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‘Pawanas Exchange and the.Negotiatiuﬁ of

Identity Among the Waiwai of Narthern Amazonia

I. Introduction - , Cak

Several contemporary areas'u+ intertribai éxchange'uf gnads_H:
specialized by tribe have been reported in the ethnographlc
literature of Lowland Bmuth America: the. Upper Xingu region, the
Rio Negro area, and the Northern ﬁmazonza/@uzanese reglnn.

Scattered data describes exchanges among. Yanomami subgruups and

exchanges between Pangan and ArawaP grnups in the western Amazon

in the shadow of the Andes. . Archaeological and-hzstmrlcal

evidence suggest that exchange networks were formerly much more

- common and extensive, and may even have been linked up at

strategic points. What we see today —— relativeiy'isulated

patches of intertribal exchange activities —- may in fact be un1y7'
-the remnants of once vast articulated networks cnmpused of varlous '

sub-systems of intertribal exchanges..'

Despxte the suggestlveness of ‘such hlnts in the data,

’5urpr151ngly little attention has been paid to the meaning of

exchange in these areas. Most writings about these networks are
descriptive only, and superficial at that. O0OFf the few analytitai

treatments, most tend to be structural*iunttiunalist, ecological ,

.ar-baéed on econcomic "cost-benefit® models. Others of a more

ﬁtructuralxst bent ra:se the theuret:cal issues that have to be

pursued, but only at a broad, generalized level unanchnred in any-

detailed account of a specific ethnographic cqntext. These
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various approaches are inadeguate for handling the richness of the
ethnographic detail, the precise ﬁays each group has ehplnyed the
logic of intertribal exchange, and how such_ practices articulate .
with the culture as a whole. They also fail to account for the
how these societies have exploited the potentialities of inter-
tribal exchénge to confront the challenges to their identity and
survival posed by the contact situation.

Az an alternative, I would sugagest. viewing exchange as
@social action, that is, as.a symbolic system, both structural and
processual, which manipul ates and‘pruduces_sacial values. We must
examine the meaning that exchange activities have for the social
actors themselves, incorporating this into our explanatory model.

This talk is intended to contribute towards an understanding
of the relationship between intertribal trade and concepts of _
social identity among the Waiwai. Rather than tackle the entire"
issue at this time, I will here concentrate on the popular Pawana
("Visitor") impravisationé, which parody trade and marriage with
"wild"” tribes. I will attempt to show how the improvisation is a
ritual commentary on vaiue and 5el¥?uther relations. As such, it
addresses issues of fundamental concern to the culture, namely,
the role of social value in the production aﬁd reproduction of
society, and the construction of tribal identity through
negotiation with outsiders. ' _
| The data I will draw onfand the interpretations I will make
are based on two years of %ieldwnrkramnng the Wa?wai, principally
in the village of Kaumi in Roraima {(pop. 183), from 17984-1984.

-ﬁata is also drawn from Niels Fnck’s'bbuk, Waiwaia Religion and

Bociety of an Amazonian Tribe (19463), based on his brief but .
productive visit to the Waiwai in the mid-1950‘s.
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I1. Discussion

There are cur?ently about 1,200 people who live in the four
Waiwai villages in Rcfaimé, Fara, and Guyana. fAictually, these
settlements are composed of various tribes which gradually joined
ﬁhe.Waiwai,such as the kKatuena, Hixkaryaﬁa, ierew, Mawayana,
-Kafafawyana, Taruma, and Parukoto. These groups were formerly
dispersed in small forest settleménts-thrnﬂghaﬁf therﬁapuera and
Essequibo river basins, but maintained fieé through intertribal
visiting, exchange, marriage, sometimes war? they shared many
cultural features and most spoke related languages of the Carib
linguisti& family. . Interactions leading to domination or .
assimilation of one group by aﬁbther were cmmﬁ}emented by other
forces leading to fissioning or mppmsitioﬁ, while both were
counterbalanced by features allowing groups to maintain parity.
Fock traces the long history of what he characterizes as the
"interesting, ever—-repeated process of triba} admixture and
division” in this region {(Fock 1935:9).

Home of the reasons wh? one particular group was able to
absorb another or led to oppose yet another can be traced to '
'speci&ic historical causes arising from the indirect "riﬁple“
e{fects of the arrival of nmn—indiéenous populations on the
conrtinent. Thus, for instance, in the early part of the century
the Waiwai peacefully absorbed tﬁrough intermarriage the remnants
of the Taruma of the ESsequibu River, who had been gradually. |
weakened and reduced by cuntﬁct diseases they picked up 1argely 
through their encounters with the mﬁre.acculturated Waﬁixéna. CIn
the suuth,lgroups tleeing the advancing colonist frontier of the
Amazon pushed northward into the Mapuera region, exerting pres-—
sures which triggered specific incidents of intertribal hostili-—

ties, assimilation or accomodation into the regional network.
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As significant as these particular events were in
themselves, they were absorbed into a system already characterized
by forces making for a state of "dynamic Equilibrium“ in the
region. The intertribal exchange system, which even extended
beyond the region fo hook up with many other groups in a vast

network stretching from northern Brazil to Venezuela and the

former colonies of the British, Dutch and French Guianas, —— a

network still functioning, in modified form, to this day —— was
both an axpressidn and a means of maintaining this state of
dynamic equilibrium.

