibility of sexuality and eventually move on to the possibility
kin ties being established. But this progress must take place under
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Cashinahuaterms, so that what isfeasible in relations between them
and “good” whitesisthe " domestication” (duawa-) of the whitesand
transformation into potential parents of Cashinahua children.

Insofar as one can determine “continuity” in culture and social
organization through intense historical change, the Cashinahuaform
of sociaity based on day-to-day living practiceisthe nub of continuity
with the past (McCallum 1989). Based upon a specific theory of
personhood, the cycle of daily production, circulation and consumption
givesforce and coherence to kin-based communities. Gender actsas
pivotal inthe cycle. Thus, it is normative for men to go out of thelo-
cal community into other spaces — such as the forest or the city —to
“fetch” game or goods via predation and exchange. Exchange, be it
economic or cultural, with non-Cashinahua persons should reinforce
sociality within the community *’. Women, on the other hand, create a
productive and reproductive space at home. But thisisnot * domestic’
production: Each gendered sphere of action is mutually constitutive
of the social process in interaction with the other. Importantly, men
and women in complementary production create kin —their children
— through the circulation and consumption of food and things. Thisis
the axisof sociality. Body processesof all kindsare part of thissocial
process rather than being the base out of and over which they are
constructed. Proper food, transformed through the body, generatesthe
strength to work and also to fabricate children. Children’ sbodies are
formed and made to grow in a complex process through sex (whilst
inthewomb), feeding and formal and informal training. This*making
grow’ eventually genders the children and makes them into proper
persons — true ‘Huni Kuin’ (humans) — able to produce and thus
exchange, giveand ‘ makegrow’ intheir own right (McCallum In Press;
M cCallum Forthcoming b).

Thewhole complex serves, anong other things, to generate astrong
sense of identity as Cashinahuain contrast both to other indigenous
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peoples and to the Nawa. Naturally, appeals to this sense of identity
arerelative and dependent on context. In one situation al Cashinahua
areincluded as*“human” and “one family”; in another only close kin
and affinesareincluded, whilst othersare“not real” or even “already
Nawa’. Likewise the Cashinahua might include themselves and all
other indigenous groups in the same category of “Indian” in certain
contexts in opposition to “Whites’. The sense of identity might be
expressed ininnumerableways by the Cashinahua. Aesthetics: theways
of dressand beauty; Language: correct ways of speaking; Politeness;
Body language; Religiousrituals, mythsand other “traditions’; healing
systems whether shamanic or fitotherapeutic and so on. However the
most important practical bases of identification centre upon kinship.
When two Cashinahua meet for the first time, each attempts to
discover the others ' true name’ (kenakuin). Thiswill belongtoalimited
number of semi-secret names each belonging to one of elght setswhich
inturn belongsto one or other moiety. Marriage is moi ety exogamous
to aperson belonging to aspecified name set in aspecific relationship
with ego’s. One acquires one’ sname from asame-sex grandparent or
his/her same-sex sibling so that theoretically marriage is determined
through kinship ties—and indeed the preference isfor marriage with
a FZCh/MBCh —in other words bilateral cross-cousin marriage's.
Thus, onceyou know what a stranger Cashinahuais called, you know
what relation category in which to place her or him, and what
corresponding address term to use. Thus “Raimundo Mendes
Cashinahua’, true name of “Sian” will instantly know that “ Alfredo
Nonato Cahinahua, true name “Bixku” (both of the Dua moiety) is
Brother to him. The Cashinahuathemsel ves recognize that this system
sets them apart from other peoples, with the exception of the
Y aminahuawho also use asimilar naming and terminology system.
Neverthelessthe linguistic aspect of social interactionisonly apart
of the story: Names are only astart. The true test of humanity is not
that one has a true name but how social interaction proceeds. In a

- 124 -



Revista DE ANTROPOLOGIA, SA0 PauLo, USP, 1997, v. 40 n°1.

Cashinahua environment this centres very much on food and
sexuality. Generosity with food and the capacity to feed others (as
well as be fed) characterizes the construction of proper sociality and
therefore of kinship itself. It is not enough to be placed in a
categorical relationship — that relation must be given content over
time. Cashinahuavisitorsfrom afar expect to be well fed on arrival
in aCashinahuavillage. They also know that they will be asked for
presents and often give away some treasured possessions that they
have been unable to hide. If the visitor has come to stay, she or he
will either marry with aresident of suitable category or eventually
marry their children with them. Ideally marriage remains community
endogamous, so that a condition for integration is co-residence.

One can abstract a sequence for the process of integration of
outsiders. Thusinitial hostility isreplaced by the possibility of affinity
that follows on from naming or recognition of the place within the
relation system through names. If actual marriages are then arranged,
they then imply the possibility of practical bonds of kinship being
established over time. Thisisthe process of constructing kinship, which
receivesits definitive expression through the appearance of children,
inturnintegrated into the naming system. Asthey grow up and produce
properly Cashinahuagrandchildren, the processis compl ete.

