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TaRrRzYCJUsZ BULINSKI
Uniwersytet Gdanski

Stowo wstepne

przyjemnoscia oddaje do rak Czytelnikéw wyjatkowy numer Etnografii.
Jego unikatowo$¢ wynika z dwdéch kwestii. Po pierwsze, jest nig oryginalna
tres¢. Gléwna czesé¢ numeru (Animism and Perspectivism in the Study of Indigenous
Peoples) zawiera prace miodych polskich antropolozek i antropologéw, ktérzy
bezposrednio odnosza si¢ do jednego z prezniejszych nurtéw wspodlczesnej
antropologii zwigzanego z koncepcjami animizmu i perspektywizmu (lub sze-
rzej - nurtu symbolicznej ekonomii odmiennosci w etnologii Amazonii). Jest
to pierwsza w Polsce zbiorowa publikacja na ten temat. Autorzy przedstawiajq
wyniki swoich badan terenowych prowadzonych wéréd ludéw tubylczych
Amazonii, Andéw i Azji Srodkowej. Teksty wyrézniaja sie dwoma cechami: sa
szczegoélowymi, poglebionymi etnografiami oraz prezentuja zblizone podejscie
teoretyczne - wszystkie wykorzystuja lub reinterpretuja ustalenia koncepciji
animizmu jako schematu ontologicznego (Phillippe Descola), perspektywizmu
indianskiego (Eduardo Viveiros de Castro, Tania Stolze Lima, Aparecida Vilaga)
oraz koncepcji drapieznoéci oswajajacej (Carlos Fausto). Idee te znalazty nie tylko
grono tworczych kontynuatoréw w obrebie etnologii Amazonii (Eduardo Kohn),
ale takze z sukcesem zostaly zaadaptowane do badan poza kontekstem ama-
zonskim, wérdéd ludow syberyjskich (Rane Willerslev) czy mongolskich (Morten
A. Pedersen). Wreszcie trzeba wspomnie¢ o ich waznym miejscu w obrebie tzw.
zwrotu ontologicznego (ontological turn) w humanistyce (Martin Holbraad), gdzie
podejmowane sg starania przemodelowania zalozen ontologicznych i epistemo-
logicznych rozpowszechnionych w kregu kultur euroamerykariskich. Juz samo
powyzsze wyliczenie pokazuje, w jak szeroki i bogaty nurt badawczy wlaczaja
sie prace polskich autoréw.
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Po drugie, numer 6 Etnografii wyrdznia si¢ na tle wczeéniejszych numeréw
czasopisma pod wzgledem stopnia jego umiedzynarodowienia. Jest to numer
ztozony w wigkszosci z artykutéw anglojezycznych i hiszparnskojezycznych.
Teksty zostaly zrecenzowane przez naukowcow z réznych stron $wiata, ktérzy
sq specjalistami w zakresie badanych ludéw i podejmowanych tematéw badaw-
czych (z Brazylii, Argentyny, USA, Szwecji, Wielkiej Brytanii, Francji, Danii, Rosji,
Czech i Uzbekistanu). Ponadto tekst wprowadzajacy do gtéwnej czesci numeru
napisata Anne-Christine Taylor, wspdtczesny autorytet w dziedzinie etnologii
Amazonii, honorowa dyrektor badarn w Le Centre national de la recherche scien-
tifique (CNRS) we Francji i jedna z kluczowych postaci nurtu ,symbolicznej eko-
nomii odmiennos$ci”. Wszystko to pokazuje, Ze niniejszy tom czasopisma wilgcza
sie do obiegu $wiatowej antropologii zwiazanej z badaniami ludéw tubylczych.

*%k%

Numer 6 Etnografii sklada sie z trzech czesci. Pierwsza z nich (Animism and Per-
spectivism in the Study of Indigenous Peoples) to wspomniany powyzej gtéwny blok
tematyczny tomu. Otwiera go tekst autorstwa Anne-Christine Taylor (Seeing, spe-
aking and acting in Amazonian worlds. New takes on animism and perspectivism), ktéry
zawiera wyjatkowa synteze istoty nurtu badan amazonistycznych zwigzanych
zanimizmem i perspektywizmem. Taylor zawarta na kilku stronach oryginalne,
wyjaénione w prosty sposob, ujecie istoty tego skomplikowanego i zlozonego
nurtu badawczego. W dalszej czeéci swego tekstu przedstawita artykuty polskich
badaczy zawarte w gléwnym bloku tematycznym tomu, dlatego tez Czytelnika
zainteresowanego ich szczegétowa prezentacja odsylam do jej artykutu.

Blok ten zawiera dwa typy tekstow. Artykuty pierwszego rodzaju prezentuja
kontekst historyczny i teoretyczny perspektywizmu. Jest to szczegdélowy opis
dokonan swego rodzaju ojca chrzestnego wspotczesnej koncepcji animizmu,
A. Irvinga Hallowella oraz jego badan wsréd Odzibwejow autorstwa Michata
Zerkowskiego (A. Irving Hallowell’s research on the Ojibwe animism) oraz analiza
koncepcji natury i kultury Phillippe’a Descoli, Eduardo Viveirosa de Castro
i Terence’a Turnera autorstwa Adama Pisarka (Negotiating a human. Viveiros
de Castro — Descola — Turner).

Artykuty drugiego rodzaju prezentuja wyniki antropologicznych badan
terenowych. Filip Rogalski (Everyday enacting of agents through bodily simulation,
voicing, and familiarization of artifacts among the Arabela, Peruvian Amazonia) podej-
muje fascynujacy watek ,,odgrywania” form cielesnych ludzi i nie-ludzi w zyciu
codziennym Arabela. Pawet Chyc (Otro lado. An inquiry into the conceptual topo-
logy of animism among the Moré of the Bolivian Amazon) przedstawia wyobrazenia
rzeczywistosci ,po drugiej stronie” zasiedlanej przez nie-ludzkie byty. Z kolei
Anna Przytomska-La Civita (La relacion de depredacion entre humanos y no-humanos
en la ontologia de los q'ero de la cordillera de Vilcanota, Peril) przyglada sie relacjom
ludzi i nie-ludzi (gér) wéréd Indian Keczua przebiegajacym w rytmie wzajem-
noéci i drapieznosci. Sylwia Pietrowiak (Bride kidnapping in Northern Kyrgyzstan
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as the initial stage of subjectivity-forming process) prezentuje oryginalna interpreta-
cje malzenstw przez porwanie jako etapu procesu budowania podmiotowosci
kobiety w spoleczenistwie kirgizkim. I wreszcie Zbigniew Szmyt (Post-socialist
animism: personhood, necro-personas and public past in Inner Asia) pokazuje uzy-
tecznoé¢ koncepcji animizmu do analizy postsocjalistycznej rzeczywistosci
wéréd Mongotoéw i Buriatéw. Blok tematyczny koriczy tekst mojego i Mariusza
Kairskiego autorstwa prezentujacy historie i dorobek polskich badan antropolo-
gicznych w Amazonii (A brief history of Amazonian research in Polish anthropology).

Czes¢ druga tomu (Articles) obejmuje trzy polskojezyczne teksty antropolo-
zek, wprawdzie niezwigzane bezposrednio z gléwnym tematem numeru, ale
poruszajace pokrewna problematyke. W pierwszym z nich (Jedzenie regionalne,
lokalne czy ,, swoje” - tozsamosciowy wymiar praktyk jedzeniowych na Podlasiu) Joanna
Mroczkowska kresli obraz powigzar miedzy ludzmi, praktykami jedzeniowymi
i przestrzenia jako trzema czynnikami wspoélksztattujgcymi tozsamosé ludzi
zyjacych na obszarach wiejskich Podlasia. Tym samym posrednio nawiazuje do
formatywnej wagi wzoréw produkcji i konsumpcji jedzenia znanej z tematyki
amazonistycznej. W drugim artykule (Stereotypizujqc fryzure. Wyobrazenia na temat
wtosow w doswiadczeniach 0sob noszqcych dredy w Polsce) Karolina Dziubata opisuje
symbolike i wyobrazenia dotyczace dredéw w Polsce, jakie staja si¢ udziatem
zaréwno osob noszacych taka fryzure, jak i ich spotecznego otoczenia. Pokazuje
w ten sposéb zwigzek pomiedzy praktykami formowania ciala a sposobami
myslenia o $wiecie. Trzeci tekst autorstwa Michaliny Janaszak (Straznik, badacz,
popularyzator? Problemy tozsamosciowe muzealnikéw w dobie przemian zachodzqcych
w muzealnictwie) podejmuje wazny watek zmian zachodzacych we wspoélczesnym
muzealnictwie ujmowanych z perspektywy oséb je tworzacych - samych muze-
alnikéw i wyzwan tozsamosciowych, jakie napotykaja.

Ostatnia czes¢ tomu (Reviews) zawiera recenzje ksigzki Tomasz Rakowskiego
o referujacej wyniki badann w Mongolii pt. Przeptywy, wspétdziatania, kregi mozli-
wego. Antropologia powodzenia z 2019 roku autorstwa Justyny Szymariskiej (Od tra-
dycyjnych pasterzy do transrelacyjnych spotecznosci. Mongolska sztuka nieformalnego).
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ANNE-CHRISTINE TAYLOR @ https://orcid.org/0000-0002-8920-7440
Directrice de recherche honoraire, EREA-LESC, CNRS, Paris

Seeing, speaking and acting in Amazonian worlds.
New takes on animism and perspectivism

hen I was a graduate anthropology student in the 1970s in Paris, and during

my formative years as a specialist in Lowland South American ethnol-
ogy, we in Western Europe were aware of the significant contribution of Polish
scholars (or scholars of Polish extraction) to Americanist studies; the names
of specialists such as Maria Rowstorowski, Jan Szeminski, Mariusz Ziétkowski
and others were familiar to us. However, the work of Polish scientists within
the field of Americanism seemed to focus largely on the Andean and Mesoamer-
ican areas, with a strong focus on ethnohistory and pre-Columbian archaeology;
so far as we knew, the South American Lowlands remained outside their purview.
This situation changed in the 1990’s: suddenly, a trickle of Polish amazonianists,
already engaged in fieldwork in various parts of the Lowlands, began appearing
in the doctoral programs of French, British and American universities and more
broadly at international conferences where recent trends in research were being
discussed. What was striking about these young scholars was the sophistication
of their approach, the breadth of their anthropological culture - they seemed
to have read all the relevant literature - and their firm grasp of the theoretical
issues involved in Amazonianist ethnology. In fact, in many ways they were ahead
of the game: their early work immediately made strikingly original and signif-
icant additions to the emerging paradigm eventually labeled ‘animism” and/or
‘perspectivism’. To our (admittedly complacent) eyes, it was as if these budding
specialists had just been waiting for the crystallization of this paradigm to jump
in fully armed and join the international discussion it generated. I have no idea
how this change of focus in Polish Americanist studies came about, how this
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nascent tradition of research was fostered, in what institutional contexts and by
whom. I wish I knew more about the history of anthropology in Poland to account
for it, though I imagine that the reception of Lévi-Straussian structuralism played
an important part in it. What does seem clear is that the questions being explored
in Amazonianist anthropology during the last decades - questions that eventu-
ally fed into the so-called ‘ontological turn” - struck a chord in the Polish anthro-
pological community.

The papers collected in this issue are evidence that this chord is still strongly
resonating, and that the tradition of research initially associated with Amazo-
nianist anthropology has taken root and prospered within the Polish academic
world. Each one of these contributions has something fresh and important to say
about some aspect of animism/perspectivism; taken together, they draw a useful
and up-to-date panorama of the debates over animism, illuminating the complex-
ity of the issues involved in these discussions.

But first, a brief reminder of what we are talking about. As it is used now-
adays, the term ‘animism’ (sometimes labeled as ‘the new animism/, to distin-
guish it from its former usage based on E.B. Tylor’s classic definition) refers
to a feature common to many cultures across the world: the tendency to attri-
bute personhood - modeled on humans’ perception of their selfhood - to a large
array of beings that we ‘Moderns” would identify as natural, i.e., non-human
(animals, plants, stones, artefacts...) or supernatural (gods, spirits, the dead...).
In short, the categorization of things as ‘persons’ is much more inclusive in ani-
mist contexts than it is in our naturalist” world. As Descola has pointed out,
any person from whatever cultural background is capable of making animist
inferences on occasion: for example, when we talk to our pet, or to our computer
(usually to berate it), we are behaving in animist mode. But it is only when this
kind of inference is generalized and systematized to the extent that it shapes
the practices and conceptualizations involved in large parts of a given cultural
configuration that we can properly speak of animism. The fascination of animism
lies in the fact that, if taken seriously, that is to say as a statement about the facticity
of the world (rather than as a case of erroneous causal reasoning or a set of irra-
tional beliefs, as it was in the Tylorian approach and still is in cognitivist theories
of religion), it flies in the face of the entrenched division between Nature and Cul-
ture upon which the Moderns” world has come to be built; and it does so at a time
when we are all becoming increasingly worried about the state of our relations
to and with Nature, both as a reality and as a concept. Given this context, it
is not surprising that animism has captured the Western imagination and become
a focal point of anthropological theorizing. It so happens that the rise of animism
as a major topic of analysis coincided with the publication of a spate of remarkably
fine-grained and analytically acute ethnographies produced from the 1970’s on by
a new generation of Amazonianists. As a result of this coincidence, Amazonia
soon came to be seen as a privileged laboratory for devising new - and general-
izable - ways of accounting for animistic forms of ‘worlding’.
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The picture of animism that emerged from these studies exhibits a series
of interrelated features. Predation plays a salient role in it, as a general model
of relations to Others and as a motor for acting in and on the world. Linked
to this is a dynamic often referred to (following Erikson) as ‘constitutive alterity’,
whereby the production of selfhood and reproduction of the social world require
capturing elements from the outside world, valued by virtue of their otherness:
live enemies (to be eaten or otherwise ritually slain), wives, children and pets
to be adopted, trophies (shrunken or mummified heads, teeth, bones...), proper
names, ritual songs or speeches, etc. Once captured through predation, such
elements of alterity then undergo a process of incorporation, theorized notably
by C. Fausto under the label ‘familiarization’, whereby they are progressively
‘digested” and turned into kin, or used in one way or another to produce internal
values, including life itself. This process is in turn connected to a construal of kin-
ship as the making of congeneric bodies: humans, i.e.,, members of the ‘species’
or collective of reference, have to be made into the likeness of the bodies around
them, through feeding and caring as well as through mutual speech and gaze.
Failing these measures, the (potential) person may be claimed by another collec-
tive, such as the dead, or become an animal.

Perspectivism adds a further twist to this configuration. The term refers
to the theorization by Eduardo Viveiros de Castro of another feature commonly
found in animist configurations: the attribution to kinds of being of distinctive,
non-equivalent ways of perceiving elements of reality and in particular other
species. Thus, where ‘we” as humans see peccaries, these same peccaries may see
us in the shape of jaguars; jaguars, in turn, while they see themselves and their
congeners as humans, may see (real’) humans as prey, in the shape of pecca-
ries, and see blood as manioc beer. In other words, each set of beings will have
a different perspective on the given real according to the specific nature of its
body, more accurately according to the ethogram associated with a species” form
of bodiliness. This is what led Viveiros de Castro to speak of ‘multinaturalism’
as a defining feature of animism: since each class of being sees and lives in a par-
ticular Umwelt, natures are multiple, while culture is single or homogeneous, inso-
far as it constitutes the unvarying bundle of capacities and dispositions inherent
to the personhood of all existants occupying (at least virtually) the deictic position
of ‘I'. Perspective inferences may be highly generalized and systematized in some
societies (such as the Juruna studied by Tania Stolze Lima, the initial inspira-
tion for Viveiros de Castro’s theorization of perspectivism), much more limited
in others (for example, restricted to interactions between the living and the dead);
but it is, according to Viveiros de Castro, always present in animist configura-
tions, if only in latent form. However, given that forms of perspectivism can
also be found in cultures that cannot easily be labeled ‘animist’, short of voiding
the concept of its classificatory value (for example, in the Mesoamerican area,
as well as in Inner Asia, as Z. Szmyt’s article demonstrates), and, conversely, that
some clearly animistic groups exhibit no obvious traces of perspectival reasoning,
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the exact nature of the connection between perspectivism and animism - is it nec-
essary or contingent? - is still hotly debated.