In 1249, North American Frotestant missionaries of the
Unevangelized Fields Mission set up base andng the Waiwai of the
Essequibo. Several vyears of attempts to convert them were met
with resistence and even an unsuccessful attempt to kill the head
missionary. But he cmncentrétéﬁ his efforts on an influential,
rising young shaman/leader; when he cdnvérted'in the mid“EO'ﬁ; the
majbrity of the rest of the Waiwai followed suit. The missionaries
took advantage of the Waiwai's entrenched propensity for inter-—
tribal visiting, exploiting it to contact and attract other groups
to the south in the Mapuera region. For their part, the Waiwai
took advantage of their pfivileged acress to missionary trade
gaocds and medicines to dominate the other groups. Forces which
formerly held the power of each group in check were undone, and
the Waiwai gained ascendsncy in the regiun; accelerafing the
assimilation of other tribes who joined their rapiqu expandiﬁg
villages. Gradually the Waiwai resumed control of the contact
expeditions and now discourage missionary participation, although
the Waiwail cnntinue to use the language B¥ eVangelizaﬁiDn‘aE one
of their strategies of persuading groups to join them. Thé native
church is now entirely in the hands of indigenous pasitors, and at_
timeé their doctrine and decisidns Fun directly ccunter.to .

missionary opinions.




ao

R

e

O . OSSP

Pawana S ' -5~ ' C. V. Howard

In searching for "hidden tribes" (enfhnf komo) and

persuading them to join their viliages, the Waiwai are playing out
certain tendencies that were already latent in the intertribal
network before contact. The Waiwai see their role as that of
*pacifying"” the "angry" tribes {tfrwonem) and‘teaching them what
they consider the proper conduct of fully socialized human beings
who are guided above all by the ethos of "peacefulness,” |
"equanimity" f(fawake ehtepo). Ethnocentrism is characteristic of
fribes throughout lowland South #merica, whereby "one’'s awn
people” occupy the musf socialized'central zone, with "dther

peoples” blending into the ocutlying "natural® peripheral zones.

* But the impulse to pull in ocutlying groups and "socialize" them

seems to have a more restricted distribution. It has been
reported in the literature of other Carib groups and certain other
regions of mixed tribal interaction. A few exaﬁplaﬁ are the
situations of the Maiongong/Sanuma (Ramos 1980)3; the Wavyvana-

Apalai/Wailampi {Gallois 1980); the Rio Negro grnupslmaku;3the

 Upper Xingu groups/Gé. : - These

are also regions of active intertribal exchange of tribail
gpecialities.
The ethnographic data I wish to examine here concern the

popul ar Fawana improvisations which the Waiwai enact during their

“major ritual events, nowadays coinciding with the weeks of

Christmas and Easter. In these improvisations, the Waiwai

caricature Qisits by so-called "savage" or "backward" tribes who
have come to trade and seek spouses from the actors representing

the Waiwai. Although the improvisation is accompanied by great

"hilarity and laughter, and are explained by the Waiwai as "play”

(esemafitopo) and "joking" (etaporetopo), it is no less a "ritual”
than others. Indeed, except for the more solemn "rituals" _
introduced by the missionaries, most Waiwail rituals are explicitly
aimed at producing what they call "joyfulness" {(tahwore eshtopo), -

epitomized in laughter, jdking and heauty, which for them

e e B . . [ . e e s
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constitutes the highest form of social existence. Certain zones
and occasions which an earlier anthropelogy may have labelled
"sacred" and expected an attitude of "awe" are instead marked by
the Waiwai with a deliberate stance of joking and "jovy.”

First of all, let us explofe the'meanihg o? the term pawana
amongst the Waiwai and other Carib gQroups. In Néiwai, the term
means "visitor” and is applied to anyone, indigenous or not, who
comes from the oufside to visit the village.temporarily. I heard
it applied to families visiting from the northern Waiwai villaqge,
to visiting groups from other tribez, as wgll aé“ﬁq mysel £.
Indigenous visitors usually know Enougﬁ té announce their arriwval
as they near the viliage with a particular jyii wii" whistle or
shotgun blast, greeted by shouts of “Pawana! Pawana!" Hnllered
from hnuae.to house. Everybody drops what they were doing,
{ranfidall& changes into their best out?its, ancd da;hes ta the
landing point where the visitors have arrived,-alsm dressed and
~ornamented to the hilt. They are then ushered into the communal
festival house, where they are cfﬁerad tapioca drink, beiju, and

meat broth. They exchange news while someone arranges for a place

for them to stavy.

' This meaning of pawans as “"visitor® differs_frmm its use
among other Carib groups, where pawana, ipawana, O QRavana mean
more specifically "trade partner."” Cnlscn points out that "The
term Qéwana, or pavana, is widespread ahungst‘Carib spéakers“ and
cites some examples. She states that the “"Akawaic refer to the
pawana, translating the word as fthose who sell’'", and applying it
to either the Maiongong. from whom they acquire trade goods or more
vaguely to those beyond them who produce the, and pass them on to
the Maiongong. B8She says the Wayana also apply the term to their
__Bush Negro trade contacts (Celson 1973:16-18). Riviere (196%:

227 ,79) merntions the Trio relationship between trading partners,

called ipawana, and briefly sketches its links . to the pito

relationship. Thomas discuss the term pawanaton ("trading
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" people”) used by the Femon for their trading partneréhips with the
Makiritare (Yekuana, Maiongong), as well appiied between eastern
and western groups of Pemon who traded (Thomas 1972211y 1982: 124)
(cf. Simpson 1940:399,357, cited in Colson 1973:15).

The only detailed analyses to date'uf'trading pértnerships
among a Carib group are Thomas' Pemon studies (1972, 1982). Data_
scattered throughout other ethnographies. suggest that other Cariﬁ
pawana relationships may share the characteristics described by

*Thomas for the Femon: an exclusive, one—to-one relationship that
is conceptualized as "egalitarian” and based on balanced
feciprncity; one that is ideally long*lasﬁimg, although actual
contact may be sporadici; one that exists b;tween people of
different villages or tribes (or even, in an apparént extension of
the model, to other ethnic groups); one that is marked by
long—term delayed reciprocify'and mutuél-indebtedhéss; and
operating with theoretically "fixed” (thmugﬁ in reality
manipulatable) rates of exchange of goods specialized by group.