How doesthissocia system encounter that of the neighbouring non-
indigenous rubber tappers and that of the urban-based NGO workers?
Here there is an interesting contrast. Whilst the Cariu have inter-
married with Cashinahuain the past, they have never been integrated
into the social circledefined initially by linguistic competence and the
use of true names. The pro-indian activists on the other hand, are
quickly named and encouraged to enter the domain of possible kinship
through the use of the correct terms of address. Y et they rarely go
beyond thefirst stage, that implying the possibility of sexua interaction
and an affinal relationship, as| will describe below.
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Although there have been cases of inter-marriage between
Cashinahua and the tappers, these tend to fail eventually and the
Cashinahua partner returnsto the fold and finds an indigenous spouse.
Most cases known to me are of women who married out. Here, the
children return with their mother and become Cashinahuaand thefather
disappears. Alternatively, as has happened in the case of other
indigenous peoples, the person leaves the community and becomes
absorbed into tapper society, especialy if marriageis concurrent with
migration to an urban area. However, in the vast mgjority of cases
Cashinahua jealously guard their children and ensure that marriages
remain close at home with kin of an appropriate category. Marriageis
rarely part of the inter-ethnic system.

However, thelingui stic usagesthat have devel oped recently between
activistswithin some of the NGOs and the Cashinahua encapsul ate the
possibility of affinity. The devel oping relationship, | would argue, is
characterized by the ambivalent exclusivity peculiar to Cashinahua
concepts of relationship with the Other, as we might expect. Yet it
takes the form it does as much through the social forms adopted by
the activists asfrom theinitiative of the Cashinahua. Thisiswhat we
might call the Txai complex.

Historically Cashinahuamen would address potentialy friendly mae
others, of whatever category, by theterm ‘txai’ which can be glossed
as ‘brother-in-law’ or ‘male bilateral cross-cousin’*®. Thus relations
with foreign others contained thelinguistic potentid for affinity and even-
tual integration even prior to naming. Alongside this potential many of
the behaviours associated with rel ations between potential brothers-in-
law were played out. Thus Cashinahua would joke with their foreign
friends, in astyleladen with sexual allusions and amasculine bravura.
Such txai s could become good friends and asthe rel ationship progressed
joking and compani onship could become easy and relaxed. The system
undoubtedly worked well when the majority of the Cashinahua's
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neighbours spoke related Panoan languages, before settlement by
Brazilians. Txal wasmutualy intelligibleasaform of address.

This usage has continued into present times. The Cashinahuaof the
Jordao began addressing the anthroplogist Terri Aquino by thisterm.
He adopted ‘ Txa’ as a form of address and relationship not only
towards male Cashinahuabut also al other maleindians. Other activists
and visitors associated with the CPI (which Aquino wasinstrumental
in creating) have also adopted this term, including now women
activists. Since other Cashinahua and Y aminahua also use it, it has
become an essentia part of thelanguage of interethnic relationsin Acre.
So much so that after Milton Nascimento travelled with Aquino and
other indigenists, indians and rubber tappers on the Juruariver, he
called hisnext record Txai.

Although activists seen asfriends by the Cashinahuaare alwaysgiven
a‘truename’, they very rarely learn how the naming system worksand
do not adopt the address terminology associated with it. Thisisbecause
indigenists and anthropologists usually do not learn to speak
Cashinahuaor Y aminahua (seen as “too difficult”), unlike those who
work with the Kulina (seen as* easier”). The common language used
isaways Portuguese. This meansthat from the Cashinahua point-of-
view thefriendly Nawa (those with true names) rarely acquirelinguistic
competence sufficient for greater integration into the social world of
the Cashinahuaand eventual socially correct in-marriage.

(B) The pro-Indian Activists

Who are the pro-Indian ‘Whites' with whom indigenous peoples
interact? Why do they not intermarry? Why if their political aimsoften
coincide do their social worldsremain separate?

Individuals are drawn from all over Brazil to work for some time
withindiansin Acre or even to settle there. Others (the minority) are
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Acreanos. Most come from a middle class milieu and are of Indo-
European extraction. A high proportion are women. These peopletend
to be specialists such as anthropol ogists, indigenists, nurses or doctors,
to have higher education or to be in the process of working towards
advanced university degrees. One may say that many of these pro-
Indianists, together with other young peoplewho cometo Acre— NGO
workers, journalists, students, biologists, ecologists etc. are motivated
in part by romantic concepts about Amazonia, nature, and indians.
However, any idealism is soon tempered with a good dose of
pragmatism. Such romanticism in relation to indians and to Amazonia
has deep rootsin the Brazilian liberal tradition and in the construction
of national identity?. Most Brazilianswith school education have been
exposed to specific images of ‘the indian” which include both a
romanticist tendency and aprimitivist one. indians are portrayed both
asthe primitive and savage ancestors of modern Brazilians, who were
necessaily ‘ civilized'; and asthe early heroes of incipient nationalism,
as they bravely sacrificed themselves in the struggle against the
Portuguese (Rocha 1984). In edition to this largely standardized
construction of theindian other, most Brazilians of the generationsthat
work as pro-Indian activists have been exposed to the nationalist
ideology of the military dictatorship, with its vision of ‘ opening up’
Amazoniaand civilizing it. Savage indians play an important rolein
this ideology, both as representatives or allies of the external other
(foreign governments and mining companies), and as symbols of
‘brasilidade’ (Ramos, 1991; Arnt & Schwartzman, 1992; McCallum,
nda and 1995). More recently, a romantic vision of the indian as
Nature' s creature has been propagated in pro-ecology media. Itisfair
to supposethat al these sets of ideas and representations have affected
the activists' pro-Indianism. In their circlesit is also often allied to
Leftist tendencies or, in the case of missionaries, the more radical
methodol ogies of action such as liberation theology?. It should be
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noted, too, that young professionals might also find better job
opportunitiesin Acrethan in the more competitive markets of Southern
Brazil. Most pro-Indianists, however, receive low incomes on the
professional scale, so employment and income are motivating factors
for the minority rather than the majority. Initial motivation liesrather
inthe pursuit of self-fulfillment, the search for an *adternative' lifestyle,
and political idealism.