M. Zerkowski’s article on Hallowell’s seminal study of Ojibwe ontology pro-
vides a useful entry to the discussion of animism. While Hallowell’s work is duly
acknowledged as a source of inspiration for the authors involved in the study
of this topic, Zerkowski rightly claims that his ideas have not received the criti-
cal attention they deserve. Zerkowski’s careful contextualization and assessment
of Hallowell’s production brings to light the significance of his intuition that
‘behind” Ojibwe ontology there lies a deeper level of cognitive operations linked
to forms of perception that filter the Ojibwe’s grasp on reality. He called this level
the ‘behavioral environment, and Zerkowski’s discussion of this notion imme-
diately makes clear its proximity to Descola’s treatment of the ‘ontological filters’
at work in the four modes of identification he distinguishes. The two anthro-
pologists both postulate the existence of a framework that mediates relations
to the phenomenal world and that lies upriver from the cosmologies or ‘ontologies’
of a given collective. The difference between the two models is that, while Hallow-
ell’s culturalist grounding kept him from formalizing his notion of the “behavioral
environment” and deploying it for comparative purposes, Descola used the struc-
turalist tool-box to turn it into a ‘structure’, as such endowed with comparative
potential and generalizable features.

A. Pisarek’s article provides a lucid overview of the debates on this matter
and more generally on the central issues involved in the discussion of animism.
Focusing on the way three major figures of americanist anthropology - Viveiros
de Castro, Descola and T. Turner - deal with Amazonians’ ‘confusion’ of nature
and culture and their idiosyncratic view of humanity as a deictic position, he
carefully pinpoints the areas of convergence and dissension between the mod-
els developed by these three authors, all rooted in Lévi-Straussian structural-
ism (strongly inflected by Marxism, in Turner’s case). He shows how Viveiros
de Castro explodes our naturalist constitution simply by inverting the valence
of the terms set up in the central opposition between Nature and Culture, and then
by methodically exploring the consequences and implications of this reversal.
In so doing, he elaborates what amounts to a metaphysics of the Amazonian
world, albeit an ethnographically highly informed one. Descola, for his part, rel-
ativizes both our naturalism and Amazonian animism by replacing them within
a broader framework including two other modes of identification, respectively
called totemism and analogism, each one of these modes conceived as transfor-
mations (in the structuralist sense) of each other. It is worthwhile noting that
Descola’s fourfold scheme is not in any sense a typology of past and present social
configurations ; indeed, he is at pains to point out that no real ‘society” strictly
corresponds to his categories, and that actual cultural configurations are usually
hybrid, ‘animist” in some fields, ‘analogist” or ‘totemist” in others. In classic struc-
turalist fashion, his models referring to forms of identification are purely heuris-
tic devices aimed at elucidating the underlying logic at work in the ‘ontologies’
of this or that group, and his general fourfold classification must itself be seen
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as a model of these models. Though also inspired by Lévi-Strauss’s thought, Turn-
er’s approach is quite different (and more Aristotelian than Kantian): in his view,
Amazonian cosmologies (and more specifically that of the Kayapo) are a reflexive
take on an evolving lived world in which all beings join in, each one engaged
in the process of transforming nature and capable of some order of reflexivity, so
that humans’ actions and reflexivity replicate at a different scale a property com-
mon to all living things. In short, culture is essentially a ‘supernature’. At the end
of his paper, Pisarek comes out in favor of Turner’s theorization, on the grounds
that it has a greater capacity to deal with ongoing change and a greater potential
for ‘decolonizing’ anthropology, whereas both Viveiros de Castro and Descola’s
models are too static and remain too closely bound to Western forms of categori-
zation. To which the latter authors might well respond that Turner’s perspective
is both markedly anthropocentric and reliant on a typically Western construal
of history, therefore itself characteristically ‘naturalist'.... In any case, Pisarek’s
acute, well informed contribution will give the reader a valuable insight into
the complexities of the issues involved in the discussions over Amazonian ani-
mism and the best ways of making sense of it.

The preceding comments may have given readers the impression that
Amerindian perspectivism is a highly cerebral affair, a formalized explicitation
of indigenous metaphysics that come to the fore primarily in ritual contexts, or else
through the objectivation emerging from conversations with the ethnographer
about the meaning of mythical narratives and ritual performances. The impor-
tance of F. Rogalski’s article is to show how perspectivism actually works
at the ground level, by giving a particular ‘spin” to ordinary, routine behaviour.
With characteristic ethnographic flair, he describes how the Arabela playfully
enact and verbally label minor behavioral quirks observed in other persons: thus,
a man will say ‘I'm doing Nuria” when putting on oversized boots, in reference
to a young girl named Nuria wearing too large boots on a previous occasion;
or ‘X is doing so-and-so’, when referring to the way a person wears a cap, eats
or talks in a certain way. This joking behaviour is constant among the Arabela,
prompting the ethnographer to analyze in careful detail its linguistic and prag-
matic dimensions, as well as the fields of practice most often selected as sources
for the behaviour being indexed by this form of parody. He goes on to show
how it illustrates culturally honed attention to the distinctive ‘ethogram’ of other
subjects: persons are singularized not by their ‘psychological’ or personality traits
but rather by virtue of the aptitudes and dispositions determined by the kind
of bodies they inhabit. Further, by enacting such ‘etho-traits” the Arabela are con-
stantly engaged in ‘familiarizing” and ultimately incorporating elements of alter-
ity to produce their selfhood as well as the collective they belong to. P. Chyc’s
paper on the Bolivian Moré offers another valuable illustration of the ‘ground-
edness’ of perspectivism in the everyday life of an animistic society, by focusing
on the stories Amazonian people commonly tell each other about odd encounters
experienced while going about their ordinary tasks, such as hunting, visiting
or traveling. Typically, the reported event occurs while the story’s protagonist
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is alone and comes upon a being whose strangeness is indexed by an anomaly
in the pragmatics of the encounter: it is seen but not heard (or vice-versa), or
it behaves in an unexpected way (a deer or a peccary standing still and staring
at the hunter instead of fleeing). Such creatures are said by the Moré to be ‘of
the other side’. Chyc goes on to analyze the properties of the ‘other side’, stressing
its sameness to the normally perceived world while highlighting the entirely dif-
ferent perspective on it experienced by those who inhabit it permanently or acci-
dentally. Given the specular relation between the two realities, he rightly points
out that boundaries between this side and the ‘other side” - limits such as skin
and bark, the surface of water, the fringe of forest around a clearing... - play
a vital but understudied role in the deployment of a perspectivist world, and he
argues for the relevance of topology as a heuristic tool for illuminating the recur-
sive, endlessly reversible contrast of visible appearance and invisible ‘interiority”
that plays such a pivotal role in animism. A. Przytomska-La Civita, for her part,
takes up the thread of predation as it is conceptualized among the Andean Q’eros
of south-central Peru. She demonstrates how in this cultural context predation
becomes either a kind of forced reciprocity, when people transgress (through
neglect or by committing incest) their obligation to constantly engage in the web
of reciprocal exchange (ayni) that holds the world’s beings together, or else a uni-
lateral (i.e., non-reversible) aggression and subtraction of the substances that
should flow between all the ‘persons’ that make up the Andean universe. Her
contribution helps to show how the notion of predation is inflected by its embed-
dedness in an ‘analogist’ cosmos such as that of the Q’eros: while in Amazonia
predation is the basic, unmarked form of relating to Others and reciprocity only
obtains between congeners or persons assimilated to close kin, in the Andes reci-
procity is the governing principle and predation only comes in when reciprocity,
the matrix of relations between all beings including non-humans, breaks down
and must be substituted by negatively valued forms of mutual sustainment.

S. Pietrowiak and Z. Szmyt’s contributions deal with Inner Asian cultures
and show how the conceptual apparatus elaborated to account for the dynamics
of Amazonian sociality can be used to illuminate processes at work in these quite
different ethnographic contexts. In this respect they follow a trend that is equally
visible in Western European anthropology: while a few decades back Melanesia
was the ‘significant other” of Amazonia in comparative terms, to the extent that
specialists of these areas jointly produced an imaginary theoretical continent
dubbed ‘Melazonia), this role has shifted to Inner and North Asia, and contempo-
rary specialists of this part of the world commonly draw on Amazonianist liter-
ature to make sense of their ethnographic material. The fact that shamanic prac-
tices play a salient role in both regions provided an obvious common ground for
comparative exercises, but now the use of Amazonianist concepts by Inner Asia
scholars extends well beyond the domain of shamanism. Thus, Pietrowiak relies
on Fausto’s work on familiarization to illuminate the practice of bride kidnap-
ping in north-eastern Kyrgyzstan and the transformation of women that it brings
about, a trajectory of change that resonates with the process of incorporating pets
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in Amazonia. By detailing the major role played by the female affines of the groom
and bride in the performance of marriage, she shows how women move in their
life course from the position of insider as infertile child to that of captured, fertile
outsider in her husband’s family and then on to the respected position of ‘tamer’
of other captured brides; interestingly, she notes that the offspring of the two
sets of female ‘tamers’ involved in a marriage by kidnapping are in the posi-
tion of potential spouses for each other. Szmyt, by contrast, focuses on relations
between the living and the dead, in the wake of the post-communist resurgence
of necropersons’ as active presences. The three fascinating cases he discusses
show how these non-(live)humans come into being and are called on to intervene
in contemporary life, as major actors in the production of new historical narratives
sustaining the re-emergence of previously suppressed or ‘invisibilized” identi-
ties. Though Szmyt does not explicitly relate his findings to Amazonian models
and to the discussion of animism or perspectivism, his analysis does connect
strongly with Amazonianist analyses of the relations with the dead, the politics
of memory and the regimes of historicity characteristic of indigenous Lowland
groups. His paper thus sets up a particularly rich ground for further comparative
work on the Amazonia-Inner Asia axis.

At a time when the Polish academic world is facing a fraught situation,
and when anthropology departments in particular are struggling to maintain
their integrity, it is to be hoped that the quality of these contributions, beyond illus-
trating a thriving local tradition of Americanist-inspired studies, will help draw
attention to the signal contribution of Polish scholars to the discipline of anthro-
pology at its cutting edge, and contribute to the preservation of the intellectual
and institutional environment in which their work emerged and flourished.






Etnografia. Praktyki, Teorie, Doswiadczenia 2020, 6: 21-48
https://doi.org/10.26881/etno.2020.6.03

MicHAE, ZERKOWSKI @ hetps://orcid org/0000-0003-4890-5119
University of £6dz

A. Irving Hallowell’s research on the Ojibwe animism

Introduction

In contemporary research on animism, few works have proved as influential
as Alfred Irving Hallowell’s essay published in 1960 in a volume honoring
Paul Radin (Diamond 1960).! Several decades after writing about the behavior,
worldview, and ontology of the Ojibwe,? Hallowell came to be dubbed the forefa-
ther of the anthropological approach to what Graham Harvey (2005) has termed
the “new animism”. However, the sixty-year-old text based on research com-
pleted eighty years ago tends to be just mentioned (e.g., Viveiros de Castro 1998;
Bird-David 1999; Willerslev 2007; Costa, Fausto 2010; Descola 2013; Kohn 2015;
Holbraad, Pedersen 2017) rather than extensively discussed (e.g., Ingold 2000),
and the biography-, history-, fieldwork-, methodology-, and theory-related context
that influenced its creation is almost always ignored. The paper is an attempt
to present Hallowell’s biographical profile and to situate his achievements within

! This important collection of essays was first assembled in 1957 as a Festschrift celebrating
Radin’s seventy-fifth birthday, but it was not published until after his death. It should be
emphasized that Hallowell’s (1960a) paper Ojibwa Ontology, Behavior, and World View, so widely
read today, contains significant excerpts from his own text entitled Ojibwa Metaphysics of Being
and the Perception of Persons (Hallowell 1958).

2 This exoethnonym is commonly used today to refer to the people (endoethnonym: Anishi-
naabe, pl. Anishinaabeg) speaking the Ojibwe language (endoglossonym: Anishinaabemowin),
which belongs to the Algonquian language family. The name “Ojibwe” is sometimes anglicized
as “Ojibwa” or “Ojibway”. Excluding quotations, in the article, I use the Ojibwe orthography
presented in John D. Nichols’s and Earl Nyholm’s (1995) dictionary.
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the history of cultural anthropology. It also aims to review Hallowell’s ethno-
graphic material and to discuss ideas presented in his seminal essay - the ideas
with their own genealogies resulting from the aforementioned elaborate context
in which they originated.

Biographical and intellectual context

“I was born in 1892 here in Philadelphia and have lived here all my life” (as cited
in Stocking 2004: 198), said Alfred Irving “Pete” Hallowell in a 1950 interview.
His parents (mother - a former schoolteacher, father - a supervisor in a shipyard)
were Baptists. Hallowell, a rebellious teenager, graduated from manual training
high school in 1911 - as he said, he had chosen that school because “it was a new
building and they had a swell mandolin club” (as cited in Brown 1992: xiv) -
and entered the Wharton School of Finance and Commerce at the University
of Pennsylvania. However, by the time he graduated in 1914, he had abandoned
all plans for a business career and soon began attending courses in sociology,
while earning his living as a social worker. The experience gained during his
work proved to be formative; visits to Polish, Italian, and African-American
households made him familiar with cultural differences and taught him how
to conduct interviews (Hallowell 1972: 51-52).

At that time Hallowell began to discover psychoanalysis. He met Franz
Boas’s students - Alexander Goldenweiser, who lectured psychoanalytic theory
at the Pennsylvania School of Social Work, and Frank G. Speck, who was a mem-
ber of the same fraternity as Hallowell, and whose courses Hallowell decided
to attend.’ Hallowell’s interest, which so far had focused on sociology, begun
to drift towards cultural anthropology. In 1922-1923, having obtained (with
Speck’s help) the Harrison Fellowship, Hallowell took a semester of Boas’s courses
at Columbia University. It was at that time that he started attending weekly meet-
ings held privately by Goldenweiser and a group of students, including Ruth
Benedict and Melville Herskovits (Hallowell 1972: 52; Stocking 2004: 203-204).

Years later Hallowell (1972: 53) would recall:

With my interests ranging over broad social problems, it may seem paradoxical
that the people in whom I became most interested were the American Indians.
But these were the primitive, aboriginal people of America - and they were Frank
Speck’s pets. At this time, he was engaged in “salvage anthropology” among
the Indians of the eastern United States. Speck’s self-involvement with the study

* It is worth noting that Speck and Goldenweiser were almost each other’s antitheses in terms
of biography and professional work. Not only did the former not belong to the social circle
of Kleindeutschland (German American community of New York City and neighboring area),
but he also gained recognition for being an outstanding field researcher. The latter was, to quote
William Y. Adams (2016: 214), “[a] polished, urban sophisticate with no taste for «rouging it,»
he did as little fieldwork as he could get away with. (...) Boas considered him one of his bright-
est students.”
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people and their problems was perhaps greater than that of other anthropolo-
gists of the period. He was always extolling the sovereign virtues of the Indi-
ans and proclaiming the intrinsic values of their culture. (...) Speck was about
as detached from American culture as one could be. He would not, for instance,
buy a car, and he never read newspapers. In a sense, he was also detached from
the university and its affairs. I never remember his serving on a committee; his
thoughts and energies were entirely devoted to his research among Indians. And
I imitated my mentor for a long while.