Az noted, the term pawana in Waiwai does not apply to
trading partnerships, but only te the word "visitor.” Their
fmrmalized trade par?nerships are called warawah_and follow the
classic Carib features of e#clusivity, délayed_réciprocity,
longevity, long digténce, etc. Naiwai-gawana visitors, we wili
see, are expected to enter into some kind of trading activity
during their visits, but this is distinct from the more formal
warawan tirade partnership. The universe of meaning surrounding
waiwai warawan is not the same as the uniyerﬁe‘o¥ meaning per-—
taining to their notion af'gawana.- But interesting gquestions are
raiéed'by the +fact fhat they took the Carib term pawana which
_elsewhere -  refers to the formalized trading partnerships and
used it instead for "visitor." The Pawana improvisations, I will
show, dramatize the conduct stereoctypically expected of the role
of the "visitor." But my point for now is that the phrasing of

the relation betweerr warawan and pawanas is differently shewed in

e e e e = gt g
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the tase of the Waiwai as opposed to other Carib tribes, and that
there are significant reasons fcr this. Thase dlfferences between
Wa1wa1 and other Carxb definitions of pawana reflect
different exchange practices w1th~"qut51der5", and therefére
alte#native-visioﬁs of the "Other.™ '
- There is & certain 1denloglca1 promlsculty to Waiwai trade
practlces with outsiders. At some point during his visit, every
pawana visitor to the Waiwai is expecte& ta.cundu:t 5ume trade. A
wfde variety of relationships can bé egplnited or even created as
_a legitimating basis for trade. If one asks the Waiwai, "With
‘whom do you trade?" they respond, "With anyone and everyone."
Thay say tﬁis not only of evaheﬁcent, Dnemtime~only trades, but
also for "intervillage trade and for more formalized War awan )
'partnerships; Upon awaminaﬁinn,'the'déta shows that there are
certa1n patterns to the SDClal relatlanshlps Erplalted for the E
d1f¥erent kinds of ewchange bonds. But an ideological: purpose is
bezng served in their expanalve Embrace mf all mutslders as
potentlals for erchange. _
The erpan51ve view of anyone as a putent:al for trade is
ﬂ{ achaed in the broad Walwal meanlng uf gawana as "v151t0r._ Nh1le

v:sltmrs may eventually becmme warawan trading partners of certain

1nd1v1dua15 in the village, or even become affines if the evchange  _[-

is extended to women, all’ thls EFIStﬁ as pntent1allty —— as
somethlng fundamentally to be achlavad.- The "Other" must be
Qersuaded to becnme a tradxng partner nf an a%?ine; it is in
egsence a conquest. It also cnrresponds_tn'a di#fefént view of
. relatlnns wlth outslders and of the putentlal for cmnvertlng S
'ﬁut51ders 1ntm 1n51ders. I wauld even argue - that this may be.

related to the ability of the Wa1wa1 to a551m11ate ather trlbes

N and "Na1wa1 iz e" themy
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Letime now offer a‘general descripfion of the FPawana
improvisation. The improvisation is a caricature of arrival of
pawana, "visitors", to the Waiwai village for purposes of trade
and marriage. The invariant %eafure of the-imprBVisation is that
the pawana tribes are always backward, "primitive", from "very far
away"; they take themselves very 5erinuély but are reveal
themselves to be ignorant and ridiculous. These characteristics

" apply to every detail of coétume,'pqrpnrtéd Drigins, conduct upon
arrival, proposed exchanges, and qualificaﬁions as marriage
partners, provoking hysterical gales of laughter at each detail.

The basic "plot"” is alsog invariant: the pawana arrive by

— sound of visitors’® whistle and are ushered“ﬁnto cmmmunai house.

| - The actors representing the resident Waiwai ask to what tribe each
'belnngs, from where each has come, and why. The Waiwai offer them
tapioca and beiiju {as to real visitors) but the pawana reject or
mishandle it in some way f{(e.g., disdain it; vomit it, or don’'t
even knéw what it is). Barters are then prappsed, fhe-gawana
offering ridiculously infericr_veréians of trade items, which the
Waiwal accept, exploit or offer farcical substitutes. Then:
marvriage partners are reqguested or offered; the qualities m# each
potentialhspouse are discussed {(again, as caricature). The
visitors may then demonstrate some "barbaric? dance of theirs i
another characteristic practice.. They then leave abruptly, taking
their new Waiwai spouses with them.

Besides the piot, another invariant is that all the actors
playing the side of the pawana are of the same sex; a men’'s Pawana
rite will be-fnllqwed later by a women’'s Fawana. As part of the
caricature, however, many of the actors playing the part of the
"vigitors" are dressed as the opposite sex; the women come bearing
bow and arrows {(which they pathetically try to sheoot), while some
of the men come dressed in women's clothing and suckling baby o
dolls., The "Waiwai" side is as a group of the same or mpposite

sex of the “visitors” (male "Waiwai” may greet female "visitors"®
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in one Fawana rite, while in others, both sides may be of the same
sex), but the "Waiwai" do not engage in transvestism; instead,
they will pull from the audience the pawana’'s "true" opposite-sex
spouse, the one the actor hés in real life. .The "Waiwai," in
other words, aré'not'confused about which gender they "truly" are.

Along similar lines of inversion, some pawana actors portray

- themselves in the extreme apposite age categoary: elderly womnen

may state they have just come out of puberty seclusicn, while
yvoung men of the youth‘s age categary may hobble into the communal
house bent and leaning on a walking stick. "Members of the
"Waiwai" side may verbally misrepresent their sge, but it takes on
the flavor of a deliberate "lie” pulled over on the ignorant
"visitors" who cannot tell'the\ﬁifferenﬁe} rather than a symptom
of their own identity confusion.

Within this invariant structure, a great deal of room is
made for inveﬁtiveness and creativity; this is what makes it an
improvisation. Humor is generated not oniy by the ridiculousness
of the pawana and their mock seriousness, bﬁt alsu‘by the
inventiveness of each actor and the pointedness or complexity of
his parodies, witticisms, and FEEDDHSES.. The audience insﬁects

and comments on each detail of the actors’ costumes and

paraphernalia, evaluating each item with the shrillrness of their
‘Iaughter. Their bursts of laughter also measure the SUCCeSS of

each response given by the pawana actors according to its

Cleverness, audac1nusness or rnumber of levels it reverberates on

= dncliuding references to "raal"_c1rcqmstances, politics or

tensions in village. Since no actor, Waiwai or pawana, knows
exactly‘what the other will say in the dialogue of guestions and
answers, humor is also generated by the spontaneity. and quickneaar
with which actor is able to come back with a répartae to anyone's
question. The comedy,. hinges on the element of surprise within

loposely prescribed rules.
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Some 5peci¥i& examples of Pawana will illustrate the above
points. Besides the clothing représgnting'the opposite sex or age
category, the costumes are often old and torn; outworn farine
sacksrmay be used as a farcical "dress." Rirzarre arrays of
feathers testify to the pawanas’ utter lack of aesthetic
standards. HMany of the ornaments vepresent impoverished versions
of true decorations, e.g., cotton strands instead of beads for
knee bands, or decorated bark sheaveé.fur arm bands —— which, in
;éct, the Waiwai used until recently when beads became easier to
acquire,