The pro-Indian activistsare ‘ on the move’ from their social milieu
of origin. In Acre, and especially on the upper rivers in indigenous
areas, they are alone, distant from families, colleaguesand friends. In
their distancing from family, choice of profession, willingnessto forgo
comfort and live frugally in the forest, and above all in their
approximation to indigenous people, the activists go against the current
in Brazilian mainstream culture. In this sensethey may be characterized
as ‘individualists . For this reason, one must be careful not to over-
generalize in their respect — and indeed this is difficult given their
diverse social and geographical origins and varying motivations.
However, they do have in common a powerful sense of purpose in
seeking to better the political circumstances and standard of living of
the indigenous peoples. In pursuit of thisaim, | argue, the activists
construct aparticular identity for themselvesthat isopenly nationalist,
and implicitly gendered and linked to class.

Unlike many (though not al) white or Caritl Acreanos, who have
little empathy for indigenous peoples, most pro-Indianist activistsfoster
apositiveimage of theindian. Their professional but also personal
social identities are built upon their relation to this positively
conceived ‘indian’. Often they seek to shorten the social distance
between themselves and theindians. Thisissignalled in many ways.
Thuswhile Carit will reject caiman asfood, the activists will revel
init and many other dishes of indian cuisine. In thisway a category,
which | have arbitrarily labelled ‘ Pro-Indian Activist’, comesto be
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constructed both out of the difference between the activists and the
indians, but also out of that between the former and the Carid. Thus
it reflects the class differences between Carit and activists.

When the activists travel to indigenous communities, they stay
in their hosts’ houses, share their food and participate to some
extent in community activities. Generally only the CIMI workers
and the Lutherans actually livefor long periodsin the communities,
and engage in their own productive activities, such as planting
gardens. When the indigenous people travel to the city, however,
they arerarely able to stay with the activists, whose houses are too
small and budgetstoo limited to put up the endless stream of needy
visitors. This creates a serious disjuncture in the process of
approximation between the two groups. We can illustrate this point
more clearly by returning to the Cashinahua.

From the Cashinahua point-of-view, the activists are “good” for
many reasons, such as their enthusiasm about Cashinahua culture
and cuisine. But because they are not able to reciprocate hospitality
in kind, they do not reaffirm the acceptance of their status as
possible future kin through affinity. Simply put, if the activists do
not feed and house the Cashinahua, they can never be part of the
world of true sociality. They will never become the parents and
grandparents of Cashinahua people.

Interthnic relationsin afield of social power

Thissituationisreinforced by the social, economic and political context
of interaction of ‘whites' and ‘indians’ inthe city?. Here, theindians
experience both constant, if semi-suppressed, racism and also the
effects of their financial, demographic, social, political and cultural
weakness. Unequal relations are constantly constructed in daily
interaction with whites. Thisis particularily true of the experiences of
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indian men in thecity, becausethey are morelikely to find themselves
inasituation of competition or comparison with whitesthan areindian
women. Women mainly come to the city when ill; men come for a
variety of purposes. Indigenous communitiestend to send young men
rather than young women for the CPI’ straining courses, particularily
in the Cashinahua case. Men are also more competent in Portuguese
than women, on the whole. Most of the leaders who come to the city
are al'so men. Hence the image of the ‘indian’ as generically maleis
reinforced, but nearly alwaysin asituation where whites and indians
are on unegual footing.

Activists interact most often with these men, in a situation of
significant income differential. In general, whilst most of the former
have fixed salaried jobs, indian teachers and barefoot doctors do so
infrequently. Except for indians contracted by FUNAI, remuneration
where it exists is comparatively derisory. The CPl was constantly
attempting to better this situation, but according to one informant by
1994 the barefoot doctors still worked unsalaried. 1n 1991, during my
last visit, they were directly dependent upon the doctor in charge of
the CPI’ shealth education programme for the occasional handout. To
bein hisgood books, they were obliged to bend to therules, not missing
classes and arriving on time. The same was true of the teachers who,
when absent at classes or reported to be inefficient in giving lessons
back home, were threatened with dismissal by the activistswho ranthe
CPI. As aresult, in the very institution whose aim is to empower
indigenous peoples and defend their rights, theindianswere placed at
the bottom end of acommand hierarchy dominated by whites.