Hallowell’s first short field research took place among the bilingual (French
and Algonquian-speaking) Abenaki from the banks of Saint-Francois River.
Although he collected some material during this trip and those that followed, his
Ph.D. dissertation from 1924, a monograph on bear ceremonialism, was of com-
parative, Frazerian nature. Published in 1926, the dissertation, along with its
concluding, Boasian-style hypothesis “that a bear cult was one of the character-
istic features of an ancient Boreal culture, Old World in origin and closely asso-
ciated with the pursuit of the reindeer” (Hallowell 1926: 161), proved interesting
to the associates of the Kulturkreis school, Soviet ethnography, and comparative
study of religions (Hallowell 1972: 55). Hallowell’s monograph also included
remarks adumbrating his future works on culturally constituted worldviews
and psychologically studied individual behaviors expressed, among other ways,
in the context of animistic thinking. In this particular aspect, his dissertation
turned out to be a transition from the Boasian program to future interpretations,
both related to and transcending the postulates and methodology of the culture
and personality school (Darnell 1977). Years later, Hallowell (1966: 12, as cited
in Darnell 1977: 28) recapitulated his ideas of the time:

Not only bear ceremonialism is boreal in its scope. What we have to consider
is a generalized conception of the nature of the animal world in relation to man.
At the root of this relationship there appears to lie a generalized belief that ani-
mals by their essential nature are not so different from human beings and that
animals are sent to hunters by controlling “spirit masters.” This is a conception
common among the peoples of Eurasia and America. My conclusion is that bear
ceremonialism was only an introduction to a much wider range of problems.
Man and animals instead of being separate categories of being are deeply rooted
in a world of nature that is unified. Perhaps the approach of ethnoscience or
ethnosemantics can help us here.

As early as the late 1920s, his interest in the relationship between kinship pat-
terns and social behavior led Hallowell to focus on the ethnography of the Cree,
and ultimately - on the ethnography of the Ojibwe.* In 1930, having obtained
a grant from the Social Science Research Council, he made his first trip to the Lake

* The most recent anthropological work on the Cree and the Ojibwe (Skinner 1911) that he may
have read at that time had been published in the same year as he graduated from high school.
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Winnipeg region, where among the Ojibwe (known as Saulteaux)’ of Berens River,
he met his most important collaborator, guide, translator, and eventually friend -
William Berens (Hallowell 1992: 6).

However, for Hallowell, the 1930s were not only the period of fieldwork cru-
cial to the development of his theory, but also the time marked by the emergence
of psychological anthropology, to which he finally contributed with a panoply
of topics, including the concept of the self, perception and cognition, acculturation
and related personality changes, mental health,® projective techniques, behav-
ioral evolution, etc. (Bourguignon 2018: 17). At the beginning of the decade, he
met Edward Sapir (a close friend of Speck) - the person who would later be
considered not only “the founder of culture and personality studies” (La Barre
1980: 264) and one of the most notable representatives of American structural-
ism (Hymes, Fought 1981), but also a prominent figure in the institutional world
of nascent American psychological anthropology. When Sapir became the chair-
man of the Division of Anthropology and Psychology of the National Research
Council, he invited Hallowell to join the newly formed Committee on Person-
ality in Relation to Culture, whose members included Ruth Benedict, as well
as the most influential figures in psychiatry and psychoanalysis (both Freudian
and neo-Freudian): Adolf Meyer, Abraham Arden Brill, and Harry Stack Sullivan
(Hallowell 1972: 56). Hallowell became the chairman of one of the two subcom-
mittees, which was entrusted with the task of drafting a “handbook of psycholog-
ical leads for ethnological fieldwork” (as cited in Darnell 1986: 175). The resulting
text included one of the most relativist statements by Hallowell (1956 [1937]: 355),
i.e, the claim “that the very existence of varying culture patterns carries with
it the psychological implication that the individuals of these societies actually
live in different orders of reality.” However, Hallowell was referring to a reality
understood “ethno-metaphysically” and practically, not phenomenally. Human
mental response to the physical phenomena and objects of the world external
to him/her is therefore culturally dependent in the sense that it concerns percep-
tion (understood as the organization, identification, and interpretation of sensory

® It should be noted that the Ojibwe, who live near Lake Winnipeg and its rivers, and who are
locally called “Saulteaux” (Steinberg 1981), are often referred to as “Northern Ojibwa” in Hal-
lowell’s works, but should not be confused with the proper Northern Ojibwe “that live along
the upper courses of the rivers that flow generally northeast into Hudson and James bays,
from Island Lake, Manitoba, to Ogoki, Ontario” (Rogers, Taylor 1981: 231). Hallowell himself
wrote: “Their early association with the Sault is the source of an Indian name for them - People
of the Falls or Rapids - from which was derived the name given them by the French - Saulteurs.
This name has persisted in anglicized form in parts of Canada down to the present time, along-
side their alternative self-designation, Anishinabek. Outchibouec is an equally early designation
which later took the English form Ojibwa. (...) Chippewa is actually a corrupted form of Ojibwa,
but has received wide currency in the United States after having been officially adopted by
the Bureau of American Ethnology” (Hallowell 1992: 5-6).

¢ The answer to the question of whether Hallowell’s (1955b [1940], 1955d [1938]) research inter-
ests in fear, anxiety, and aggression in the Ojibwe culture and personality were related to his
tragic family history (Hallowell’s adopted son, William Kern Hallowell, was a notorious felon
and the murderer of two policemen, as well as his own stepmother, Hallowell’s ex-wife Doro-
thy Kern), can only be speculative (Stocking 2004: 221-232).
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data) and cognition. “Consequently, the objects of the external world as meaning-
fully defined in a traditional ideology constitute the reality to which the individ-
uals habituated to a particular system of beliefs actually respond” (Hallowell
1956 [1937]: 356). In practical terms (related to acting in the world), “[t]he physical
objects of the environment only enter the reality-order of the human population
as a function of specific culture patterns” (Hallowell 1956 [1937]: 356). However,
Hallowell only referred to the relativity of classification (e.g., a culturally condi-
tioned perception or lack of perception of specific objects as useful, valuable, etc.)
and to some extent foreshadowed James J. Gibson’s (1966) concept of affordance.
It should be added that at this stage, Hallowell spoke of “reality-orders” rather
than “world views”, and the “traditional ideologies” mentioned above were later
replaced by “metaphysics of being” or “ontologies”.

As a Guggenheim Fellowship holder in the academic year 1940-1941, Hallow-
ell wrote a monograph on Ojibwe conjuring, in which he stated: “Neither animism
in its classical formulation nor animatism is the unequivocal foundation of Sault-
eaux belief” (Hallowell 1971 [1942]: 7). The monograph was dedicated to William
Berens, and Hallowell himself concluded its introduction with the remark that
“even at best our comprehension of the belief system of a primitive people remains
on the intellectual level. We never learn to feel and act as they do. Consequently
we never fully penetrate their behavioral world. We never wear their culturally
tinted spectacles; the best we can do is to try them on” (Hallowell 1971 [1942]: 3).

As a person involved neither with the government nor with military activ-
ities, Hallowell spent the early years of World War Il in Philadelphia, working
as a chairman of the University of Pennsylvania Department of Anthropology.
Freshly divorced, having his parents as dependents, he was invited by Herskovits
to work at Northwestern University. He took the position but returned to the Uni-
versity of Pennsylvania in spring 1947, where he taught until his retirement in 1963
(Stocking 2004: 211-212).

The post-war period in Hallowell’s academic writing was defined by the uni-
versalism of the evolutionary approach, which he had postulated as early as 1949
in his presidential address to the American Anthropological Association (Hal-
lowell 1950). In the late 1970s, Jerome H. Barkow (1978: 99) referred to it with
one of his characteristic remarks stating that had the anthropologists listened
carefully to Hallowell’s speech, “they would not have had to wait for biologists
to invent sociobiology.” Even if Barkow’s statement was marked with some rhe-
torical exaggeration, Hallowell’s address to the AAA, as well as his subsequent
texts (e.g., Hallowell 1960b, 1965, 1976 [1963]), drew attention to the pressing
need for research not only on the evolution of human morphology, or changes
in material products of human activity, but also on the evolution of human mind
and social behavior, in which personality, society, and culture will not be subject
to separate types of analysis, and will not be treated as independent variables.
According to the interdisciplinarily inclined Hallowell (1960b: 313-318), for
the evolution-oriented researchers of homo sapiens” behavior, it was necessary
to reach for new data provided by paleontology, primatology, and psychoanalysis
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(today we would probably replace the last one with a different set of psycholog-
ical theories), but also for a precise, anthropologically defined concept of cul-
ture.” In his later semiautobiographical remarks, Hallowell (1972: 59) stated that
“investigations in psychology and culture inevitably led to a general consideration
of the psychological dimension of human evolution”. He continued, embedding
the phenomenology of culturally constituted worldviews in the broader field
of evolutionary explanatory approach: “Man is an animal who has been able
to survive by making cultural adaptations in which his own imaginative inter-
pretations of the world have been fed back into his personal adjustment to it”
(Hallowell 1972: 60).2

After Hallowell’s death in 1974, one of his most prominent students
and the founder of the anthropology department (and also an influential center for
psychological anthropology) at the University of California, San Diego, Melford
E. Spiro (1976: 610), shared the following thought, so typical of his anti-relativistic
stance:

[I]n his teaching and writing, Hallowell focused his vision on one big thing -
the nature of man. Hence, although much of his teaching was concerned with
the ethnography of American Indians, his approach to the uniquely Indian was
based on and informed by a conception of the generically human; and the latter
conception projected a vision of what anthropology could be, a vision that most
of his students found exciting and captivating.

Fieldwork among the Ojibwe

Eventually, between 1930 and 1940, Hallowell conducted seven summer field stud-
ies (each sojourn lasted between one and eight weeks) on the patrilineal Berens
River Ojibwe (communities: Berens River, Little Grand Rapids, Pauingassi, Poplar
Hill, and Pikangikum), who were “able to maintain a high degree of cultural
conservatism” (Hallowell 1955e: 119). Their population stood at over 900 people,
and their economy was still based almost entirely on hunting and fishing sup-
plemented by plant gathering (Hallowell 1955¢; Steinberg 1981: 247-248; Brown
1987: 17, 1989: 218, 1992: xi). In his reflective essay, On Being an Anthropologist,
written towards the end of his life, Hallowell (1972: 58) admitted: “I deeply iden-
tified myself with the Berens River Ojibwa. To the small number of white people
in the area I paid practically no attention.”

7 He himself proposed the term “«protoculture» as a means of identifying the necessary, but not
sufficient, conditions which appear to be the evolutionary prerequisites of the fully developed
phase of cultural adaptation as represented in Homo sapiens” (Hallowell 1976 [1963]: 291).

8 This idea was already outlined in his 1949 speech, in which he stated that human “adjustment
is not a simple function of organic structure but of personal experience and behavioral environ-
ment as well” (Hallowell 1950: 165).
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On July 1, 1930, while cruising through Lake Winnipeg aboard S.S. Keenora
steamboat on his way to Norway House and the Cree reserve, near the mouth
of the Berens River, Hallowell met Chief William Berens.? Born in 1865 - after
the death of his father, Chief Jacob Berens'’ - William became the leader of the local
Ojibwe community in 1917 and held this position until his death in 1947 (Brown
1989: 205; Brown, Gray 2009a: 9). In mid-August 1930, while returning from
the Cree reserve, Hallowell visited the Berens River community again. As a result
of a weeklong stay and many hours spent talking to Berens, Hallowell (1992: 8)
decided to visit the Ojibwe living east of Lake Winnipeg: “I was particularly
impressed by the fact that there were still un-Christianized Indians 250 miles
up the river in the Pikangikum band. I knew of no other Algonquian group
where this was the case.” Berens offered to help, although the last time he had
been in the Pikangikum area was in 1888 (Berens, Hallowell 2009: 54, 94-95).
Eventually, they both went to Lake Pikangikum in the summer of 1932:

In many respects it was an excursion into the living past. When I tried to engage
Indian canoemen at the mouth of the river to make the trip, I ran into difficulty
because practically none of the Indians in this locality had any knowledge what-
ever of the country to the east for more than 100 miles at most. (...) After we left
what my friend Chief Berens called “civilization” at the mouth of the river, I also
discovered that we had entered a more primitive world of temporal orientation.
(--.) The inland Indians were still living in birchbark-covered dwellings and except
for their clothing, utensils, and canvas canoes, one could easily imagine oneself
in an encampment of a century or more before. (...) Evidence of the importance
of fish at this season was everywhere. Nets were in the water or being mended
continually. (...) Berries were being picked by the women and children. As for
the men, they were relatively idle but some, as at Island Lake, were to be seen
making snowshoe frames or canoe paddles. There was frequent dancing on spe-
cially prepared ground, sometimes within a cagelike superstructure such as that
used for the Wabanowiwin, although the Grand Medicine Lodge (Midewiwin)
had died out. (...) Although it is true that aboriginal culture as a fully rounded

 The name of the river, and consequently, the name of Hallowell’s collaborator, comes from
the name of the governor of the Hudson’s Bay Company in the second decade of the 19* century,
Joseph Berens Jr. (Hallowell 1992: 6). William Berens’s family belonged to the Moose clan. His
paternal great-grandfather was Yellow Legs (Ozaawashkogaad), whose son’s (William's grand-
father’s) indigenous name was Makwa (Bear). William’s father, in turn, “an Indian of the «new
order»” (Hallowell 1992: 13), was the first to take the last name Berens and to be baptized,
nominally becoming a Methodist; he learned English and started working for the Hudson’s
Bay Company on a casual basis. After signing the Lake Winnipeg Treaty 5 in 1875, Jacob Berens
became the first “chief” of the Berens River Ojibwe. At this point, it is worth noting Hallow-
ell’s (1992: 12-13) observation that “[iJn the native system, a personal name was derived from
a dream of the namer - an old man in the «grandfather» category. With the name were trans-
ferred «blessings» which the namer had received from other than human persons.”

10 William’s mother, Marry (née McKay), as a person of Algonquian and Scottish descent (her
Scottish-born father was the manager of the Hudson’s Bay Company post), was perceived by
the Ojibwe as “white” (Brown 1989: 209-210; Hallowell 1992: 13).
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and comprehensive scheme of life had disappeared, a continuity with the past
was obvious, along with a persistence of attitudes, values, beliefs, and behavior
which had their roots in an aboriginal sociocultural system. This interpretation
was thrown into sharper relief when I returned to the mouth of the river (Hal-
lowell 1992: 8-10).