‘ The props brought by the pawana actors'are, like the
costumes, potentials to be exploited in course of improvisation.
‘Dld kettles or broken machetes are presented as "brand-new"j
discarded Braril nut hulls are used as drinking cupsi full-grown
men may wear children’s carrying‘baskets,'dr else huge ones
cahtainihg a single shrivelled piece of games; walkiﬁg sticks are
swung around menacingly as war clubhs. One time a "visitor" wore a
large animal'bone, painted red, provoking the accusation thaf he
was apparently a killer of people (accmmpaniéd by hysterical
laughter).- Feal dogs may be brought as a parody of the actual
Waiwai 's trade specialization in hunting dogs; somctimes parrots,
another of their specializations, are brought, but so are
chickens, called nevertheless "parfnts." In one of the women's
Fawana, they brought cashew fruits on sticks; it was explained
that these are the favorite food Ef wavam land turtles —
creatures which carry numerous sexual cnnnotatimhs,'nntably in the
word for “lover", &axamnu, "my turtle.” _

The names of the villages or tribes from which the géwana

come usually refer to some animal or to some "primitive" traitj

the "unsocialized" nature of the visitors is the key featuwre. The

pawanas’ demeanor is often "angry” (nirwonali; as "primitives" they
BT WOnSs; Q

are backward but also somewhat dangerous and powerful. In a

-,

variant of this,; the visitors are "sickly" —— another mode of
. .
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being faulty and dangerous humans. (Tﬁe pawana sometimes say they
picked up the diseases as they travelled through Brazilian
‘towns.) Lest it be thought it is only other indigenous tribes
whom the Naiwai—considér "unsacfalized"; there is the example of
the Pawana +ilmed in "Terra de Ninguem” {(Courbineau, 197%) where
the "tribe" that comes to visit are karaiwa —— Brazilians -— whom

the Waiwai view as snmewhat Yunsocialized, “angry, and g,

‘dangermus/powerful as well.

The anana further demonstrate th51r 1a:k of prmper
‘so&iallzat1on in their trade conduct: they are too greedy by
demanding more and more, too guick to accept a deal {(one "Dught"

to deliberate slowly), or accuse their trade partner of lying or

haldlng bacP octher gmods.‘ S

PR
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III. Analysis .

How are we to understand this ritual? Eawana, I would

argue, is a commentary on the meaning of "value" and group/

outsider relations. At its cleahest'levél, the basic leogic of the

ritual operates the oppms1t1on "own groupioutsider :: know value._
ignorant of value." The identity.of each group is bound up with
lits differential perception of value. There is a deliberate play'

on confusing cepethikyem (valuable things) vs. ero pintho

{valueless things). The actors Iabel thing§ as what they are not,
-portray people as'who_they are'not, offer items in exchange which
are not commensurable in value. Ignnrance ig rltually defined as[
being fooled by namlng a valued thing as valueless, and vice- - |
versa. 'In this is touched the relat10nsh1p hetwsen fanguage ahd'
value, as well as language -and group 1dant1ty. The.“anger“
(yirwon) of "savage pemples" is thaught by the walwa1 to be

- linked, among other thlngs, to "not understanding our
language.” Many of the lines spoken by the pawana are in other _
languages,  and many of the jokes revolve around puns and clever' 
'plays on words. This is illustrated.in a scene from a women's -
_Pawaﬁa (the women played the part u# the "visitors," the men, the
part of the "Naiwai"ﬁ- it plays on m1sunderstand1ngs surrnundlng
.-the exchange of parrots trained to talk, one of the trade

apecialties the Waiwai send to the Tiriyd:

“Parawa xe way!" a “v1s1tar" Says in the Tlrlyﬁ
‘ianguage, meaning, "I want a parrot.”

“Nhat does '’ garawa"meaﬁﬁ" the "Waiwai" man
pretends not to know. Parawa, ‘parawa’: Oh dear, I
don’'t understand them!"” : : . .

Another "“Waiwai® ﬁarns, "Look out, she'll try to
confuse you!" . : .

i gt B e e e
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_The first complains, "The visitors do nothing but
confuse us! Find someone who understands their
-language!". S : '

: Another "Waiwai" actor is brpught over, claiming
Loto know the Tirive language. " ‘FParawa’: that means
w'parrot."  ‘Parawa xe way’:  they want parrots.™

"Oh yeah? A ‘parrot’? exclaims the first
"Waiwai."  "So that’'s what they =said! Well, I have.
- some parrots to give. I just didn’'t understand, oh
dear!t® : ' ' :
- o "1 thought it meant ‘parawaku,’ ‘grasshopper’,"
: says another "Waiwai." "It sounded just like, .
‘Parawaku xe way, ‘I want a grasshopper!’'" Resounding
" laughter accompanies the idea of trading grasshoppers.

Another "Waiwai™ actor explains his confusion.
" PAr WA . HEe o s WRY, | RANAWA Me wav,  [guickening
pacel ‘parawa-ne-way,’ ‘Darawanewsay.’ ‘parawdiway’ -—— I
thought it meant, "Arawxi Me way! @ I want Arawxi !",
meaning "I desire that man’'s body." .

Yet another explains what he thought the visitor
said. " Parawa’': that’'s sorcery!”, referring to the
Waiwai word for the most dangerous kind of vengence
magic. "I thought she said she worked parawa sorcery,
oh my!" : ST S
Someone on the "Waiwai® side brings a small
I - parakeet. "Here’'s a parrot! A ‘parawa’! I want a

PR - necklace. I°'l1 give you my.fine pet for one! I want
"_ vour old arm bandt!® : L

A spirited session of bargaining follows.

_;i'ééfusg-all these diFfarEncessénd-cunfusicns between the

. pawana and Waiwai actors, the attempt is made to construct a
'bridge of inter-translatability through'the”égchange motif of
trade and.marriage._ Although the barters are foolish and the
marriage partners unwurthy,'at'leaét some link has been made.