The structure of interaction with the indiansin the classroom asin
other urban contexts also leads to the construction of unequal
difference between white teachersand indian students. Up to 1991, the
classes for student teachers took a classic form. The white teachers
stood at one end by the blackboard explaining and teasing responses
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out of the seated students, always using the Portuguese language. The
indianswere often asked for ideas and information, but the unspoken
message in the process was that the whites were revealing truth and
theindianswerethereto learnit. But they also learnt during theselong
months in the city to formally structure a hierarchical pedagogic
situation of which socia inequality was afundamental part.
Theseforms of inequality are new to the young men. They hark back
to the relationships preval ent some 20 years ago between Carit bosses
and the parents of this new generation in the production of rubber. But
they operate in avery different context. For whilst the purpose of the
bosses was to profit on the backs of indigenous labour, the purpose
of the teachersisto free the indians from such situations of economic
exploitation and political subservience. One must be careful to
disassociate the avowed intents of these activistsfrom the short-term
effective outcome of their educational activities. Their purposeisto
capacitate indigenous peopl e to better defend their own interests, both
political and cultural. Tothisend they involvetheindiansin the creation
of ‘cartilhas' (literacy textbooks), originally in Portuguese but more
recently inindigenouslanguagesaswell. Thesetextbooksand activities
in the schools are intended to form a sense of Brazilian as well as
indigenousidentity. Thisisillustrated graphically by the CPI’swork
with the Cashinahualanguage. A two volume dictionary and grammar
of the language had been compiled and published by North American
SIL missionaries in Peru. However, it was ignored in the CPI's
language programme. The directors particularily objected to the
established orthography, based asit was on amixture of Spanish and
English conventions. They repeatedly told methat the orthography had
tobeBrazilianin basis.

A central aim of the CPI’s education programme is to make their
pupilsinto true ‘Brazilian indians . Indigenous leaders also actively
construct an identity as‘Brazilian indian’ in order to better lay claim
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to their legal rights. But for the indigenous leaders the category is
largely part of a symbolic battle where the discourse of identity is
adapted to suit their purposes (thereby one supposes not interfering
with their own private sense of identity born out of life*back home”
inthevillage). In contrast, the pro-Indianist activists use aless super-
ficial concept of Brazilian identity. Their programme aimsto strike at
the heart of the person, grasping theintellect of their indian pupilsand
fashioning it asin amirror of their own vision of “Indian-ness’. If
cultural repression played its part in boss-1ndian tapper relations, cul-
tural and intellectual transformation is the avowed intention of the
educationalists. They expresdy opposethe adherenceto ‘tradition’ that
they attribute to CIMI activists, for example, or to the conservative
and ‘exploitative’ research activities of anthropologists®. Intheir view,
tradition has its part to play, but only as an aspect of identity
construction, controlled through the written word, through films made
by indian pupils, and through the classroom 2. ‘Culture’ is thus
progressively rendered folklore®.

The CPI activists seek to establish *modern’ social tieswith indivi-
dual indigenous people, either as students, employees of the CPI run
project, or in some cases asfriends. The modernized Brazilian indian
isin this context aware of hisforebears traditions, alive to the need
to preservetheir memory and conscious of thelegitimation of hisown
identity that they effect. However, hea so ‘forward-looking', politically
smart, distanced from theignorance of the maority of hispeople, alive
to a new world of cultural creativity and personal fulfillment. In
relations with whites such as the activists, those few indian men who
successully fit to thismould can surpassthe ethnic and class barriers,
finding successin middle class and artistic milieu both nationally and
further afield, establishing friendships or even sexud relations. The next
section attempts to come to grips with some of theissuesinvolvedin
theserelationships.
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Interethnicrelationsand sexuality

Thedomain of sexuality iscrucid inthe processof identity construction
for indiansaswell aswhites. Thus, indian men may use the language
of Brazilian sexuality as a form of empowerment, as they come to
experience their identity as ‘Brazilian indian’ more profoundly. The
closer the grasp of urban mores and the more intense the relationship
with Brazilian structures of social inequality, the more readily isthe
identity constructed as one of male potency and sexual presence, as|
shall show. But while both may use sexuality as an aspect of identity
construction, each bring very different understandings of sex and
gender with them.

Whilst for the Cashinahua marriage and sexuality are closely linked
(in that one's lovers should be potential marriage partners, real or
classificatory cross-cousins), for the friendly whites sex and marriage
are conceptually distinct. This distinction is particularily strong in
relation to indians. Activists might view the Cashinahua as potential
lovers but not marriage partners. Why isthis so? Such affairs can be
explained on severa levels: Desirefor the exotic Other may be among
them. | focus here on their symbolic work in terms of race and gender
in Brazil, suggesting the part that this might play in the construction
of specific social identities.