For Berens himself, the trip to the east was also a journey in time, because there
“was the kind of life he once had led. Like the Indians in these inland bands, he too
had seen the Midewiwin, only at a much earlier period than they had. As a child,
he remembered his grandfather in the Midewiwin when it was last given
at the mouth of the Berens River just before the latter’s death. (...) On the other
hand, from childhood he was raised as a member of a Christian household” (Hal-
lowell 1992: 14). Undoubtedly, the uniqueness of Berens’s biography and character,
combined with his position as a political leader and an entrepreneur, proved
to be the key to the success of Hallowell’s ethnographic venture, and the latter’s
openness and curiosity,' thanks to Berens, could be understood and appreciated.
In 1994, Percy Earl Berens, the eldest of William’s living sons, stressed that “[t]here
was very high mutual respect between the two of them, and because Hallowell
would write them down and understand them” (Brown, Gray 2009b: xxiii).

To this day the main dichotomy organizing the Ojibwe oral narratives
is the division into aadizookaanag (sg. aadizookaan) and dibaajimowinan (sg. dibaa-
jimowin). The former are sacred stories, traditionally told only on late autumn
and winter evenings (this involved a ritual prohibition on passing them on at
other times of the year), regarding the activities of powerful nonhuman beings
(these entities are polysemous with the aadizookaanag stories and are treated
as persons).”” The latter are secular stories, anecdotes from everyday life, which
tell of people’s personal experiences, and in which “other-than-human persons”

! For example, Hallowell is famous for his interest in ceremonies of Midewiwin, that is Grand
Medicine Society, due to which the people at Little Grand Rapids and Pauingassi call him by
the nickname Midewigima, i.e., “Mide master” (Brown, Gray 2009b: xxii). One of William Ber-
ens’s sons, Gordon (who, as a young man, on two occasions accompanied Hallowell on his trip
to Little Grand Rapids), when asked years later whether Hallowell had danced in the ceremo-
nies he had attended, replied: “Oh, he was in it! ... he was crazy dancing at the Indian dance.
He can do it too. He could do it good. Just as good as the Indians did. Oh, he sure enjoyed that”
(Brown, Gray 2009b: xxii).

12 A striking fact furnishes a direct linguistic cue to the attitude of the Ojibwa towards these
personages. When they use the term dtiso’kanak, they are not referring to what I have called
a «body of narratives.» The term refers to what we would call the characters in these sto-
ries; to the Ojibwa they are living «persons» of an other-than-human class. As William Jones
said many years ago, «Myths are thought of as conscious beings, with powers of thought
and action.» A synonym for this class of persons is «our grandfathers.» The ditiso’kanak, or «our
grandfathers,» are never «talked about» casually by the Ojibwa. But when the myths are nar-
rated on long winter nights, the occasion is a kind of invocation: «Our grandfathers» like it and
often come to listen to what is being said” (Hallowell 1960a: 27; see also Smith 2012: 52, 82).
“Certain stories were reserved for the very coldest portions of winter when it was thought to be
less likely that potentially mischievous or negatively inclined «persons» would choose to travel
from the Atisokanak World to the Now-World of the story teller” (Boatman 1992: 13).
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such as wiindigoo (an anthropomorphic cannibal monster), binesi (a Thunderbird),
etc., may appear (Hallowell 1960a: 26-27). However, during his conversations
with Hallowell, Berens was inclined to transgress cultural taboos, thus becoming
an invaluable source of information. Living at the crossroads of two worlds, he
was able to transcend the limitations imposed by both the traditional Ojibwe
culture and the Christian culture of the modern West. This does not mean,
however, that he did not have close contact with both of the cultures (Brown
1989: 207-208). As a Christian, he never took the blessing received in his dream
from the memegwesiwag (bank-dwelling dwarfs), which would have enabled him
toreceive medicine from them, and become a curer (mina’o) as his great-grandfather
Yellow Legs once did (Hallowell 1955j [1954]: 97-99). On the other hand, the devo-
tion to the Ojibwe culture and immersion in its ontological categories resulted
in such incidents as the one during the joint trip with Hallowell, when a presence
of a toad in the tent was interpreted by Berens as a punishment for breaking
the taboo by telling the aadizookaanag in the summer, that is, out of season, accord-
ing to the ritual rules (Hallowell 1955d [1938]: 253-254).

From the point of view of the methodology of psychologically oriented eth-
nographic research, the following question arose quite early: “From what sources
were psychological data, apart from ethnological data, to be derived?” (Hallowell
1972: 57). The answer was not uncontroversial - the projective tests and in par-
ticular - the Rorschach test. Developed by Herman Rorschach in Switzerland
in 1921 (Tibon-Czopp, Weiner 2016: 3) the inkblot test was supposed to determine
personality traits and mental disorders. Psychological anthropologists perceived
it as a promise of a field-functional, culturally unbiased, scientifically reliable
and verifiable tool, providing access to basic data on the mental states of infor-
mants. Although pinning hopes on these tests eventually proved ineffective (Lil-
ienfeld et al. 2000), Hallowell was one of the first cultural anthropologists to have
used the Rorschach projective technique in a non-Western society."” Margaret
Mead (1932, 1949) was the only person to have applied it earlier. She did so in her
research on the Manus people of the Admiralty Islands and the Arapesh people
of New Guinea at the turn of the 1920s and 1930s, albeit not always successfully.
Significantly, the research on the children of Manus Island ethnographically
refuted Jean Piaget’s (1928, 1966 [1930], 1971 [1929]) recapitulationist hypothesis
that postulated the universality of spontaneous animistic thinking in children,
which was considered to be characteristic of the preoperational stage of cognitive
development.*

13 He first heard about the test from Benedict during Sapir’s committee meeting (Stocking 2004:
209).

1 Tt should be noted that today, evolutionarily informed cognitive anthropology is dominated by
the view that while the prevalence of animistic (and anthropomorphic) cultural representations
is related to universal cognitive dispositions, intuitive ontology, which delivers psychological,
biological, and physical expectations about the surrounding reality (and which is present even
in the early stages of human cognitive development), as presented by numerous empirical psy-
chological studies, is not determined by animistic or anthropomorphic assumptions. However,
“[p]rojections of intuitive intentional psychology make use of the richest domain of inferences



30 Michat Zerkowski

Hallowell first applied the Rorschach test during the fieldwork among
the Berens River Ojibwe in 1937. On his return from the trip, he met Bruno Klop-
fer, Carl Gustav Jung’s student who pioneered projective techniques and was
most known for his work on the inkblot test. Following Mead, Hallowell (1955g
[1939]) criticized the recapitulation theory and the concept of child animism
in the 1939 article (originally entitled The Child, the Savage and Human Experi-
ence), at the very end of which he reached for his own ethnographic material
on the children of the Berens River. Eventually, Hallowell gained recognition
in the “Rorschach movement” in American anthropology, as he produced a series
of articles on the personality distinctions observed in the Ojibwe populations
with different levels of acculturation,'® and on the possibilities of anthropological
research using the inkblot test (Hallowell 1941, 1945, 1946, 1955a [1951], 1955h,
1955j [1942], 1955k [1950]). Moreover, he organized a Rorschach training seminar
for cultural anthropologists, and after World War II, he became the president
of the Society for Projective Techniques (Stocking 2004: 209).

Hallowell (1955c) made his last field trip in the summer of 1946, at the end
of his second year at Northwestern University (and a year before William Berens’s
death). This time, however, he did not visit the Berens River community but,
accompanied by a team of students, went to the Ojibwe reservation of Lac du
Flambeau, in Wisconsin, where a series of projective tests were also conducted.
The cultural and psychological realities of this Ojibwe group put Hallowell’s
previous field experience in a new light. Years later, he admitted:

Here I found myself in the position of being an authority for these highly accul-
turated Ojibwa on the really old-fashioned Ojibwa “up north.”

It was the gradual realization of this broader acculturation problem that led
me in the end to attempt to interpret and expound the world view of the most
conservative Ojibwa (...). This became an excursion into ethnoscience - or ethno-
semantics, if you will - for I became aware of how sharply different the Ojibwa

available to human minds, whilst violating central aspects of intuitive ontology. Anthropomor-
phism, then, is «natural» and widespread mainly because it is counter-intuitive” (Boyer 1996:
95). This view turns out to be close to Mead’s (1932: 186-187) own intuition: “It may, however,
be argued that the human mind possesses a tendency towards animistic thought, and also
a tendency towards non-animistic practical observations of cause and effect relationships.”
Finally, it is worth noting that among contemporary cognitively oriented researchers there are
voices skeptical about the concept of three intuitive ontological domains as a universal feature
of human (and not only Western) cognition (Ojalehto mays, Seligman, Medin 2020).

> One of Hallowell’s most controversial ideas was the concept of the “atomistic” character
of the Ojibwe modal personality structure. It was based on projective testing, among other
things, and was partly related to Speck’s hypothesis assuming the aboriginality of family- or
individually-owned hunting territories among the Northern Algonquian peoples (Hickerson
1967). The problem of the impact of acculturation on personality was described by Hallowell
(1955k [1950]: 366) in psychoanalytic terms: “At Flambeau it is a striking fact that the protocols
of adults are so much like those of the children. (...) Thus the Flambeau Indian represents
what is, in effect, a regressive version of the personality structure of the Northern Ojibwa. So far
as I have been able to analyze the situation, it does not seem to me that there is any positive
resolution of this psychological impasse in sight.”
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world was from our own and of the necessity for testing the meaningfulness
of familiar conceptual dichotomies, such as natural-supernatural, for example
(Hallowell 1972: 58).

Ojibwe epistemology and ontology: the concepts of the behavioral
environment and the person

In 1954, Hallowell (1955i [1954]: 109) stated that an individual Ojibwe “is not
an «animist» in the classical sense”, by which he meant that the Ojibwe beliefs are
not related to Edward B. Tylor’s (1871: I, 258) “doctrine of universal vitality”, nor
do their beliefs fall within the framework of a conventionally defined religion, i.e.,
one characterized in the Tylorian way in terms of spirituality, supernaturalism,
and worship (Hallowell 1992: 81). As a result, Hallowell reached for the concept
of worldview, using Robert Redfield’s (1952: 30) anthropological explication,
according to which a worldview is an “outlook upon the universe that is charac-
teristic of a people”:

“World view” differs from culture, ethos, mode of thought, and national charac-
ter. Itis the picture the members of a society have of the properties and characters
upon their stage of action. (...) “world view” attends especially to the way a man,
in a particular society, sees himself in relation to all else. It is the properties
of existence as distinguished from and related to the self. It is, in short, a man’s
idea of the universe. It is that organization of ideas which answers to a man
the questions: Where am I? Among what do I move? What are my relations
to these things? (...) Self is the axis of world view (Redfield 1952: 30).

Importantly, Redfield (1952: 30) continues that “[o]utside of self, every man sepa-
rates other human beings one from another, accords the property of self to them
too, and looks upon other human beings as significantly different from all else
that is not human”, although “to primitive man the distinction between persons
and things is not sharply made: all objects, not only man, are regarded somewhat
as if they were persons” (Redfield 1952: 34). Leaving aside the significance of the
last remark, it should be noted that, on the theoretical level, Redfield does not
distinguish the worldview from the ontology understood as a set of assump-
tions about the fundamental categories of being, which constitute an inventory
of the entities perceived as existing in the world. Perhaps this is why in Hallow-
ell’s 1960 essay Ojibwa Ontology, Behavior, and World View, the term “ontology”
appears only once and is not defined - contrary to what the title might suggest.
Instead, on two occasions Hallowell (1960a: 21, 43) mentions the culturally con-
stituted “metaphysics of being”, the elements of which shape the worldview and
are the key to understanding it. Moreover, the aspects of thus conceptualized

16 In this case, Redfield was more inspired by Bronistaw Malinowski than by Boas (Hiebert
2008: 18).
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ethnoontology of the group members (or “ethno-metaphysics” as he called it)
permeate “the content of their cognitive processes: perceiving, remembering,
imagining, conceiving, judging, and reasoning” (Hallowell 1960a: 43).

It was possible for Hallowell to understand the local ontology of the Ojibwe
because he adopted in his research methodology an approach that would later be
called “emic”, and because he used concepts that enabled him to work with their
worldview analytically. One of such concepts was the “behavioral environment”
(Hallowell 1955f [1954], 1955h, 19551 [1954]), which in a modernist fashion embed-
ded Hallowellian discussion on ontology within epistemology.

Hallowell took a step towards phenomenological ecology (Schwartz 2018:
186) or ecological psychology by assuming that the human awareness of self
(“self” as a concept is distinguished here from the psychoanalytic term “ego”),”
and the awareness of empirical objects of the outside world that differ from
the self, emerge from maturation, socialization, and personal experience - and for
this reason both are inevitably products of culture. He used the term “behav-
ioral environment” - a concept borrowed from the Gestalt psychology of Kurt
Koffka (1936), who had proposed an explanatory division into the geographi-
cal and behavioral environment. The geographical environment is the physical
environment surrounding a person. Behavioral environment, although not fully
independent from the geographical one (Gestalt psychology is not mentalis-
tic - a common critique from partisans of behaviorism), is the environment that
is perceived, and as such, it constitutes a direct cause of one’s behavior. In other
words, the behavioral environment is “a mediating link between geographical
environment and behaviour, between stimulus and response” (Koffka 1936: 32).18

According to Hallowell, the behavioral environment is formed by culture,
which provides basic cognitive orientations (self-orientation, object orientation,
spatiotemporal orientation, motivational orientation, and normative orientation)
important in the psychological adjustment of an individual to the surrounding
world, and enabling him or her to act effectively in it. Instead of perceiving human
as an entity living in a social or cultural environment, Hallowell (1955i [1954]: 87)
stated that the environment in which human functions is a “culturally constituted
behavioral environment”. Thus, when it comes to reacting to the surrounding
world, it always means reacting to the environment that is perceived. At this
point, it is worth recalling the problem of perception - which has already been
mentioned in the discussion of the Psychological Leads for Ethnological Field Workers
handbook - and emphasizing that what is meant by the culturally shaped per-
ception of the environment is not the cultural determination of sensations (sense

7 In Hallowell’s (19551 [1954]: 80) view, “[t]he term «self,» in short, does seem to connote
a concept that remains closer to the phenomenological facts that reflect man’s self-aware-
ness as a generic psychological attribute. It retains the reflexive connotation that is indicated
when we say that a human individual becomes an object to himself, that he identifies himself
as an object among other objects in his world, that he can conceive himself not only as a whole
but in terms of different parts, that he can converse with himself, and so on.”

18 Koffka's idea has its ethological equivalent in Jakob von Uexkiill’s (1926) concepts of Umwelt
and Umgebung, of which Hallowell was fully aware.
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data), but the immediate organization, identification, and interpretation of sensa-
tions in order to form mental representations. This is the foundation of the prob-
lem of perception seen as an active process and as the occurrence of perceptual
sets, which are to be treated as “readinesses” (Allport 1955: 65) to perceive specific
features of a stimulus. According to Margaret D. Vernon (1955: 186), this kind
of schemata operate in perception in two ways: “(a) They produce a condition
of expectation in which the observer is not merely on the qui vive, but also knows
what to look for - what particular sensory data to select from the incoming flood,
(b) He then knows how to deal with these data - how to classify, understand,
and name them, and draw from them the inferences that give the meaning
to the percepts.”

While perceptual content may be influenced by factors such as physiologi-
cal needs, expectations of rewards and punishments, personal values, assigned
value of an object, personality, or the emotionally disturbing nature of a stimulus
(Allport 1955: 309-319), the influence of purely cultural determinants has also
been empirically demonstrated (Hudson 1960; Deregowski et al. 1972; Deregowski
1993). A good example of how, in addition to motivations, emotions, and past
experiences, “cultural variables are inevitably constituents of human perception”
(Hallowell 1951: 166) is an anecdote repeatedly told by Hallowell (1951: 181, 1955d
[1938]: 254-255, 1955h: 41-42, 1992: 61) about an Ojibwe party who found some
fresh tracks not far from the shore of Birch Island, which they interpreted as prints
left by the Giant Frog. Since this entity is a dangerous figure within the Ojibwe
behavioral environment, perceiving the tracks as having been left by the creature
forced the entire group “to depart at once, although they had expected to camp
there for the night” (Hallowell 1955h: 41).