" This link offers the possibility that these "backward” groups can




Pawana. - : : -18- _ - €. V. Howard

be socialized by the Waiwai. In the Shodewika myth cited in Fock
{1963:56-74), a large number of animal "tribes" are invited to a
dance; they take on human form at the host village; but twn back
into animals when they return home —- a{l,'that is, Ercept for
those who take back spouses from the host village; they remain

. forever humanized.

The very existence of the ritual suggesta that the social
gtructura of the Waiwai must include its interface with other
groups as an essential characteristic, not just as an added
dimension. This feeds into the historical fact that once Waiwai
villages became concentrated after missionary contact and they had
no "others”" to invite as true pawana, the logic of social
-structure impelled them to invent uutsidefs in the playful form of
the Pawana ritual. The :reatiﬁﬁ of the ritual dates to the early
60's after several tribes had alveady been-assimilated into the
expandiné Waiwali settlement complex on the Essequibo. Traditio-
nally, villages were dispersed over great distances: members of
other villages would be invited for Shodewika dances to drink,
dance, trade and find lovers. The reinvention of the arrival of
Yvigitors"” in a comic genre -—— the humorous production of
"gutsiders"” from within the bounds of the village "insiders" —f.
testifies to the cantinuing impulse to enact the principles of the
_ production and repruduction of their sncieﬁzas
The myth of the anaconda people (Fn:ﬁ¥48-54) sheds some
lxght on the Pawana improvisgtion. 1In it, the anaconda visitors
.(1nc1ud1ng various water—dwellers) come to dance outside a Waiwai
grandmother ‘s house while everyone else is away at'another_
village’'s festival. They try to procure the grandhquer‘s
adolescent granddaughter but are unsuccessful. Théy{leave'behind
a sort of "ﬁrDtD—Drnaments," saying "Here is spmethiﬁg for peimo -
{("male cross-cousin”) to look at when he returhs_from the dance."
The anaconda people lgave what were ostensibly feather and bead

ornaments: "upper arm and calf bands of beads, ceremonial haiwr

ke et 1 2 A ——————— 1
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tubes, chin, mouth corner and nose #eathers, women s ea?
ornaments, bead criss—-cross" (Fock 1963:4%). From fhese, the
Waiwai got the idea of how to méke‘thamselves truly beautiful.
Up to then, the Waiwal had used "primitive" versions of
ornaments: "Refore that time they had only possessed everyday
hair tubes without feathers, their loin cloths had beer
"undecorated:; on thei?'loin cords they had only had teeth; their
calf bands were of woven cotton, their wrist bands-o¥ bark, the
uppér arm bands were of bark, and ear pegs had only been embel-
lished with mussel shells" (Focock 19&3:50).'MThE$e "primitive"
ornaments are the very ones parodied by the adtnrs portraying the

"backward” visitors in the Pawana rituals today. Although seen as

"uncultivated," they echo the Waiwai ' s own pash; "backward” tribes

are in all contents (seriocus as well as humorous, "mythical" as
well as "historical") viewed as the same as the Waiwai "used to
be.” The logic is that iglthe Waiwai managed to become social-
ired, =0 can the octhers. | _ '

However, a serious pfoblem plagues the ornaments left by the
anaconda people: they scon decay. "But the fine beads proved to
_be $ish eggs which soon became soft and rotten, and the beautiful
necklace plate was a small, flat fish which could not keep either”
(Fock 1963:30). The gifts left by the anaconda people demonstrate
é self/ornament identification: +fish egys as beads; a flat fish as
a breastplate. The ornaments were “"signs” of agquatic wearers they
detached from themselves and left behind. But although these
" gifts were “beautiful,” they succumb.to "rottenness" as they
digsolve back into their watery origins.

Any Waiwai listening to this hyth would already know the
rale of the anaconda people in the myth cycle of their creator
hero (Fock 1943:42-48)., VIn ity the creator Hawari fishes up his
wife from the water; she is the daughter of the anaconda people.
Their offspring become the Waiwai people. However, Mawari never

retributes the anaconda people with a woman in exchange or even

I
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with the labor expected of a son—in—-law. Hence the Waiwai

to this day are in a permanent debt relationship to the anaconda

people. They are "ashamed" before them (nfhyapamya) in much the

same way that an actual Waiwail son—in-law is "ashamed” before his
pérent5~in-lawg “Shame” is the social emotion associated with
being "indebted" to someone; my informants sometimes explained
their return gift to someone as "something to remove one’'s shame"
(oyehyvapampokatopol. The Waiwai Eelieve that the anaconda people
are still trying to claim a Waiwai girl as a return compensation;
hence it is dangerous for a menstruating adelescent girl to bathe
in the river, as she will be grabbed by the anaconda people. In
real life, wife-givers can claim a woman in exchange in the
immediate generation (sister exchange) o in the next (sister’'s
daughter marriage or cross—cousin marriage). ' .
The relaﬁinnship béfween oimo., male_;russ—cuusins, has the

potential for becnﬁing an affinal relationshipy; it is, in other

words, potentially highly "social," like the beautiful "social-

izing" proto-ornaments in the'myth left by thé anaconda people
for the poimp.” However, theze proto—ornaments decay ——
precisely because no cross—generational network of intermarriage
links are set up. The énacunda pebple fail to get & woman in
Eeturn for the one Mawari +ished up{' The mythic characters have
not yet gained control over.the printiples of reproduction of
their society; hence the ornamentsxdecay. They did, however, give
the Waiwai the jidea of "true orpaments,” a model of the principles
of production, over which they eventually gain control when they

learn how to reproduce them in a cultural mode. Aitha&gh‘they

“decayed, "the adornments of the Anécundawpeuple had been so lovely

that the Waiwai never forgot them, but spoke of them from genera-
tion to generation, saying: ‘That is how the Anaconda—people

looked, they really were beautiful.  We should very much like the

-ornaments, if only we had beads! '™ (Fock 19&3:50).
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One final element was needed in order to be able to "fix"
the principles of production in an enduring, reproducible form.
Ornament materials had to be nbtalned +rom another kind of
"uutalder?: "Atter the meeting w1th the Anacnnda—pemple the
Waiwai began to decorate themselves with feathers at all these and

other places, and a desire was felt also to adorn themselves with
beads. Then men camz from another world bringing beads with them,
s that it became puésihle to wear beads on chains and,*particdm
fakly, on . women ' s apfans“ (Fock 1963:50). The anaconda people
give icons of themselves but they too closely resemble them as
metonyms (fish eggs). One more step is needed, a metaphorical
substitute of these icons: beads. These don't decay, they are
hard and enduring; their higher value represents the "fixing"” of

the relationship beyond its momentary existence.