In the case of white women, a love affair with an indian is
particularily subversive of established sexual codes, even aform of
transgression. Whilst white men can establish sexual liasonswith black
or brown women in Brazil without raising eyebrows, the oppositeis
more rarely the case. Thiswell established cultural ruleis especialy
strong in respect to indigenous men. A closer examination of the
symbolic structures of public discourse about race and miscegenation
reveal the profundity of meaning attached to this taboo. | have
demonstrated extensively elsewhere (McCallum, nda 1995) that in
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Brazilian nationalist mythology, indian men’ s sexuality is necessarily
effaced in the context of interethnic relations. white supremacy is
expressed in the conquest of the indian women — the grandmothers of
the miscegenated nation. Sex between an indian man and a white
woman issuch apowerful trangression that it createsapotentia ‘field
of horror’, asin the case of Payakan (1bid, 1995). Thus, sexual interest
in the ‘exotic other’ in the form of a Cashinahua or other indigenous
man could provide an exciting and effective snub to the official
mythology of the powers-that-be. Since the activists, who matured
politically during theyearsof the dictatorship, were steepedin officially
promulgated nationalist discourse, it seems possible that such meanings
may be attached to their love affairs.

Whether thisis the case or not, it is certainly true that indigenous
men have learnt that sex with urban whitesis possible Indian men are
often fascinated with theidea of sexual adventureswith white women.
In some casesthisleadsto hopel essand unrequited expressions of love.
In othersit haslead to affairs. | am at present aware of only two indian
male/White female marriages, both between relatively well-off indian
men and poorer whites. In the opposite direction, white male/Indian
femal e, two such unions have occurred to my knowledge, in these cases
between Acreano pro-Indian activist and indigenous women. For the
rest, short-term amorous liasons are more common. Thishasled to a
sexualization of the space of interaction between whites and indians.

As certain leaders have grown successful and more prosperousin the
urban politica field since 1980, so hastheir use of sexudity changed. For
example, inthe UNI-Acreofficesreferenceto women and femal e sexudity
wasacontinuous part of daily banter amongst the organization’ sdirectors,
al mdeleadersfrom different indigenous nations (though not Cashinahua).
Many of these men had whitelovers, or asuccession of them, and (it was
alleged frequent) relationshipswith prostitutes. Most al so had wives back
home in their villages (although some brought their wivesto Rio Bran-
co). Ingeneral, thiskind of banter seems most marked among indigenous
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men who are successful in the urban context. These tend to be the new
generation of village leaders who spend much of their time engaged in
indigenous politicsin the city and who have been relatively successful in
capturing resources for their NGO.

In the case of others (amongst whom Cashinahua men are the
majority), some of the younger generation of leaders also had sexual
rel ationships with whites, some of these with activists of middle class
background, generally from other areas of Brazil such as Rio de Ja-
neiro. In other cases, some Cashinahuawomen alleged that young men
had frequented local prostitutes. One year, | was told, all the young
trainee teachers had returned home to their villages with venerea
infections acquired in local brothels. The Casa do Indio was located
near to acheap brothel facilitating accessfor itstemporary residents.

In these cases the sexual relations between whites and indianstake
place in a context where the financial power and urban cultural
competence of theindiansisat afar lower level than that of thewhites.
Unlikethefew successful leadersbased at UNI, these men aretreading
on difficult ground. Correlated with this, one rarely heard the sexual
banter common in the UNI offices. Nevertheless, it isfair to say that
in between 1983 and 1991 the tone of interaction between indigenous
men and activist women has become more openly sexualized. This
might be directly aresult of the sexual activities of somewhitefemale
activists which became common knowledge, but also of course of
increased competencein the Brazilian culture of romance and sexudity
on the part of young men concerned.

Let me illustrate this point with an anecdote. Among the first
Cashinahua that | met was a young man who could barely speak
Portuguese and had been brought up far from any white settlement.
His relationship to me according to our true names was that of elder
sister to younger brother. Thus we addressed each other and so we
behaved over many years. In 1990 we met again, thistimein Rio Bran-
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co where he and other colleagueswere returning once again to further
train as barefoot doctors. This time he and the others of his name
category refused to addressme assister. Instead they insisted on calling
me xanu, which can be glossed as aman’ s potential marriage partner
and female cross-cousin. A ‘xanu’ isatxai’ ssister. No longer restricted
to friendly but asexual conversation, my old friend and his colleagues
enjoyed the potential for sexual banter that this recategorization
afforded. This was especially so as | was competent enough in
Cashinahuato be familiar with sallies and responses in the bantering
between xanus and their txaitans (potential husband/male cross cousin).
I myself was puzzled and vaguely disturbed by thisdevelopment. On
the one hand | knew that for my friend it was a liberation from a
categorical relationship that had been created by hisvillage maleleader
(who named all incoming white women so that they wereall hisxanus
and thus always my barefoot doctor friend’ ssisters). But on the other
hand this new chapter in our relationship had to be seen in terms of
the increasing potential sexualization of male indian/female white
relationships. Thisin turn could only be seen in terms of the power
relationships that were so strongly marked between these groups of
people. It was for this reason, | suspect, that | found it disturbing.