In his analyses, Hallowell aptly raised the issue of the influence of individual
personality factors on perception; the case of Adam (Samuel) Bigmouth (Brown
2018), one of Hallowell’s consultants, being an example (Hallowell 1951: 181-186,
1955d [1938]: 257-259). During one spring hunt, Adam saw a stick being thrown
at him and heard a series of different kinds of sounds, which he automatically
interpreted as being caused (cracking branches and ice on a frozen lake) or emit-
ted (loud yell) by a wiindigoo, a cannibalistic monster. According to Hallowell
(1951: 184), it was particularly interesting that Bigmouth “himself was responsible
for the perceptual structuralization of this particular situation. Another Indian
in the same objective situation and belonging to the same cultural group may,
or may not, have perceived windigo.” The factors that determined Adam’s experi-
ence were largely individual and idiosyncratic. His father, Northern Barred Owl
(Ochiibaamaansiins), was an influential medicine man who claimed to have killed
wiindigoog (plural of wiindigoo) in the past. Adam knew many stories about horrible
cannibals and was interested in them. As a child, he saw a wiindigoo and told
his father about it. Although he also became a conjurer and a medicine man,
Adam never earned a reputation that would match that of his father. Further-
more, Adam’s results in the Rorschach test were extraordinary - unlike others, he
gave one whole and quick answer to each card, but at the same time his “whole
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answers” (the so-called “whole response” relates to the overall view of the image
and may indicate the intellectual and leadership abilities of the testee) “were
not particularly good ones” (Hallowell 1951: 185). Thus, Hallowell (1951: 185)
reasoned that the behavioral environment of an individual is not simply the result
of cultural determinism; it links the individual’s personal situation to “culturally
constituted factors in perception”.

Ontologically, Adam Bigmouth’s encounter with wiindigoo is instructive
in the sense that it illustrates a situation in which the Ojibwe self “is not ori-
ented to a behavioral environment in which a distinction between human beings
and supernatural beings is stressed. The fundamental differentiation of primary
concern to the self is how other selves rank in order of power” (Hallowell 1955
[1954]: 181). To Hallowell, the key to understanding the ontology and worldview
of the Ojibwe is, consequently, the concept of the person, although from an eth-
noscientific perspective it should be considered a covert category (Berlin et al.
1968) just like the “self”, which was identified with the “person” by Hallowell
(1955f [1954]: 172) at some point: “Although there is no single term in Ojibwa
speech that can be satisfactorily rendered into English as «self,» nevertheless, by
means of personal and possessive pronouns, the use of kinship terms, and so on,
the Ojibwa Indian constantly identifies himself as a person.”

On the one hand, Hallowell does not refer to the Maussian tradition' that his-
torizes the “self”, and on the other hand, he rejects those psychological positions
that tend to define “person” as “human being”, or, as Howard C. Warren’s (1934:197)
dictionary states, “a human organism regarded as having distinctive characteris-
tics and social relations”. The reason lies in the very ontology of the Ojibwe, where
the category of “person” includes both humans (anishinaabeg) and non-humans, for
whom Hallowell reserved the term “other-than-human persons”. The importance
of this distinctive categorical perspective is visible in the way the kinship term
“grandfather” is used: “It is not only applied to human persons but to spiritual
beings who are persons of a category other than human. In fact, when the col-
lective plural «our grandfathers» is used, the reference is primarily to persons
of this latter class” (Hallowell 1960a: 21-22).%° The already mentioned wiindigoog
are also an example of the inclusiveness of the “person” category. They cannot be
considered spiritual beings in the Western sense,* and the Ojibwe ontology clas-
sifies them either as giants wandering through the woods in winter and spring,
as creatures created by a sorcerer “out of a dream”, or as people transformed into
cannibals by sorcery (Hallowell 1955d [1938]: 256). Hallowell (1958: 81, 1960a: 23),
calling for a review of the culturally constituted notion of “social relations”, came
close to Hans Kelsen’s (1943: 24-48) understanding of animism as a personalistic

¥ Marcel Mauss’s (1985) famous essay, which Hallowell knew, was not translated into English
until 1979.

2 There is no unambiguous equivalent for the noun “grandfather” in the Ojibwe language
because a personal prefix (“my”, “your”, “his/her”) always goes with the dependent word
stem -mishoomis- (Nichols, Nyholm 1995). Hallowell uses the collective plural “our grandfa-
thers” to mean aadizookaanag, which is not a kinship term in the classical sense.

! This problem prefigures Istvan Praet’s (2009) “Monster” concept.
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interpretation of nature, as well as to David Krech’s and Richard S. Crutchfield’s
(1948: 9-11) psychological concept of social “person objects” (which don't have to
be human, whose “psychological presence” is as important as a physical one, and
which - as the perceived loci of causality, power, and reciprocal reactivity - are
endowed with mobility, capriciousness, and sensitivity). Historically, the impact
of these ideas on the Hallowellian theory of the person cannot be overestimated.

Hallowell set the discussion on the problem of personhood in the con-
text of linguistic anthropology, which at the time was marked by analyses
based on a set of assumptions that Sapir’s student, Harry Hoijer (1954), called
the “Sapir-Whorf hypothesis”. Hallowell drew attention to the interplay of per-
ception and cognition with the obligatory grammatical categories of the Ojibwe
language. From the linguistic point of view, numerous nouns describing plants
and abiotic objects in Anishinaabemowin and other Algonquian languages can
be classified as animate. Hallowell (1960a: 24), however, was far from embrac-
ing linguistic determinism and emphasized that “[m]ore important than
the linguistic classification of objects is the kind of vital functions attributed
to them in the belief system and the conditions under which these functions are
observed or tested in experience.” In his opinion, this can explain “the fact that
what we view as material, inanimate objects - such as shells and stones - are
placed in an «animate» category along with «persons» which have no physical
existence in our world view” (Hallowell 1960a: 24). For example, to assign shells
called miigisag to the linguistic category of “inanimate” would be, according
to Hallowell (1960a: 24), inconsistent with the context of the Ojibwe worldview
and ceremonial practices, because of the role these shells played in the Midew-
iwin (Grand Medicine Society).

Hallowell (1955g [1939]: 28, 1955i [1954]: 109, 1958: 65, 1960a: 24) repeatedly
quoted an anecdote about a conversation he had with one of his consultants.
Elderly Alex (“Alec”) Keeper, aka Giiwiich (Hallowell’s second most important
interlocutor after William Berens), when asked if all stones are alive, answered:
“Some are” (Hallowell 2010: 44). As early as in the 1930s, this experience made Hal-
lowell aware of the trap of excessive generalizations about animism. In the 1960
article, he stated: “The Ojibwa do not perceive stones, in general, as animate, any
more than we do. The crucial test is experience. Is there any personal testimony
available?” (Hallowell 1960a: 25). And further: “If, then, stones are not only gram-
matically animate, but, in particular cases, have been observed to manifest ani-
mate properties, such as movement in space and opening of a mouth, why should
they not on occasion be conceived as possessing animate properties of a «<higher»
order?” (Hallowell 1960a: 25-26).

In the culturally constituted Ojibwe worldview, the notion of the imper-
sonal course of nature, as well as the division between natural and supernatu-
ral, makes no sense, and therefore the claim that the Ojibwe personify natural
objects is groundless (Hallowell 1960a: 28-30). Thus, to Hallowell, the idea that
personification is the result of socialization (Bird-David 1999: S78) would have
been difficult to accept. What can be said is that the Ojibwe social relationships
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“are correlative with their more comprehensive categorization of «persons»”
(Hallowell 1960a: 23), and that the latter is related to culturally formed cognitive
orientation and the presence of a specific psychological set.

Sometimes entities belonging to the “other-than-human persons” class who
are aadizookaanag (beings present in sacred seasonal narratives, with which, as we
recall, they are polysemous) or bawaaganag (dream visitors bestowing blessings), or
entities that are also encountered in everyday life, such as the sun and the moon
(giizis), are not anthropomorphic by nature (anthropomorphism is understood
here as human appearance). Thus Hallowell (1960a: 30) asked: “What constant
attributes do unify the concept of «person»? What is the essential meaningful core
of the concept of person in Ojibwa thinking?” He offered the answer in a series
of anecdotes. What is revealed in their light is an image of a person’s constitutive
traits that includes: cognitive abilities, autonomy, and teleology of action (related
to the self), the ability to metamorphose (related to the body and the possessed
power), and, in certain cases, incorporation into an independent sociofamilial
order, the structure of which is represented by the social reality of the Ojibwe
themselves (this trait concerns, for example, the world of Thunderbirds).

The person’s external form can be transformed but his or her soul, or
the spirit within (ojichaagwan), constituting the core of the self is “uniform,
constant, visually imperceptible and vital” (Hallowell 1955f [1954]: 177). Exter-
nal manifestations do not define “categorical differences in the core of being”
(Hallowell 1960a: 35). Moreover, in special circumstances, not only the exteri-
ority of being may change, but so may (at least to some extent) the perspectival
perception of the surrounding world. Both of these issues are well illustrated
in the sacred story mentioned by Hallowell (1960a: 32-33, 1992: 66) about a man
who went to the land above the earth inhabited by the Thunderbirds (binesi-
wag), following his murdered wife, who was in fact an immortal Thunderbird
transformed into a woman. In the celestial world “[h]e finds himself brother-in-
law to beings who are the «masters» of the duck hawks, sparrow hawks,
and other species of this category of birds he has known on earth. He cannot
relish the food eaten, since what the Thunder Birds call «beaver» are to him
like the frogs and snakes on this earth (a genuinely naturalistic touch since
the sparrow hawk, for example, feeds on batrachians and reptiles)” (Hallowell
1960a: 33). This example is not only ontological, but truly cosmological. In its
light, it is not difficult to guess why both Phillipe Descola (2013) and Eduardo
Viveiros de Castro (1998, 2015) referred to Hallowell’s article: the former’s vision
of animism based on an ontological model of subjects” similar “interiorities”
and different “physicalities”, and the latter’s perspectivism based on the con-
cepts of “multinaturalism” and ontologically shifting subjective viewpoints
are both complementary to the given example and may constitute a theoretical
formulation of its specific aspects.

One of the distinctive attributes of a “person” in both the “other-than-human”
and “human” (e.g., sorcerer) categories is the ability to physically metamorphose.
Having quoted Stith Thompson (1946: 258) stating that the transformation belongs
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to the repertoire of folk tales all over the world - although “[m]any of such motifs
are frankly fictitious, but a large number represent persistent beliefs and liv-
ing tradition” - Hallowell (1960a: 35) emphasized that in the case of the Ojibwe,
one deals with the latter situation. A living or deceased human being under
certain circumstances can take the form of an animal, but not every animal
can take the form of a human, because only some animals belong to the class
“other-than-human persons” and only “persons” are capable of metamorpho-
sis (Hallowell 1992: 67). Additionally, the Ojibwe “believe that a human being
consists of a vital part, or soul, which, under certain circumstances may become
detached from the body, so that it is not necessary to assume that the body part,
in all cases, literally undergoes transformation into an animal form” (Hallowell
1960a: 38). Therefore, the body of a dangerous sorcerer may remain in a wigwam,
but his soul in the eyes of another person may take the form of a bear, the soul
of the deceased child may reveal itself to her grandfather in the form of a little
bird, etc. (Hallowell 1960a: 38).

The ability to metamorphose, according to Hallowell (1960a: 39), unites people
and other-than-human persons in a single behavioral environment, but what
separates them is the power that is determined by the very ability to transform.
Since the obtained and retained power is gradable and of varied types, within
the Ojibwe worldview - or, more precisely, in the Ojibwe “power-control belief
system” (Black 1977a) - there is an ontological hierarchy of power, at the top
of which there are the other-than-human persons of the aadizookaanag category.
People occupy lower positions and are not equal to one another. They can search
for means of increasing their power among other-than-human persons such
as the aadizookaanag or the “masters” of animal species.

The contact with powerful other-than-human persons is possible during con-
juring, when they can be heard outside the ceremonial lodge, or in a dream, when
they are both heard and seen. Significantly, the experiences gained in a dream are
not ontologically different from those experienced in reality, and thus dreams are
an integral part of the Ojibwe biography. The bawaaganag (sg. bawaagan) - visitors
to a sleeping person - address him or her as “grandchild”. People may “receive
important revelations that are the source of assistance to them in the daily round
of life, and, besides this, of «blessings» that enable them to exercise exceptional
powers of various kinds” (Hallowell 1960a: 41). The details of such dreams
are taboo, as is telling the aadizookaanag out of season. All beings belonging
to the “person” category are a part of the same axiological and moral system:
“This is why moral obligations can arise between the Ojibwa and «our grandfa-
thers,» as in the case of hunters and the «owners» of animal species” (Hallowell
1992: 67). Moreover, “it is assumed by any Ojibwa individual that, with the coop-
eration of both human and other-than-human persons, it is possible to achieve
a good life” (Hallowell 1963: 293), i.e., bimaadiziwin, “life in the fullest sense,
life in the sense of longevity, health and freedom from misfortune” (Hallowell
1960a: 45; see also Gross 2014: 205-224).
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According to Hallowell (1960a: 43), the category of “person” is a key aspect
of the Ojibwe ontology, one that guarantees the psychological coherence of their
worldview, and “permeates the content of their cognitive processes”. Conse-
quently, the existence of the persons themselves is inextricably linked with
the Ojibwe notion of causality: “Who did it, who is responsible, is always the cru-
cial question to be answered” (Hallowell 1960a: 45). The culturally structured
cognitive set inevitably leads to a search for explanations in personalistic terms,
and may concern such diverse problems as cosmogony (explained by the activity
of trickster Wiisakejaak), illness (explained by the activity of a sorcerer or one’s
own wrongful act in the past), or even the case of the 1940 forest fire, which was
explained by the acculturated Ojibwe as the result of a diversion carried out by
a German spy (Hallowell 1958: 80, 1960a: 45). Answering the question of what
a person is, Hallowell (1960a: 43) wrote:

Speaking as an Ojibwa, one might say: all other “persons” - human or other than
human - are structured the same as I am. There is a vital part which is enduring
and an outward appearance that may be transformed under certain conditions.
All other “persons,” too, have such attributes as self-awareness and understand-
ing. I can talk with them. Like myself, they have personal identity, autonomy,
and volition. I cannot always predict exactly how they will act, although most
of the time their behavior meets my expectations. In relation to myself, other
“persons” vary in power. Many of them have more power than I have, but some
have less. They may be friendly and help me when I need them but, at the same
time, I have to be prepared for hostile acts, too. I must be cautious in my relations
with other “persons” because appearances may be deceptive.

Mary B. Black (1977b: 91), aka Mary Black Rogers, who conducted her own
fieldwork among the Ojibwe of Minnesota and Ontario in the 1960s and 1970s,
pointed out that “[ijndividuals of both groups of Ojibwa displayed the typical
tendency to speak only for themselves and of the things they had known through
experience. The experience of each individual being different, and also private,
they explicitly anticipated that others’ accounts would differ from their own,
even on factual and cognitive matters.” In her opinion, the Ojibwe categories are
unstable and “empirically antitaxonomic” (Black 1977b: 99).