"Thé‘issue is the generation af_valué;'recall that thé pawana -
imprnvisétimn dramatizes, in antithetical form, the issue of
value. As Twner argues (1979, 1984), the production and
successful reproduction of the society depends upon orienting
these principles according to social values, whiqh in twrn are

reproduced along with the production of the society itselfd.

Data from nther'fitual games playéd.among fhe waiwai shed
"further light on the Pawana improvisation. Its plot and bhumor is
echoed in the animal imitatinn.gamesa'actors imitate a series of

various animals who invade the Waiwai village; other actors
" playing the part of the hunters attack: in the ensuing struggle,
'1the hunters always wini they bring the animals back as game to the
“women who then butcher them, accompanied by gales of laughter.
These games represent classic "culture over nature” rituals.
"-They dramatize the sociéty‘s asﬁerﬁiun of identity in the face af
the non*humggcgﬁﬁﬂﬁzgﬁigd +he successful absorptznn of the powers
of "nature’ /A Society is regenerated by the ass1m11at10n of these
o Mpilg® power s, suitably controlled and converted into a non—-lethal

g Orm —— game —- which serves to nurture the members of the

Bdciety.
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A similar idea is being expressed in the Pawana rituals. Lwe'

‘have seen how the "outsiders" are portrayed as not up to par 6n-
“the human scale; though not animals, they-dispiay Mary "natura—
lized"” Feafureé; But these features also bespeaP a certain puwer
hhiéh;.i% it can be "tamed,' cantrulled, and channelled thrmugh
exchange, haVé_the:pntential of ;nv;gurat1ng_walwa1 soc1ety,

By symbullcally marrying Na1wa1 women,; the Qawana actors, as
in the Shodewika myth, can become ‘humanized; in turn, their
offspring will come back in the next generatzun as wives for the'
Waiwai — thus ensurlng the continued reprndu:txun of the
soclety. We see the same idea at base in buth the animal
imitation games and Pawana: the threat. posed by outside pnwers;
the dEElFablllty of absnrblng those pnwers, and the nacess1ty of-
f1nd1ng a way of cnntrulllng and conptlng them in arder to harness

them for the ultimate repraductlon of suc1ety.

s
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v, Exchange and ldentity

To'complete the data relevant to the Péwana'rituals, let me

briefly sketch the general features of the 1ntertr1ba1 trade

network. The Waiwai’'s trade spec1a1t1ee include manioc araters,

which they shuttle up towards the Wapixana, and which are then

further traded to more northerly graups..'During my ?ieldwark,'the.

Waiwai of the village of Kaxmi left'thé'spe&ialization of manioc -

graters to the northern Waiwai-village'in Guyana'(which lies

closer to the Wapixana) and instead concentrated on the other

trade route feeding into the Tiriyg of Suriném'by'way of the

" nerthern Waiwai village. Along this route the Waiwai send talking

'harrnts and highly trained hunting dogs. - Under this rubric go

Dther subs1dxary spec1alt1es, such as hand-Spun cottun thread,
uruca paint, hair oil, etc. In erchange they recexve from the
Tiriy6 ménu¥actured guddsz alumlnum.pnts, knives, mosqu:to nets,
and above éll, glass beads. These_the-Tirin cbtain frqm the
bush—negrdé of Surinam (incraasingly'{fdm'migsidnaries), who

acquire them in the coastal cities, where thefbeads.have been

imported from Europe. ' S ; I

s . On the other end mf the trade rmute, the central wa1ual use
the ‘beads . and subsidiary manufactured goods. they have acquired

‘¥or thexr-:nntact expeditions in search'p¥_1salated tribes. They
believe that the beads "pacify” these "angry peoples”,. This belief

.héggms to have twm.aspectsz the béadé”ﬁpacify" them insmféf as
they are given by the Waiwai as rgifts” (wakréchni; and insofar as.

"the beéds éra "beaﬂti%ul" (cengnfami . Bnth'"QEFts" and "beauty"

are viewed by the Waiwai as the epztumes of their ethna of -

. _
&Fpaacefulness,' “soc;abxl:tyHHXtawahe ehtopo) . ‘Laden thh =Y =] many

stmbolic "virtures" (Schwimmer 1973), as weil as embodying their .

ownt history of transactions thruugh the eyﬁhangé'netwurk,'the

beads are thought to be. able to pacxfy "angry penples“ in and of
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These newly "pacified” tribes afe assimilated and gradually
"Waiwai-ized" by learning the language and norms of "peaceful"
conduct. It usually takes a generation before they are given
Waiwai women as wives. At thisipnint.tbey become symbolically
associated as a sort of class of subordinate, indebted sons-in-
law. They owe labor and basketry not only in their role as

wife-takers, but also as a sort of diffuse retribution for having

‘been "elevated" from their rude roots. Their children, offspring

gf.waiwai women and raised in the Waiwai village, are cnnsideréd
vet more "Waiwai-ized" than their fathers. These children can
thus more freely marry other Waiwai; they represent in fact the

return of a woman in exchange for one given--in the previous

generation.

The system, in octher words, has been built up such as to
guarantes the continued reproduction of the principles of its own
regeneration. This relates back to what was said on the problem
of the aﬁacnnda people 's "decaying" ornaments; some means was
regquired to ensure the continuity of the Exchangés over time such
as to "fix" the initial relationships in an enduring torm. Both
in the myth and in the trade network, beads ;eprasent this
"Fixing" D¥ relationships in- an ultihataly self—%eproducing +orm.

This data can be analyzed using what De Copprt (1981) calls
"chains of transformations.” By this model, certain objects are
symbolically associated with éspecfs of persons such thaf they can
be Ydetached" from the per50n§ they are then put through a series
of exchange "replacements” whichféequentially transform their
meaning and éxpand the breadth of social relations they bind
together, In his Enalyéiswo¥,mé1anesian mortuary rites, the death
of a person is, by means of several "chains of trans%ormationé,ﬂn
ultimately converted into a source of "life" for the society.