Conclusion

TobeaBrazilianindian, to aperson belonging to an indigenous people
in Acre, involves anumber of social and symbolic processes. It could
be a political game, where the identity is used asin amirror held up
so that the Brazilian state sees the image it would want to create of
‘Brazilianindianness . Here theidentity ismerely atool for the defence
of rights to land. To be a Brazilian indian might also be to make a
personal transition from ignorant rural dweller to a person savvy in
urban mores. Here the subject can berel eased from the stigmaattached
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by the Carit system of prejudices where ‘Caboclo’ or ‘Indian’ is
ignorant, savage, pagan and to be discriminated against. Here, being
aBrazilian indian allows the object of such prejudices to supercede
them —to know himself for what heisand to defend hisand hispeopl€e's
rights against them — ethnogenesis if you like. It might even be
expressed in terms of masculine sexuality triumphant in non-Indian
contexts. To be aBrazilian indian means a continued recognition of
social separation from whites — in particular kinship distance is
maintained even where relations are expressed in terms of possible
affinity, asinthe‘Txa’ complex. Aboveall, to beaBrazilianindianis
apeculiarly male activity; women continue at home being human beings
whilst men play these deadly serious gamesin other spaces.

To be aBrazilian indian might also mean to rediscover one's own
people’s cultural worth, even if this becomes expressed in terms of
‘Folklore’ and ‘ Tradition’. The message can be taken back from city
tovillage. It is here that indigenous and non-indigenous concepts of
identity meet briefly: Inthe Brazilian mainstream culture, theformative
influence on the pro-Indian activiststhat | have discussed, ‘ Brazilian
indians' belong to acomplex category of romantic and exotic Other.
They are the perfect alies of Nature and the natural enemies of the
interfering state. Y et they arealso the‘original Brazilians', linking the
nationwithitsprimitive past. For the pro-Indian activiststhey a so belong
toaspecid category of the oppressed, doubly legitimated intheir fight for
their rightsby their cultureand traditions. Soto bea‘ Brazilianindian’ for
themistofight for indigenous political rightsand tradition—but to do so
asthoroughly ‘Brazilianized' beings. Here Brazilianization takes several
forms: as fluent and literate speakers of the Portuguese language; as
competent in theintellectual forms of rationalism and positivism; and as
sexudized beings no longer beyond contempl ation as partnersfor white
women. Andjust asfor the CashinahuaaBrazilianindian™ isby definition
male by gender. But whilst for the Cashinahuatheir own women stand at
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the heart of the socia process, for the activistsindian women stand outside
it. They are the homemakers and the guardians of tradition, not actorsin
the modern world.

Sexudl attractions between Brazilian indiansand whitewomen subvert,
as| have argued, ataboo lying at the centre of Brazilian nationalism and
the political ideology of the right in Brazil. This makes sense, | would
suggest, in that the identity of the activistsis forged not only out of the
opposition between indian and white, but also out of the differences
between oppressor and defender of the oppressed, state and people
(‘povo’), military and civil, patriarchd traditionalist and democratic libe-
ral, old generation and new and so on. The activistsnot only seek to cregte
a space and identity for the Brazilian indians, but also to make for
themselves a separate identity subverting the dominant conventions of
Brazilian society. Inthisthey are at |east partially successful.
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1989. See also Strathern, 1988 and MacCormack & Strathern, 1980 for
deconstruction of the relationship between concepts of gender and power.

Or indeed their own sexual experiences in the field. But see Kulick and
Willson, 1995. For therecord, | have never had an affair with a Cashinahua
person and spent the entire period of fieldwork in a state of celibacy. The
Cashinahua respected my decision.

Ideally the ethnographic discussion of the Brazilians should have equal
weight in the analysis. However, this has not proved possible. Whilst the
analysis of the Cashinahuais based on over two years of fieldwork, andis
the subject of a doctoral dissertation, | cannot boast a similar quality of
research among the pro-Indian activists and other non-indigenous peoples.
This is why | qualify the data on them as ‘ethnographic comments'.
Nevertheless, | have been familiar with their work since 1983 and count
among them many friends and acquaintances. ‘ Participant observation’
wasthus highly informal during many years, when | stayed in their houses
and took part in their social life whilst ‘off-duty’ from the indigenous
research. Formally, | participated in assessment exercises of indigenous
schools on the Jorddo and Purus rivers, cooperated at various stages in
discussions of their activities and spent some months observing CPI clas-
ses and other activities in Rio Branco.

Arnt and Schwartzman, 1992 contains a short history of the land question
in Acre, including a discussion of some of the NGOs.

For discussion of these figures see CEDEPLAR 1979; Bakx 1986;
McCallum 1989 & 1990 on the Cashinahua

This is a very abbreviated version of Acreano history, which is
documented elsewhere. See Tocantins, 1979 for a political history;
Aquino 1977 for afocus on the indigenous popul ation; McCallum, 1989
on the Cashinahua. See Bakx, 1986 for a detailed history of “peasant
formation” in the state of Acre.