Black (1977b: 101) emphasized the importance of power attributed to certain
beings when classifying them (power itself is understood as the ability to change
the external form, to appear in someone’s dream or vision, and to control events
concerning both the world and people). There is a general agreement that certain
beings are more powerful than others, but it is also assumed that appearances
can be dramatically unreliable: “A poor forlorn Indian dressed in rags might
have great power; a smiling, amiable woman, or a pleasant old man, might be
a sorcerer”, as Hallowell (1960a: 40) wrote.

Although ontological categorizations of the Ojibwe mark their presence already
at the level of perception, the cultural structuring of the outlook on the world
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concerns the conceptual analysis of past events to the same extent. Such a reflection
may be influenced by the ideology of power, as well as the idea of the deceptive-
ness of appearances that result in uncertainty with regard to the power balance
in a given situation. As Black (1977b: 103) suggested: “For the essence (the only sta-
ble aspect) of the objects one is encountering at a given moment is often not expected
to be known until some later moment - sometimes after a considerable period of time.
It is quite satisfactory, and the better part of caution, to leave the matter ambiguous
until then.” The constituent of the behavioral environment presented in this way,
Black (1977b: 104) named a “«wait-and-see» component” - once a dead pelican
was found and a storm came a person knew that he had met a Thunderbird, it is
known that an old man had heard the wiindigoo because he died the following
spring, it becomes obvious that someone had seen a sorcerer turned into a bear
because that someone got sick and died, someone’s fishing trip didn't go well, so
probably memegwesiwag had been involved (Black 1977b: 102-103).

Black (1977b: 92), who saw Hallowell as “among many other things, an early
ethnoscientist”, took it upon herself to organize the Ojibwe folk taxonomy,
which was presented in Hallowell’s writings solely in anecdotal form. Her
own cognitively oriented field research problematized the categorization pro-
posed by Hallowell. In light of that research, not only the taxonomic subclass
of “other-than-human persons” (unsurprisingly), but also the “persons” class
itself is not ethnographically obvious.

The animate participle bemaadiziwaad, which Black (1969: 175, 1977a: 143)
translated as “those who are living”, “those who continue in the state of being
alive” (or even “those who have power”), is a head-term in the Ojibwe taxonomy
on living things.?? Within this taxonomic set, the animate noun anishinaabeg means
“Ojibwe”, but also “Indigenous people” when it is juxtaposed with the words
signifying non-Indigenous people. However, semantically it can also function
as “«people» or «<human beings» when contrasted with «large animals,» «small
animals,» «insects,» «birds,» etc.” (Black 1969: 175). The crucial issue here is that
the word bemaadiziwaad is also used contextually - sometimes it only refers to peo-
ple, sometimes it refers to all living things. The question Black (1969: 178) raised
is whether the Ojibwe speakers “do in fact hold a concept of people distinct from
that of «Indians» and from that of «living things.»” The answer involves taking
the context into account. That is why one of Black’s bilingual interlocutors, when
asked about the kinds of people there are, replied by enumerating representa-
tives of successive racially classified human groups, using the animate noun
inini, which means “man”. In a later conversation, however, the same consultant
changed the word inini to bemaadizid (singular of bemaadiziwaad), which he trans-
lated into English “person”, adding that “[t]his was a better word since it did not
specify man, woman, or child, but covered them all” (Black 1969: 180).

2 The most powerful representatives of the bemaadiziwaad category are known as “bemaaji’iwe-
magak, «those who bring life into something» (and naturally they can also take life out of some-
one, onisaan)” (Matthews, Roulette 2018: 183).



40 Michat Zerkowski

Considering the above, it would be a mistake to extend the meaning of bemaa-
dizid as a “person” (which should be read as contextually appropriate when bemaa-
dizid is used to name a human or other being because of its specific characteristics)
to the category bemaadiziwaad understood as “all living things”. Consequently,
the mere introduction of the classificatory term “person” may raise reasonable
doubts. According to Black (1977b: 95-96), such a measure can only be structurally
explained as a result of Hallowell’s taxonomic needs:

One of his continuing arguments was that the Ojibwa do not necessarily share
our Western dichotomies of natural and supernatural, human and other-than-hu-
man, dreams and waking experience - dichotomies that we sometimes mistakenly
extend to our ethnographic descriptions. If the Ojibwa recognize a class of beings
who are not “human beings” but are closer to human beings than to other
classes of the animate world, this calls for the union of the “human beings” class
and the entities who are close to human beings. Hallowell therefore introduced
a superordinate class “persons,” allowing this unlabeled group of entities to be
simply “other-than-human persons,” that is, all members of the “person” class
that are not “human beings.” This makes complete sense, taxonomically, with
the inferred category validated by its presumed possession of common attributes
that distinguish it from other classes of “living things.” (Black 1969a [Black 1969]
validates an unlabeled category in similar manner. My analysis, however, did not
support the introduction of a class such as Hallowell’s “persons.”)

Thus we see how far Hallowell went in following the structural requisites
of ethnoscience, albeit embedded and almost disguised in his reports and lacking
methodological specification.

Conclusions: Hallowell and the “new animism”

At the beginning of the 21*' century, Graham Harvey (2005) coined, or rather
recast (Bouissac 1989; see also Bird-David 1999: S79), the term “new animism”
to describe a new anthropological understanding of animism that derived from
a set of ethnography-based interpretations that were not rooted in Edward
B. Tylor’s (1871) approach. According to Harvey (2005: xi), “[aJnimists are people
who recognize that the world is full of persons, only some of whom are human,
and that life is always lived in relationship with others”, and therefore the new
explanations are to emphasize the issue of “relationality: the notion that person-
hood is not the possession of a certain sort of non-relational, interior property
(e.g. being self-conscious, or having a spirit or mind), but is instead constituted
by interactions between beings. That is, rather than think in terms of individu-
ality or selfhood, animist ontologies view persons as constituted by the shifting
interactions of continuously negotiable relational acts” (Harvey 2019: 80). This
approach is close to the theses of Nurit Bird-David (1999) but not to the ones
formulated by Hallowell, who focused on the notions of selfhood and ojichaagwan
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present in Ojibwe thought. In addition, according to Hallowell (1963: 273, 281),
indeed “from the Ojibwa point of view, «social interaction» with persons
of the other-than-human class is not metaphorical”, but at the same time there
are “two basic categories of «social» relationship that are implicit in the Ojibwa
world view: (a) interpersonal relations between human beings and other-than-hu-
man persons; (b) interpersonal relations between human beings.” There are some
similarities between these two types of relationships that stem from the fact that
all persons belong to the same moral system, but there are also certain differences.

Regardless of these issues, Harvey (2005: 3, 17-20) considered Hallowell
the foundational figure of the “new animism” theory, and with these words he
concluded the first edition of his influential book:

We have never been separate, unique or alone and it is time to stop deluding
ourselves. Human cultures are not surrounded by “nature” or “resources”, but
by “a world full of cacophonous agencies”, i.e. many other vociferous persons.
We are at home and our relations are all around us. The liberatory “good life”
begins with the respectful acknowledgement of the presence of persons, human
and other than-human, who make up the community of life. It continues with
yet more respect and relating (Harvey 2005: 212).

It should be noted here that Harvey’s “new animism” is not only a proposal
in the field of history of ideas, or even an attempt to describe the nature of ani-
mism more accurately - it is a moral and ideological project that ought to be
treated as such.

By the time the collection of essays Culture and Experience was published
in 1955, Hallowell’s position in post-war American anthropology started losing
prominence. His work, highly regarded primarily among the “Algonquianists
who may be considered in one way or another «Hallowellian»” (Stocking 2004:
243), was eventually noticed by non-American scholars. It is thanks to them that
Hallowell’s concepts still have their place within the framework of world anthro-
pology, and their “fingerprints” can be seen, for example, in Bird-David’s (1999,
2018) notions of “superpersons” and “relatives”, in Descola’s (1996, 2013) typology
of ontological combinations, or in Viveiros de Castro’s (1998, 2004) formulation
of an ethnotheory of exchangeable subjective perspectives and predator-prey
power dynamics. In recent decades, the essay Ojibwa Ontology, Behavior, and World
View has become the subject of the greatest, if not sole, interest, despite the specific
problems associated with its reception. Tim Ingold’s (2000: 89-110) analysis of Hal-
lowell's essay may serve as a good example, as both the analysis itself and the con-
clusions drawn from it should be considered deceptive. In his text, Ingold (2000:
103-104) wrote, for instance, that the Ojibwe self is relational in Bird-David’s terms
and is processual in nature. He contrasted the Western and the Ojibwe models
of the person, postulating that both center on different notions of the self. In doing
so, Ingold referred to Hallowell, taking the latter’s claims out of context: “Any
inner-outer dichotomy, with the human skin as a boundary, is psychologically
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irrelevant” (Hallowell 1955i [1954]: 88, as cited in Ingold 2000: 103). These words,
however, come from the paper The Self and Its Behavioral Environment and concern
two key psychological concepts present in the title, which (in contrast to Ingold’s
dichotomous and speculative schema) allow to address the universal problem
of human cognitive organization and experience. The lack of contextualization
of the phenomenological aspect of Hallowell’s analyses with the broader the-
oretical and methodological scope to which these analyses belong is probably
the biggest wrongdoing on the part of his current interpreters.

Hallowell was a complex figure and his concepts are equally elaborate - not
because of the style in which they are presented (which is remarkably intelli-
gible), but because of their paradigmatic setting and its consequences. Leaving
aside Hallowell’s interest in the cultural definition of the person (which predated
the emergence of interpretive anthropology), a large part of his work allows us
to see him as a pioneer of sociobiology (and thus indirectly of evolutionary psy-
chology) and of ethnoscience (and indirectly of cognitive anthropology); a repre-
sentative of the theory of cultural evolution and a supporter of the psychodynamic
approach in cultural research, who despite applying psychoanalytic concepts
and methods was usually inclined to distance himself from Freudian orthodoxy.
This scientific profile makes Hallowell an ambiguous figure, and the “tension
in Hallowell’s work between cultural relativism and evolutionary universalism”
suggested by George W. Stocking Jr. (2004: 246) is, without doubt, one of the most
interesting aspects of his legacy.

Two years before his death, Hallowell (1972: 60) wrote: “Reliable knowledge
of reality in any scientific sense need not be assumed to be a necessary con-
dition for either biological adaptation or cultural adjustment to the actualities
of human existence. Man is an animal who has been able to survive by making
cultural adaptations in which his own imaginative interpretations of the world
have been fed back into his personal adjustment to it.” This striking statement
deserves special praise since such an idea - theorizing a situation where the goal
of the evolutionary processes is not so much to increase cognitive competence
in order to discover objective truths about the world but to perceive the world
in a way that brings the greatest adaptive benefits - has only just begun to gain
a major foothold (Tooby, Cosmides 2001; Hoffman 2019).

The terms “person” and “other-than-human person” are still the most pop-
ular of Hallowellian concepts, although researchers and commentators using
and abusing them are not always fully aware of their ethnographic origins
and the theoretical context in which they should be understood. No less important
are the terms “behavioral environment” and “behavioral evolution” (to Hallowell
they were part of the same anthropological project) that are still waiting for both
recognition and re-introduction into the mainstream of cultural anthropology.
Perhaps those who will put them back in the academic spotlight will be evolu-
tionarily and cognitively oriented anthropologists.

Today the anthropological theory of the “new animism” comprises a vari-
ety of concepts including Bird-David’s (1999) relational epistemology, Descola’s
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(1992, 1996) animic system, Hornborg’s (2006) “relational” ontology, Ingold’s (2000,
2006) animic ontology, Kohn’s (2013) ecology of selves, and Viveiros de Castro’s
(1998, 2004, 2015) perspectivism. What has been a powerful force of intellectual
inspiration for their authors and what can still be considered one of the markers
of their conventional identity is the Hallowellian concept of the person, which,
paradoxically, should be seen as a product of anthropological heuristics. Most
probably the “new animism”, at least the anthropological one, is also a product
of heuristics - but a metatheoretical one.
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SUMMARY

A. Irving Hallowell’s research on the Ojibwe animism

Alfred Irving Hallowell (1892-1974), a seasoned researcher of the Ojibwe culture, is known
today primarily as a precursor of the anthropological theory of the “new animism”. A stu-
dent of Franz Boas and a friend of Edward Sapir, he was not only a prominent figure
of the culture and personality school, but also proved to be one of the most interesting
psychological anthropologists of the 20* century. His works on the Ojibwe indigenous
taxonomy prefigured the achievements of ethnoscience, and those on the evolution of
human behavior adumbrated the development of sociobiology. Conducted in the 1930s,
Hallowell’s fieldwork among the Berens River Ojibwe resulted in numerous academic
papers, one of which - the 1960 Ojibwa Ontology, Behavior, and World View - years later
became particularly influential in anthropological research on animism. This article pres-
ents Hallowell’s intellectual biography and discusses his research on the Ojibwe culture
along with the concepts he used or developed, concepts that for many researchers became
the key to unlocking new conceptualizations of the problem of animism.

Keywords: animism, behavioral environment, Ojibwe, ontology, person, psychological
anthropology
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Structuralism and the start of negotiations

he wordplay in the title of Claude Lévi-Strauss” The Savage Mind is well known.

La Pensée Sauvage refers to both the “savage” mind and the “wild pansy”. Few
people, however, pay attention to the idea expressed by the cover of the original
edition of this volume. On the frontpage there is a flower, whereas on the back
cover there is a wolverine (Lévi-Strauss 1962). As Terry S. Turner pointed out,
it was a way the main message of the book was coded: “The human mind, in its
natural state, is constituted by the relation between the sensuous forms of the nat-
ural world and the natural mental faculties of perception and association”
(Turner 2009: 10). The pages in-between with text written by Lévi-Strauss are,
in his opinion, content created by subjective consciousness that functions within
a sphere called “culture”. However, structural analysis leads him to see a certain
paradox - people who create representations that are supposed to confirm their
distinctness from nature are not successful at all. Their constructs finally turn
out to be merely epiphenomena of nature. The pansy, the text and the wolverine
are of the same world.

In this perspective, structuralism appears as a set of procedures designed
to show not how people differ from nature, but that these divisions are not as obvi-
ous and unambiguous as we think they are. To be exact, in Elementary Structures
of Kinship, Lévi-Strauss still treated the dichotomy of nature/culture universally
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(Lévi-Strauss 1969: 489-490), but since The Savage Mind, he has paid more attention
to its fluidity (Lévi-Strauss 1966: 128). He also recognized that, since our minds
are nature thinking about itself, we must share many of other beings” qualities.
For Turner, that was when structuralism opened up the possibility of “a more
radical theoretical exploration of the sharing of mind or spirit by humans with
animals and other natural entities” (Turner 2009: 13). In this respect, the author
of The View from Afar (Lévi-Strauss 1985) was perhaps most direct in his essay
Jean-Jacques Rousseau Founder of the Sciences of the Man (Lévi-Strauss 1983). Claude
Lévi-Strauss manifested his anti-humanistic attitude by pointing out and eval-
uating two cultural models of the human being’s relation to the surrounding
world. In the first one, he depicted humans as beings functioning between
nature and culture. He linked the second one with classification systems, by
means of which humans have been radically separated from the world of nature.
Criticising the anthropocentric attitude characteristic of Euro-Atlantic cultures,
Lévi-Strauss pointed to “the myth of the exclusive dignity of human nature, which
subjected nature itself to a first mutilation” (Lévi-Strauss 1983: 41). In his view, this
mutilation is indirectly connected with the crystallization of the modern mean-
ing of the term “nature” and the domain of phenomena considered as natural,
universal and separated from the social world. The emergence of further criteria
distinguishing between humans and other beings ultimately served, according
to this approach, to depreciate certain human groups as well. The culturally sta-
ble vision of humanity went hand in hand with justifications for the separation
of one’s own people from strangers. While former were considered to be people,
latter were not (Viveiros de Castro 2013; Pacukiewicz, Pisarek 2017: 248).