This model can be fruitfully applied to the Waiwai. The

series of exchanges in the intertribal trade network is a

transformation from {a).perishable (mortal) items to enduring
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C{non—temporal) mnes,rin other words, from "valueless" (ero pintho)

to “"valuable” (cepethikvem)s:; and (b) from indigenous goods to

manufactwed goods. Subsequently, in the transfer of "gifts" to
"Backward"” tribes, the "hard”/manufactured goods —— epitomized in
beads —— are transformed into relations of powef; dominance and a
claim on future generétinns whi:h will reproduce Waiwai smciéty;
The overall effect of these two aspects of the "chain of
transformations” is from an inferior positior, to bsalanced
'reciprocity, to a supefimr position. This can also be stated as a
move {from the lack of social relations, to the production of
social relations, to the gaining of control over their
reproduction —— theoretically in perpetuity:'

I will first discuss the transformation from "mortal” to
*enduring’ gopds. . ‘
| - This aspect of the chain of transformations involves a

series of substitutions of metaphors for the human signified, each

step allowing a greater manipulatian of maéning; Food —— physical
nurtuwance —— is "embedded” in hunting dﬁPS which as pets
«n :

represent a métaphar of human childrquuhith,ara "raised" and
nurtured just like people. As the means towards obtaining game,
the dogs represent the means of ensuring a continued souwrce of
food — its reproduction. These pets are metaphorically
.associated with children in numerous ways {(Waiwai dogs are
pampered tp an extreme unheard of elsewhere in Lowland South
America), but they can be "detached" from the household and given
awéy more easily than children. When given away in exchange, they
are further "pru:esséd“.thrmqgh the chain of transformations and
cnnverted.in£h beads. These serve as an icon of hardness and
non—perishability; as such, they represent the covercoming of the
problem of the mortality of the human life-cycle and the
transience of the relationships that gave rise to the exchange.

Their ability to represent "permanence" is nDtAonly an attribute

af their physical hardnessi it is also the result of the series of

L e SR
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exchange relations and transformations that led up to them. This
is the essence of their "value.”

This icon of permahence and values —— the beads -- is fed
back into the life cycle of mF#;pring.apd "savage" tribes. This
repreéents a higher order "nurturance" than that which began the
chain, food products. Beads epitomize the value of "beauty,"
"attractiveness," which in its turn hinges on the essence of
"gociability,” of being tawake, "peaceful.” It is significant’

. that the afterlife in the sky is conceived as a permanent state of
ﬁ%ing tawake where everyone is ornamented.and "beautiful."”
Imparting beads to one’'s offspring makes them "attractive” and
likely to attract a mate —— an apt symbol of- human for social
reproductivity, and one which constitutes a more powerful level of
nurturance” than simple bodily nouwrishment. Beads when imparted
to "backwards" tribes similarly represent a higher order of

"nurturance”; the transfer makes the "unseen” people (enfhni komo)

into "seen" people {(efexapy knmmf; it makes those who are
"ignorant” (camkinon) into ones who are "knowledgeable”
(tfﬁtfnoﬂem); and it makes "angry" ones (tirwofem) into "peaceful”
ones {(tawakem). . i

It is possible to argue that the transferan#a of beads to
"gsavage" tribes is "pacifying" and "socializing” not just as a
“metaphor of the nurturance of "ehildren” but alszo because the -
bBeads have come to signify the pracéss itself of the
transformation from mortality to permanence. They carry along
with them the symbolic load of thé history of their own production
“of value. ' | '

it should be recalled that the term for valueless things,
ero pintho, can be used not only in the sense of "worthlessness"
but also as "mortal.” "subject to decavy." quen complain about

using cloth skirts nowadays, which guickly tear, get soiled and

become outworn; they are erg pintho, wnlike the bead aprons they

used to wear, which wers "hard," "durable" (cevpf). A similar




‘Pawana’ ' . : .-24- _ €. V. Howard

contrast appears in the ideulogy_c# the person. The body (gugun)

is considered erolnfntho, "mortal ," because upon death it

decomposes and . "is forgotten," "disappears” (nfhcamnnxa);_but the
"gpirit,"” "soul" tekatt) is “forever® (Erornmero)._ A child's

ehkatt is tﬁmught to be "soft” £:quaQeT but 1n the course of
_maturat1on becomes "hard” (ceypi). After death it continues 1t5
existence in the 5Hy in a sart of perpetual presant whera no.
temporality exists to cause aglng Br decay.

The term erg gfnthu and. its relationship to value reappears.
Vis~&-vis the social hierarchy in the contrast between leaders and

noro pintho, "nobodies,” "those who are no one special ," i.e.,

ordinary villagers who hold no special position of authority.
Although their social identity is tied to the relations they have

-with others, only those who do hold 1n{1uent1a1 positions control

the relations amongst them. This may take the form of negotiating ;')

village disputes, granting permission for marriages, or m0b11121ng_
communal labor on behalf of a household head. Their sphere of
interaction is broader; the natwurk of Tinterrelations they link
tmgéther_is more exp3551ve, even ertendlng hevond the v1llage to
represent it to the Dutside; The:r role 15 -also hlerarchlcally
moré powerful, as the control of relatlnns among relations. Thls
is the essence of their "value" angd it is what dlstlngU:Ehes them

from thmse who are noro pintho, "no one spec1a1~

Thls Erpan510n in the breadth of 59:131 relatlons that are.