The political history of indigenous areas in Acre witnessed a turbulent
period during the 1970s. For example, when the Upper Purus Indigenous
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Area was created a number of Carit were asked to leave and promised
compensation. Although the process did not lead to violence, Caril
informants say it was very close. They laid the blame not so much upon
the Indians as upon outsiders, including representatives of FUNAI and
CIMI workers who were active in the area stimulating inter-indigenous
political action to secure rights to land. A similar story was repeated
elsewhere in Acre, as outsiders helped Indians to organize their defence
of rights to land. At the same time indigenous cooperatives were set up
by the Indians to comercialize rubber and handicrafts and to buy goods
for sale in the communities at reasonable prices, thus breaking the
monopoly of white bosses. These coopswere unsuccessful financially and
depended on periodic injections of capital from outside. However, they
served a useful purpose in breaking the hold that Carit bosses had had
upon the Indians. This in turn has allowed the Indians in remoter areas
to withdraw from further contact with the Carit. Thus during the 1980s
in areas like the Jorddo monolingualism amongst children in Cashinahua
was on the increase (McCallum 1990).

Dr.Marcos Pellegrini p.c.
Kensinger p.c.
See Arnt & Schwartzman, 1992; McCallum, nda & 1995.

Recent studies of indigenous visions of history and of ‘whites’ include
Gow, 1991; Albert & Ramos, forthcoming; Hill, 1988; Viveiros de Cas-
tro & Carneiro da Cunha, 1993.

McCallum Forthcoming a deals with Cashinahua theories of history and
concepts about ‘Whites' at greater length.

See Overing, 1983-84 & 1993. Also Viveiros de Castro, 1986 & 1992;
Lima, 1995 for example.

See also McCallum, 1990.
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For much more on this see also Kensinger, 1984; d’ Ans, 1983.

If men addressed strange women at all they would call “elder sister” txipi,
| wastold.

See Skidmore, 1974; McCallum, 1995 & nda.
See also Ramos, 1991 on the romantic image of the Indian in indigenism.

In what follows | shall use ‘white’ and ‘indian’ in imitation of racial
categorization in the context discussed. | do not mean to imply any racial
content to these terms, using them in a descriptive sense rather than an
analytical one. In practice, ‘indian’ refersto awide variety of indigenous
peoples, just as ‘white’ refers to many different phenotypes, including in
some contexts negroid or indigenous American.

In my own case, | was accused by the director of the programme of acting
asa‘gringaimperialist’. My anthropological activitieswere at once based
on cultural conservatism and aimed at ‘stealing data belonging to the
Indians'. Interestingly, these accusations were made at atime when | was
attempting to formally research the relationship between pro-Indians and
the Cashinahua.

The CPI stimulated the creation of a native literature (transcribed
mythol ogy) and encouraged the young men to research their own culture’s
traditions. More advanced textbooks on “geography” or “science” were
constructed in Rio Branco jointly with the student teachers, so that they
would be properly adapted to the indigenous pupils back home, culturally
aswell asintellectually. Unfortunately, despite the best of intentions, such
“cartilhas” tend to infantilize and banalize Indian culture. Thus their
illustrations (by Indian artists) belong at best to a Western primitivist
tradition, whilst snatches of religiousthinking acquire the tone of folkloric
anecdote — the idea that the cosmos is composed of multiple layers, for
example, sits strangely alongside alesson on the formation of rainclouds.
Be this as it may, the CPI’s courses are received enthusiastically by the
Indian teachers. From their point-of-view the information provided isvery
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important and the education programme answers felt needs. In discussion
with me about the courses, certain Cashinahua student teachers expressed
enthusiasm and emphasised the need to support an expanded programme.
In this way the activists and the students’ aims to some extent coincide.

25 | am reminded of Chaui’s (1989) comments on the folklorization of po-
pular culture as part of the essentialization of the concept of the Brazilian
nation.

Bibliography

ALBERT, B. & RAMOS, A. (eds)

Forthcoming Pacificando o branco: Cosmologia, historia e politica do contato
no norte da Amazonia, Brasilia, Paris, ORSTOM.

AQUINO, T.V. de

1977  Kaxinaw&: deseringueiro“ caboclo” apedo acreano, M.A. Thesis, Univ.
de Brasilia

ARNT, R. & SCHWARTZMAN, S.

1992  Um artificio organico: Transi¢do na Amazonia e Ambientalismo (1985-
1990), Rio de Janeiro, Rocco.

BAKX, K.

1986  Peasant formation and capitalist development: The case of Acre,
Southwest Amazonia, PhD. Liverpool.

CARNEIRO DA CUNHA, M.

1978  Osmortos e os outros: uma analise do sistema funerério e da nogéo da
pessoa entre os Indios Kraho, SP, Hucitec.

- 143 -



CeciLiA McCaLLuM. EATING WiTH TXAI, EATING LIKE TXAlI

CHAUI, M.
1989 Conformismo e Resistencia, Sao Paulo, Brasiliense.

CEDEPLAR

1979  Migragdes internas na regido norte: o caso do Acre, Belo Horizonte,
UFMG.

D’ANS, A.

1983  “Parentesco y nombre: Semantica de |as denominaciones interpersonal es
Cashinahua (Pano)”, in A. CORBERA (ed.) Educacion y Linguistica en
la Amazonia Peruana, Lima,CAAAP.

GOwW, P.

1991  Of mixed blood: Kinship and history in Peruvian Amazonia, Oxford,
Clarendon.

FABIAN, J.

1983  Time and the other: How anthropology makes its object, New Y ork,
Columbia University Press.

HARAWAY, D.
1989 Primatevisions: Gender, race and naturein the world of modern science,
New Y ork/London, Routledge 7.