In this introduction I wished to present a part of the intellectual backdrop
of the debate on how a given culture constructs worlds inhabited by various
“intentional beings”, and how it developed within the contemporary cultural
anthropology. Interestingly, this debate is particularly lively within the commu-
nity of scholars focusing on South American indigenous people. It is probably,
at least in part, due to the impact of Lévi-Strauss” work and heritage. Above all,
however, it should be ascribed to a number of insights into the relational forms
between indigenous people and the natural world (Descola 1994; Arhem 1996;
Lima 1996; Bird-David 1999).

The aim of this article, however, is not searching for sources of such reflection,
but trying to reconstruct three anthropological models related to it. Each among
these models concerns manners and effects of negotiating what is human. Each
is based on specific assumptions about the nature of the relationship between
nature and culture. I intend to compare these models and describe their potential
for expanding the field of anthropological research. I would also like to take
a look at how they relate to the domains of what is human and what is cultural
in Western knowledge discourses.

I will focus on the concepts developed by three anthropologists: Eduardo
Viveiros de Castro, Phillipe Descola and Terry S. Turner. They all conducted
research among Amerindians, each in his investigations referred to the structural
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imagination of Claude Lévi-Strauss, and each considered similar theoretical
and methodological problems. Their discussion has become one of the most
important debates in cultural anthropology of the 21 century. I will also use
the framework developed by Terry S. Turner, to outline the limitations of this
discussion.

Negotiating perspectives

To understand how Viveiros de Castro interprets Euro-Atlantic ways of thinking
about what is human and what is cultural, it is necessary to explore his under-
standing of perspectivism. This is the central point of reference for the criticism
of Western, inter-species distinctions, one that Viveiros de Castro uses to disman-
tle the concept of “nature” (Viveiros de Castro 2013, 2014: 55-56).

The “perspectival quality” of Amerindian thought - characteristic of many
groups living in South America - consists in the deeply internalised assumption
that “the world is inhabited by different sorts of subjects or persons, human
and nonhuman, which apprehend reality from distinct points of view” (Viveiros
de Castro 1998: 469). Let us develop this general statement by reconstructing
Viveiros de Castro’s argument. First of all, he pointed out that for us the situ-
ation is simple: people see themselves as human beings. Using the same logic,
an animal, looking at another animal, also sees an animal. Accordingly, spirits
are spirits to each other.

However, if we look at the perspectival approach to the world, we find
that predators (such as jaguars) and ghosts perceive humans as prey animals.
On the other hand, prey animals look at people and see ghosts or predators. More-
over, animals see themselves as human beings. They have their human homes
and customs. Their food is not blood but, for example, manioc beer. Feathers are
not something natural for them, but decorations.! Their life in a group is ruled
by the same laws that govern human societies. Viveiros de Castro summarises
this way of thinking as follows:

In sum, animals are people, or see themselves as persons. Such a notion is vir-
tually always associated with the idea that the manifest form of each species
is a mere envelope (a ‘clothing’) which conceals an internal human form, usu-
ally only visible to the eyes of the particular species or to certain trans-specific
beings such as shamans. This internal form is the ‘soul” or ‘spirit’ of the animal:
an intentionality or subjectivity formally identical to human consciousness, mate-
rializable, let us say, in a human bodily schema concealed behind an animal mask
(Viveiros de Castro 1998: 470-471).

! A schema explaining the complex relationships between beings and their points of view can
be found in César E. Giraldo Herrer (2018: 26).
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Interestingly, similar systems of organizing and conceptualizing the world
of humans and animals can be found all over the world, especially among
hunter-gatherer people. They rarely encompass all living organisms. We must,
therefore, assume that Viveiros de Castro applies a far-reaching generalisation,
which is supposed to reveal a principle that organizes human - nonhuman
relations and which is an alternative to that prevalent in the West. Thus, our
style of thinking is confronted with one that are radically different. At the same
time, we should note that the analyses conducted by the Brazilian anthropologist
are always based on ethnographic data - his own and other anthropologists’
(Viveiros de Castro 2012: 49-63).

To explain what it is like to be human according to the perspectival inter-
pretation, Viveiros de Castro refers to specific native mythological narratives.
He points out that in many of the cosmogonical stories quoted by groups such
as the Araweté, there is no distinction between humans and animals. All beings
communicate with each other and belong to one category (Viveiros de Castro
2014: 156). But most importantly, in mythical stories, the process of separating
human and animal spheres follows the logic opposite to the one constituting
the backdrop of the theory of evolution. It is not humans who distinguish them-
selves from other species in time. In his article “Cosmological deixis and Amerin-
dian perspectivism” Viveiros de Castro wrote: “The original common condition
of both humans and animals is not animality but rather humanity” (Viveiros de
Castro 1998: 472).

Thus, we begin to sketch the definition of the scope of what is human in per-
spectivism. The starting point for thinking about the social world is the common
condition of all living beings. Therefore, the Amerindian perspective as deeply
ecological - it extends the limits of what is human onto the worlds that we,
in Europe, have excluded from its scope. It becomes a contemporary “ecosophy”
(Reichel-Dolmatoff 1976).

However, it is not the final conclusion of the Brazilian anthropologist. Viveiros
de Castro is interested in the general human condition in the thought systems he
studies, which leads us, unexpectedly, to semiotics and to relationships between
various Amerindian groups and their ethnographers. When the former said
to the latter that they were humans, they did not think of themselves as a spe-
cies, and more broadly - they did not think of themselves as belonging to any
objectified category. Rather, they used the pronoun “we” to describe themselves.
Only with time (in their relationships with ethnographers) ethnonyms became
a way of defining one’s own group. Previously, however, they were usually used
to talk about others - those who were objectified.

The above example indicates that the question of being human may refer
not only to the species and the associated reified category, but also to the field
of deictic expressions. Therefore, subjectivity, which in perspectivism becomes
the main determinant of humanity, should be seen as pertaining to semiotics.
Viveiros de Castro’s view on this is well illustrated in an excerpt from his lectures
entitled Cosmological Perspectivism in Amazonia and Elsewhere:
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“Subject” is the semiotic position correlated with the capacity to say “I” ina (...)
virtual cosmological discourse. “Object,” by the same token, is that which
is “talked” about. As will become clear in the following lectures, I am relying
essentially on [Emile] Benveniste’s seminal work on “subjectivity in language”
as expressed in the pronominal set. I use “person” as a synonym of “subject,”
when wishing to mark the fact that persons are “objects” capable of acting as “sub-
jects.” This notion of “person” is equally pronominal and can also be derived
from Benveniste. My metaphors come, therefore, from semiosis, not production
or desire (Viveiros de Castro 2012: 71).

Where in this concept, emerging at the intersection of indigenous discourses
and scientific concepts (Kleczkowska 2018: 111) should we locate animals? They
are accounted for in a distributive manner, which means that each species of liv-
ing beings is treated as a separate entity class. However, they do not belong
in any hierarchical order. For it is not possible to speak of “animality” as opposed
to “humanity” in a situation, where a given language (as in the case in many
Amerindian cultures) does not provide any collective expression that embraces
this diversity as homogeneity at another level. Such an image of the world
(although, for Viveiros de Castro, it is not about representation but, above all,
about “embodied” dispositions), makes it necessary for us to rethink the opposi-
tion of nature and culture.

The former cannot be treated as an animal domain, just as culture ceases
to be an exclusive domain of humanity (as we see it). No kind of creatures can
be assigned to the superior, objectified category of nature. Humans and non-
humans (in the Western sense) constitute a complex mosaic of entities defined
solely in contextual terms. The human is one of many. This diversity and equiv-
alence of intentional organisms makes each of them a potential subject. This
is how humanity is understood from perspectivist viewpoints. It is directly
connected with cultural order. This is where we encounter the most significant,
non-intuitive, reversal of meanings. For if “culture is the subject’s nature” and “it
is the form in which every subject experiences its own nature” (Viveiros de Castro
1998: 477), the culture in question is seen in a different way than in the West-
ern tradition of the imaginary order. It does not mean that Amerindians think
of animals as human beings. The manoeuvrability of the relationship between
different classes of existence is more important - to ascribe humanity to a being
means to recognize that what a given animal is for another animal is the same
as what a human being is for another human being, i.e. “the logical equivalence
of the reflexive relations” (Viveiros de Castro 1998: 477).

In perspectivism, talking about culture and nature is no longer unambiguous.
The meanings underlying these concepts have been shaken by the establishment
of relations between perspectival views and non-European cosmologies. This
is an opportunity to develop a new model of the world: one in which there are
many natures and one culture. Viveiros de Castro would like, first of all, to reverse
the order established within the framework defined as cultural relativism.
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It is the nature that takes on the character of a distributor, while the culture
becomes an attribute associated with the deictic way of thinking about subjec-
tivity. Such turn violates the anthropocentric point of view, because it challenges
one of the central Western notions of the “physical continuity” and “metaphysical
discontinuity” between humans and animals. In the semiotic approach proposed
by perspectivism, the opposite is true:

(-..) if Culture is the Subject’s nature, then Nature is the form of the Other as body,
that is, as the object for a subject. Culture takes the self-referential form of the pro-
noun ‘T; nature is the form of the non-person or the object, indicated by the imper-
sonal pronoun ‘it” (Viveiros de Castro 1998: 479).

Negotiating nature

Phillipe Descola proposes a different, though related, way of reconfiguring
our thinking about human/animal relations. Successor to Claude Lévi-Strauss
and Frangoise Héritier in the College de France (the Chair of Anthropology
of Nature), he based his concept on a reformulation of the object of anthropolog-
ical research and the model of relations between living beings and the surround-
ing reality. For Descola every phenomenon can be actualised in different ways
because of our ability to create relation of correspondence and opposition between
selected qualities of everything we perceive. He builds upon some of Lévi-Strauss’
ideas. When we read fragments of The Raw and the Cooked, the convergences are,
actually, quite significant:

At the beginning of this introduction I explained that I had tried to transcend
the contrast between the tangible and the intangible by operating from the out-
set at the sign level. The function of signs is, precisely, to express the one by
means of the other. Even when very restricted in number, they lend themselves
to rigorously organized combinations which can translate even the finer shades
of the whole range of sense experience. We can thus hope to reach a plane where
logical properties, as attributes of things, will be manifested as directly as flavors
or perfumes; perfumes are unmistakably identifiable, yet we know that they
result from combinations of elements which, if subjected to a different selection
and organization, would have created awareness of a different perfume. Our
task, then, is to use the concept of the sign in such a way as to introduce these
secondary qualities into the operations of truth (Lévi-Strauss 1996: 14).

Descola seems to treat this concept in a radical way. Challenging the tradition
of Boyle and Locke (Descola 2014: 272), he recognizes that in Hume’s work we can
find views which abolish the division into primary and secondary qualities. It is not
Descola’s idea to find one single plane of all phenomena, but he proposes to consider
their multidimensionality as a distinctive feature (Descola 2014; Lloyd 2007).
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Another important category necessary to understand shifts introduced by
Descola is “worlding”, which he understands as a process of stabilization of certain
features of “what happens to us” (Descola 2014: 272) and “of piecing together what
is perceived in our environment” (Descola 2014: 272-273). This process depends
both on the cognitive apparatus and the motor abilities of individual beings.
Descola applied the Umwelt category, introduced by Jakob von Uexkiill, to define
perspective, stating that the relevant characteristics of a given environment can
only be recognised and used from the position of a given biological form (Kull
2001). The way we move, reproduce or acquire food influences the way in which
we experience the world of particular species and individuals.

However, Descola is not only interested in confirming these findings, but
uses them as a basic model of the relationship between a human and the world
around him or her. The world, therefore, appears primarily as a significant num-
ber of potential features and relations.

Material and immaterial objects of our environment are not in the heavens
of eternal ideas, ready to be grasped thanks to our predispositions, nor are they
merely social constructs giving shape and meaning to raw matter; they are only
bundles of features, some of which we detect and some of which we ignore
(Descola 2014: 273).

How does this process work? It is probably not spontaneous, nor is it deprived
of regularity. According to Descola, it depends heavily on “ontological filters”
which stabilize environmental affordances (Gibson 1977). Therefore, differences
between human communities occur not only at the level of differently organized
institutions, economic systems, values and models - these are only the results
of more basic patterns organizing our lives within the world.

Thus “worlding” takes place within specific ontological regimes. Anthro-
pology is to examine these regimes and ask questions about how human worlds
are constituted at the cognitive and sensory-motor level. However, we are not
dealing here with any universal matrix. An ontological filter is created as a result
of interaction with the surrounding organisms - it is a way to coordinate human
and nonhuman behaviours which, as soon as they stabilize, can be passed
on intergenerationally as a cognitive schema.

This model of relations between individual beings - including the level at which
affiliations connecting selected qualities of the world are constituted - is then used
by Descola to undermine the dualism of nature and culture and to replace it with
a dialectic view (Descola, Toro 2016). Like Bruno Latour, Descola recognizes that
the opposition prevalent in Western discourses is based on an ethnocentric assump-
tion that people can differ, but there is only one nature. This prevents us from
examining the actual diversity of relations between humans and other beings liv-
ing in the world, and from seeing the levels at which selected elements of the lived
world combine as things and organisms identical to each other and existing in rela-
tion to other things and organisms equally separated from each other.
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Only analysis of ontological regimes will enable exploration of various forms
of interdependence between the order of nature and culture. It will also reveal
the complexity of these relations and allow them to be conceptualized in a dif-
ferent way. For Descola, the basic distinction is an awareness of the difference
between material processes and mental states, which is characteristic of every
human collective. However, he emphatically distanced himself from the old, west-
ern opposition of body and mind. Rather, he recognises that this European dichot-
omy is one of many possible variations of the universal way in which the human
species perceives the world. As I understand it, it is equivalent to the difference
that Viveiros de Castro reduced to the “he” - “I/you” relationship, which then
undergoes a series of reconfigurations.

Such frame allows Descola to build a schema containing four basic ontologies.
Each of them is a model created through far-reaching generalization but derived
from comparative research among groups living in different parts of the globe
at different times. Each of them points to a different way of organizing relations
between humans and nonhumans, and at the same time, reveals a specific type
of tension between differently understood natures and cultures.

The first ontology Descola mentioned is “Animism”. It relates mainly to the Indi-
ans of South America, the indigenous peoples of Siberia and Southeast Asia.
It is a system in which humans and nonhumans, constituting a common category
of conscious beings, live within bilateral social relations (friendship, exchange, hos-
tility, seduction). Animals are also imagined as individuals who lead lives in their
own communities, organized similarly to human communities. The domain
of social life is thus extended to include a number of nonhuman communities.

“Totemism” - the second modus - is linked with the cosmologies of Austra-
lian Aborigines. However, it is understood differently than in the classic work
by Lévi-Strauss (Lévi-Strauss 1963). Within this ontology, different beings share
common physical, behavioural, and ethical attributes, beyond the species” bound-
aries. Thus, totem names are not biological taxa, but rather abstract qualities that
identify all people and nonhumans belonging to a given totemic group (Bran-
denstein 1982; Descola 2006). For Descola, “totemism” is not only a classification
system, but rather a regime alternative to “animism”. What distinguishes this
regime is a different distribution of features which we tend to unambiguously
associate with the order of nature and culture. Among the Australian Aborigines
they permeate differently constructed classes of existence.