R

t:ad tugether is rep11cated in the series of exchanges in the

chazn of trans#nrmatians. The feeding of pets (as well as of
chxldren) occurs w1th1n the household and is the respnns1b111ty af
the muther. Pupples “and parrot fledglings are given as "gifts". tn
-very near kin in- other households, generally between women. The.
.meat the dogs will hunt when grown is exchanged to a broader

" network of households: the most “valuable" dogs éatch the largest

game, tapir, which is distributed to the entire village at large,

irrespective of kinship relations, through a leader. As & dog

»
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matures, it becomes more associated with men through the medium of
the hunt they both conduct, the meat they.prnvide.(both husbands
and dogs are sometimes called "my meat") and the breadth of the
social relatiphs they tie tégather. F1na11y, when a dog is to be
e#changed.fbr beadé, the trade is conducted hetween men who 11v9'

or wardwan “trading lscm‘tncr-s
in different villages, q&ua&hi “those who are afflnesﬁ, Eoth anw

their trade items will eventually be shuttled on to qtherptrlbes.
'and even other ethnic groups. '

To summarize what has been 5a1d so far, the transfnrmat1an;
frnm T"mortal” to "enduring” gmuda represents the symbolic
absorption of outsiders and the construction of a non-temporal
imagexof the seltf representing peﬁpetuity. This is a social .
response to the threaﬁ of decay of social relations when the
social fabric is ruptured, especially by death, or rendered
infertile by isolation. In this respect, the exchange transforma—
tions move from a cluster o f aperatlmns pertormed on "mortal™ |
things (11+e~enhanc1ng, modellang growth and the life cycle, but
witimately leading to death) to the nppos1te cluster representing
"enduring” things. This offers an image of the overcoming of
decay, transitoriness, death, énd isolation, thus echoing the
image of the afterlife in the sky where no time passes.

I will now discuss the secand way in whlch the chaan of
transformations schematizes the process of negotiating 1dent1ty,
insofar as 1t involves the conversion of 1ndlgenuus goods into
manufactured ones.

Recall that in the anacnnda myth that although these

_ creatures-left beautlful_prnto—mrnaments, they decavyeds only later

“men caﬁe from another world bfinging beadé with them" ~— whether

Europeans or bush—negroes, it nbv1ausly re&ers to members of the _
mor e pnwer#ul national society who channel beads into the evchange
network. In this respect, then,rthe exchange network represents a
social response to the threat posed by the natimnai society. The .

chain'uf.transformatiphs represents the possibility of symboli-

-
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cally absorbing the mare powerful national society in a form that
Waiwal society can dominate without being dominated, manipulating
and handling it through the medium of its praducta.. walggauaa
smc1ety "pacxfles" the national society by subjecting 1t#¢o the
proceasas of tribal ahﬁhange; it "tames” those powers by embedding
them in a set of sccial relatinnslgaverned_by the values and norms
m#Ia tawake ("peaceful") society. At same time, Waiwal society is
cnﬁpting the powers of that more powerful outside society {as
already "tamed"}, making it their'own. They keep the national
society at a distance but fake what they want from it -— but not
just the material goods themselves {they are acquired only in
order fo be given away) but moreover as attributes of social
relations created in exchange transfer itself —-- notably |
hierarchy, influence, and prestige. .

It should be recognized that beads, as well as iron knives,.
machetes and axes, filtered through the intertribal trade network
to the Waiwai and neighﬁdring groups long before they had direct
contact of any kind with Europeans, certaiﬁly_well betore the turn
of the century. They appear to have known at least that the
ultimate souwrce of these goods was from vanother kind" of person
on the other end of the chain of trading contacts (cite Schomburgk
1849) , * | o o

The Waiwai contact expeditions to search for and bring back
"hidden peoples" represent a new wrinkle in traditional inter-
trlbal relations and a refurmulat1nn of identity in the face of
1nterethn1c relations. Not only ‘are the Waiwai manipulating
metonyms of the more pawerfﬁl sa:iety in ihe form of its

manufactured goods, but they have also gained control over the

* It is equally interesting that even current-day Waiwai, atter
thirty—-five years of sustained contact with missionaries and
sporadic contact with colonists, still believe that beads are
"natural® products —— either seeds from & "bead tree" or granules
of riverbed sand found in foreign lands.
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relatlonshap whlch the missionaries once: held pver . them. By
>repruduc1ng th15 hlerarchy in th51r relations to other tribes and
at the same time expelling the missionaries. from the plcture, the_.
,Naxwal are. creat1ng two parallel h1erarch1es wh1ch are "separate
but equxvalent. ‘The tribe is in Fact qu1te ‘astute in man1pu~';
latxng the migsionaries and extractlng from them. what they want

"4or what "really cnunts," th21r 1nterrelat10ns wzth1n the1r own

- society and ethnlc group.
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M. Conclusion

In the Pawana rituals.we can see a rich and complex
dramatization of intertribal relations-with both mythical and
historical references. They represent not only a "model of"

~action but also a "model for" action (Geertz. 1973)3 not only a
reenactment of past events, but a prdgram tor confronting the '

futwre (Turner 1984). ' | 7 |

 ;, _ The intertribal trade netwcrk represents the Waiwal ‘s
control of their relations to the outside; it is an exupression as
wéll as a medium of asserting cnntrml. Trade items, as parts of
persons, are given, absorbed, and replacedtin constant inter-

lchanges‘with the putside, thereby altering the relationship
between the parties to the exchange. fis Paz pﬁts it, “Exchangé is
not an effect of society; it ié spciety itgelf in action.” With
the Waiwai, both the relationship and the identjty of parties are
transformed in the prmceés of exchange;_waiwai society is what and
how it exchangés.

We have seen that once Waiwali villages became concentrated
and they no lengsr had "outsiders" to invite as true pawana, the
logic of social structure impelled them to invent comic pawana
from within their own ranks. I have tried to Dﬁtline & perspec4
tive that takes this need for "outsiders” seriously and as
intrinsic. Waiwali social structure can be viewed as an "exo—
skeleton" that requires relations with other groups to sustain its
framework. This view contrasts with that characterizing the o
groups of this region as tindividualistic" and "simpler" than

- other regions (Riviere 1984) . Furthermnre,'this view élluws us to
factor in the indigenous reaction to contact with the national
society, not just as an extraneous "change agent” but as an ehtity
that the indigenous smciefy attempted to come to terms with and to
a certain extent to channel its impact along éertain lines..
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"1 have argued that intertribal akchénge schematizes the pro-
cess of negotiating identity by symbolically absnrbihg autsiders ‘
and constructing a non-temporal image of the self representing per-
petuity. I furthermore argued that the-current Waiwai practice of
ass;mxlat1ng other tribes must be understood as an historical
response to the contact 51tuat1nn,.repre5ent1ng an attempt to QaanA
control of the forces perceived to bhe behind the powers of the

foreign society. As such it is an active assertion of ethnic

:idehtity in the %a&e of external threats to tribal integrity.