HILL, J. (ed.)
1988  Rethinking history and myth, Urbana, U. of Illinois P.

KENSINGER, K.

1984  “An emic model of Cashinahua marriage”, in KENSINGER, K. (ed.)
Marriage practicesin lowland South America, Urbana& Chicago, Univ.
of Illinois P.

KULICK, D. & WILLSON, M. (eds.)
1995 Taboo, New Y ork/London, Routledge.

- 144 -



Revista DE ANTROPOLOGIA, SA0 PauLo, USP, 1997, v. 40 n°1.

LIMA, T.S.
1995 A parte do Cauim: Etnografia Juruna, PhD thesis, Rio de Janeiro, Mu-
seu Nacional .

MACCORMACK, C. & M.STRATHERN (eds.).
1980  Nature, culture and gender, Cambridge, CUP.

MCCALLUM, C.

1989  Gender, personhood and social organization among the Cashinahua of
Western Amazonia, PhD thesis, London School of Economics.

1990  “Language, kinship and politics in Amazonia’, Man (N.S.) 25:412-433.

1995 “The Vea Payakan: the media, modernism and the image of the Indian
in Brazil”, CVA Newdletter, Bulletin de la Commission d’ anthropologie
visuelle, Denmark.

in press “The body that knows: From Cashinahua epistemology to a medical
anthropology of lowland South America’, Medical Anthropology
Quarterly.

forthcoming a. “Os Incas e os Nawas: Producdo, transformagdo e
transcendenciana historia Kaxinaud’, in Albert, B. and Ramos, A. (eds.)

forthcoming b. “The acquisition of gender and the skills of production: the
Cashinahua case”, Cadernos PAGU (to be published translated in
Portuguese).

nda. Gender symbolismin Brazl: Amazonia and the Nation’s Future, paper
presented at the symposium The politics of contact and anthropological
thinking, Annual Meeting of the American Anthropological Association,
New Orleans, 1990.

OVERING, J.

1983-4 “Elementary structures of reciprocity: acomparative analysis of Guianese,
Central Brazilian and Northwest Amazon socio-political thought”, in
COLSON, A.B. & HEINEN, H.B (eds.) Themesin Political Organization:
the Caribs and their neighbours— Antropologica, vols.59-62, Fundacion
La Salle, Caracas.

1993  “Deathandthelossof civilized predation among the Piaroaof the Orinoco
basin”, L'Homme 126-128, XX XII1 (2-4):191-211.

- 145 -



CeciLiA McCaLLuM. EATING WiTH TXAI, EATING LIKE TXAlI

RAMOS, A.

1991  “A hall of mirrors: The rhetoric of indigenism in Brazil”, Critique of
Anthropology, v.11 (2):155-69.

ROCHA, E.P.G.

1984  “Umindio didético: Notas para o estudo de representagdes’, in ROCHA,
E.P.G. (et a) orgs. Testemunho ocular, S&o Paulo.

SAID, E.
1978 Orientalism, New Y ork, Pantheon.

SKIDMORE, T. E.

1974  From black into white: Race and nationality in Brazlian thought, New
York, Oxford UP.

TAUSSIG, M.

1986  Shamanism, colonialismand thewild man: A study interror and healing,
Chicago U.P.

TOCANTINS, L.

1979  Formagao histérico do Acre, vols| & I, Civilizag8o Brasileira.

nd.a O Acre Rio Branco.

TODOROV, T.
1984  The conquest of America, New Y ork, Harper.

TORGOVNICK, M.
1990 Primitive: Savage intellects, modern lives, Chicago, UP.

VIVEIROS DE CASTRO, E.
1986  Arawete os deuses canibais, Rio de Janeiro, Zahar/ANPOCS.

1992  Fromtheenemy’s point-of-view: Humanity and divinity in an Amazonian
society, Chicago, UP.

- 146 -



Revista DE ANTROPOLOGIA, SA0 PauLo, USP, 1997, v. 40 n°1.

VIVEIROS DE CASTRO, E. & CARNEIRO DA CUNHA. M. (eds))
1993  Amazonia: Etnologia e histériaindigena, S&o Paulo, NHII/USP-FAPESP.

WILLSON, M.

1995  “Afterword: Perspective and difference: sexualization, the field and the
ethnographer”, in Kulick, D. & Willson, M. (eds.).

ABSTRACT: This paper discusses constructions of social identity as
‘Brazilian indian’ in Acre between 1983 and 1991. It focuses on the
Cashinahua in their relations with pro-Indian support organizations,
examining how concepts and practices producing sociality were employed
or negated in this socia context. To do so, the paper outlines the form
interethnic relations took in the region. It relates inequality in the socio-
political context to changes in gender constructs and sexuality in inter-
ethnic situations.

KEY WORDS: Inter-ethnic relations, sociality, sexuality, gender, non-
governmental organizations, Cashinahua, Amazonia, Brazil.

Aceito para publicagéo em abril de 1996.

- 147 -



CeciLiA McCaLLuM. EATING WiTH TXAI, EATING LIKE TXAlI

- 148 -