“Analogism” - the third ontology - is based on the conviction that the world
is made up of entities characterized by various forms and substances. They are
extremely fragmented, but often form complex networks of dependencies - for
example, one that takes on the form of the Great Chain of Being (Descola 2013:
145). This, however, is only a consequence of imagining the world as a whole
composed of an infinite number of separate elements. Descola claims that “Anal-
ogism can be seen as a hermeneutic dream of completeness” (Descola 2013: 145)
and adds that tracing analogies, relations and entanglements arises from the need
to seek continuity in a system devoid of such continuity.
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“Naturalism” is the last of the four ontologies. It is related to the regimes
governing Western modernity. Within this framework, people have established
and objectified the sphere of nature, understood as a domain of determinism
and order. Its opposite was the social space fully controlled by people - origi-
nators of signs, norms and values. Today, we are still witnessing the oscillation
of scientific discourse, and often colloquial discourse, between the poles marked
out by these two views, enabling both extremely constructivist and extremely
naturalistic forms of interpreting the world around us.

Descola’s aim is to break down such dichotomies and interpretation patterns.
As Latour noticed, he does it primarily by shifting nature from a “resource”
to a “theme” (Latour 2009: 1) Thus “naturalism” becomes an ontology that can
be challenged through revealing its historical sources and relativizing the hidden
ways in which it creates order in the world.

Negotiating culture

Terry S. Turner was very sceptical about these concepts. First of all, he pointed
out upon a closer look at Amerindian ways of thinking about nature and people,
it becomes obvious that they do not form a homogeneous philosophical system,
nor a single, coherent cosmology. Turner, of course, realized that Viveiros de
Castro and Descola used models based on various data, but he also pointed out
that omitting discrepancies and contradictions that occur within or between
selected societies makes it impossible to draw conclusions about one single
vision of the world and of culture. He also emphasized that views expressed
in Amazonian cultures should not be taken out of their context - unless, instead
of understanding them, we wish to engage in a kind of philosophical exercise.

Given his critique, it is interesting to see whether Turner offers another frame-
work, granting an original outlook on similar research problems. He does, indeed,
and I will now use it to show limitations of two models described above.

First of all, Turner develops structuralist ideas presented by Viveiros de Cas-
tro and Descola, but gives them a different direction. He is in favour of a perspec-
tive centred around the distributive concept of culture, focusing on contextually
embedded analyses, allowing to demonstrate the specificity of humans’ relation
to the surrounding world within individual human-nonhuman groups. He is very
cautious when making generalisations, and wherever possible, he refers to his
own research among the Kayapo Indians. This is not, in my opinion, merely
a precaution, but a strategy, whereby he resets the research area and reformulates
Lévi-Strauss’ concept of structure. For Turner, it is a “series or group of internal
transformations in the face of the process of development of existence” (Turner
2009: 37) - modifications based on transformation and construction of symbols,
bodies and spiritual identities.

In other words, Turner recognized that in order to explore how culture, nature
and subject are understood, one has to take a closer look at one or more groups
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and see how complex gradation of mediation between different levels of human
and nonhuman organisation takes place within them. Otherwise, even conceptual
acrobatics won't lead us beyond the early structuralist concept of nature-culture
relationship. This framework allows us to see that, irrespective of our efforts,
the binary opposition of mutually exclusive classification categories, defined
by the presence or absence of certain features, assigned to the selected entities,
remains intact. Perspectivism and the scheme of four ontologies constitute
attempts to go beyond this dichotomy, but in fact, they perpetuate it. Thus, they
do not provide any insight into the perception of the world by representatives
of non-Western cultures. Turner pointed out that both “nature” and “culture”
are abstract concepts that can be used at different levels of generalization. They
appear as abstractions but may also serve to define the character of specific com-
munities and natural species (Turner 2009: 28).

So where should we start? Turner believes that we should revisit the eth-
nographic details provided by Viveiros de Castro and Descola. This will allow
us to understand what “nature of culture” and the domain of nature can be for
selected groups of South American Indians. The task is much more modest, as far
as the scope of research is concerned, but not at all easier in terms of its objectives.

Turner noted that myths analysed by Viveiros de Castro indicate the impor-
tance of proto-cultural features of animals. They can use bow and arrow and make
bonfires to cook meals. These skills, however, express a certain transitional state,
since the essence of a fully developed culture is not so much to possess these
qualities, as to have “the reflexive ability to produce the process of producing
them, as a generalized and infinitely replicable form of activity” (Turner 2009: 20).
It is “a reflexive process of meta-objectification, in an abstracted and generalized
form: that is, of the process of objectification itself” (Turner 2009: 20).

Thus, culture does not exclude nature in this Amazon interpretation, nor
is it equal to it - it serves rather to transform, preserve and reproduce it by cre-
ating subsequent meta-forms of earlier processes used in its processing. The cul-
tural order is associated primarily with the ongoing transformations of nature.
At the basic level, these transformations can be introduced by both humans
and animals, plants and inanimate beings.

The Kayapo actually recognize that other beings have their own forms of home
or language. Turner explains they can also see that these forms are completely
different from the ones developed in human communities. The Kayapo do not
recognize that they identify themselves in relation to other animals as humans
identify themselves in relation to humans. Rather, they think that all living beings
undergo a similar process, through which they shape and try to maintain the unity
of “form” and “being”: “orientation, forms of consciousness and energetic force that
drives these processes constitute what we, and the indigenous peoples of Ama-
zonia, call their spirits” (Turner 2009: 37). People and animals participate in this
process in the same way. It occurs as the bodies grow, age and die. When we eat,
drink, hunt, breed. This is the first level of transformation of the surrounding order
and, at the same time, of its objectivization, accessible to all beings.
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Turner emphasized that according to Kayapo, no one is born human right
away, just as no one is born as a jaguar or an anteater. A human foetus is simply
an animal, and so is an infant. However, as a child, it goes through successive
stages of life, during which “natural” forms are transformed into hybrid ones.
The Kayapo are beings connected with their social identities, perspectives
and positions (such as maturity, adulthood, old age - manifesting themselves not
only in the biological form of bodies, but also in ornaments, hairstyles, gestures).
The physiological body is thus complemented by the “social body”. After death,
however, the human is transformed into an animal again.

So, what is the difference between a human and an animal in this case?
On the most basic level, there is none. Both undergo the same process of formation
of a living creature having a soul. But humans, in addition, are able to carry out
complex, multi-level transformations of all the “natural” elements that they use
and that surround them.

In order to understand this process, one more point needs to be clarified.
What is “nature” according to the Kayapo? In short, it is all that exists and lasts
regardless of human activity. When a human being acts, culture appears, under-
stood as

a “super-nature” (...) a qualitatively distinct order of existence contrasted
to “nature” in a mutually exclusive binary contrast (...). The essence of this cul-
tural increment is the application of natural transformational processes (such
as fire) to themselves (as in the use of fire to make fire), thus generalizing and rep-
licating what in nature remain relatively isolated processes (Turner 2009: 36).

This is how the indigenous people in the groups described by Turner see the dif-
ferences between humans, animals, plants and objects. Structurally inspired
analysis can demonstrate both a common ground and the dynamic emergence
of differences between these orders.

Endless negotiations

Each of the models presented above allows us to extend the field of anthropo-
logical research, and each of them gives us the opportunity to have a fresh look
at the terms used in the anthropological discourse. Each of them negotiates
the scope of what is human, cultural and natural. But the way in which these
negotiations proceed, and their goals differ significantly. In the last part of this
article I will try to present a synthetic picture of each of these three strategies,
used for rethinking the relationship between the human and the world. This
picture will come to light when I place these strategies within Turner’s framework
and use it as a tool to detect and demonstrate transformational structures upon
which they are based. Introduction of the perspectivist model into the discourse
of Western humanities came with clearly defined goals. Viveiros de Castro wanted
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to dismantle the concept of “nature”. He considered it to be decolonization prac-
tice, based on the introduction of a subversive concept within the reified struc-
tures of philosophical discourse (Viveiros de Castro 2014: 92). He wished to lay
bare the ontological categories, through which we think about our relationship
with nature. How did he propose to do it? At the most basic level, of course, he
presented perspectivism as an alternative to the Western way of conceptualizing
the world. Perspectivism, however, is not a local ontology, which Viveiros de
Castro described as an interesting peculiarity. It is rather a compact theoretical
construct, built through re-evaluation of categories characteristic for Western
discourses of knowledge.

The first attempt to challenge the reified order is the inversion of con-
cepts of nature and culture. The one that was used as an attributive category
is here included in the distributive one. Hence the multiplicity of natures, but
only one culture. Viveiros de Castro shifted these concepts on a scale ranging
from the abstract to the specific. He used classical anthropological differenti-
ation to make the first strategic shift, creating a multinaturalistic perspective -
non-intuitive, but thinkable, since it is only a variant within a structural system
of transformations. The opposition is intact, but its poles are reversed.

However, this was not the end of the transformation, because Viveiros de
Castro introduced the second opposition, whose aim was to strengthen the first
one between the deictically and categorically conceptualized spheres of social
order. Due to this shift, he was able to maintain a dualistic order, while introduc-
ing within it a new dynamic, allowing for shifts along the human/nonhuman
axis and, above all, the redefinition of these categories. He also introduced a new
type of relational subject that goes far beyond the “human”. Combining it with
the order of culture, he strengthened its attributive character and extended its
reach onto the sphere of all living beings. Nature, on the other hand, acquired
the character of objectified, differentiated and distinguishable wholes, thus taking
the place of culture in the structural model.

According to Viveiros de Castro, human/nonhuman and culture/nature thus
form the basic matrix, built upon two principles of transformation - generality/
specificity and deixis/categorisation. Such a scheme and its related interpre-
tative ideas allow us to extend the scope of anthropological research and give
us more freedom to explore different types of relationships between humans
and other beings. However, they also allow us to describe only a few possible
variants of these relationships. In the end, perhaps, this proposal should be
treated as an attempt to transform the Western myth of the human (Viveiros de
Castro, Danowski 2017: 6) by introducing additional transformation axes, and by
extending its subject area.

Viveiros de Castro’s next move was to blur the line between the emic
and the etic (Pike 1967; Harris 1976). On the one hand, we are dealing with a the-
oretical proposal deeply rooted in the analysis of specific cosmologies. It gives us
an insight into the local ways of perceiving social and natural realities that are far
removed from Western thinking styles. On the other hand, however, the Brazilian
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anthropologist reduces them to modified notions, grounded in the humanist tra-
dition. He clearly stated that his project was speculative and conducted within
the scope of philosophical discourse. Thus, we see that perspectivism, although
often presented as an indigenous construct, is a theory practiced only outside its
original context, far from being a reconstruction of an emic vision of the world.
This specific characteristics of perspectivism requires clarification. It was achieved
by the combination of two incompatible orders. In Viveiros de Castro’s work, etic
gains meaning through emic and the distinction between etic and emic turns out
to be unnecessary. Paradoxically, it upholds a sharp opposition between Western
and non-Western knowledge systems, while the argument occurs only within
the former, using concepts that are central for these systems.

Such understanding of perspectivism presents it as a decontextualized hybrid,
drawing its strength from the game of equivocation. Significantly, for Viveiros
de Castro this is not a simple logical error, which a good intercultural transla-
tion should avoid, but a well-developed intellectual strategy for the multifaceted
transformation of Western imagination structures (Viveiros de Castro 2014: 87).
The Brazilian anthropologist’s goal is to trigger the practice of an anthropology
built on the basis of non-Western imaginary constructs but using the already
developed conceptual framework.

However, dissolution of the nature/culture opposition and transformation
of the field with which this opposition is associated, involves two concessions.
The first concerns the need to reduce the history of specific collectives, within
which specific, dynamic and variable forms of world structuring are created,
to atemporal structural models. The second, related concession involves the syn-
chronous character of these models, which results from their positioning
as unambiguously external to anthropological discourse. In order to generate
subversive force within the discourse, they must be considered as radically
foreign. As a result, one sharp opposition is replaced by another, contrasting
the cosmologies of the Moderns and the Natives. It turns out that the division into
the sphere of nature and culture and the human and nonhuman is relativized
in Viveiros de Castro’s work precisely by maintaining tension between the West-
ern and the non-Western. One matrix used to produce the difference is replaced
by another, equally durable.

Descola formulated his goals in a different way and used different strate-
gies. First of all, he relativized the categories that have so far been essentialized.
At the same time, he established a new point of reference - a universally accepted
vision of the world, which enabled the description of structural relations between
ontologies - a “relativistic universalism” (Descola 2013: 305) - one that will oper-
ate on the level of analysis and anthropological interpretation of the relations
of continuity and discontinuity, identity and difference, similarities and differ-
ences established by people between the entities among which they live. Above
all, however, it aimed to provide a distanced view of one of the central dogmas
of Western thinking - a clear division into the sphere of nature and that of society
(Descola 1996: 82.)
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Viveiros de Castro placed recognition of equivocation as the driving force
of radical change in his decolonization work. Descola, on the other hand, estab-
lished an implicit “fifth ontology” (Kapferer 2014: 394) to describe various vari-
ants of relations between the previously separated spheres. It involved modified
concept of the subject, which does not need to be transcendental, separated from
the world and making it meaningful. It is enough that such subject recognizes
other subjects. Culture ceases to be the subject’s attribute and the ability to dis-
tinguish intentional beings from inanimate matter behaving ruled by the laws
of physics, becomes the subject’s virtue. In this way Descola built his framework
on the etic level - upon categories developed within the Western knowledge
systems that enable comprehensible interpretation of the solutions character-
istic of other cultural contexts. In this way, he made it possible to distinguish,
describe and compare many ontologies, which are primarily meant to be emic
models, though within comprehensible frames achieved by means of efic cate-
gories. In fact, this arrangement of the relationship between emic and etic allows
us to show tension between nature and culture and between human and non-
human, as a series of categorization decisions based on the relationship between
the distributive and attributive understanding of the natural and cultural spheres.
Perhaps contrary to Descola’s intentions, the multi-quality world he described
in his ontologies is reduced to a few classification strategies. In this way, how-
ever, the anthropologist is able to de-objectify, contextualize and typologize
the Western distinction between nature and culture. These categories, however,
become equivalent to the foundations of the “fifth ontology”: the relational subject
and the relational world. Due to such a combination, it is possible to dismantle
the ontological difference between humans and nonhumans imprinted in mod-
ern thinking. At the same time, however, such construct is a matrix superim-
posed on what is external and diverse, providing the basis for establishing basic
criteria of difference, which, when objectified, form basic points of reference for
the creation of the difference between pre-modern collectives and their ontologies
and the Western thought system.

Among the scholars presented in this article, Turner appears to be a con-
servative, although he attempted a similar exercise. However, he abided by
the framework of anthropological work delineated by Foucault, without trying
to transform it in any way. For the French philosopher and historian anthropology
was the discipline that undogmatically broadened meanings, casted doubt on and
delivered a critique of the discursive figure of the “human”. By reaching out
to border areas, anthropology creates an opportunity to forge relationships with
various non-European intellectual, social and material forms in which human
life functions are locked away (Foucault 2006: 335-346; Pacukiewicz 2015: 107,
Pisarek 2018: 295). In constant, two-way translation between entangled emic
and etic viewpoints, researchers are able to form understandable, yet unobvious
intellectual constructs with the potential to transcend the foundations on which
such constructs were built.
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Turner does not attempt to reformulate the basic notional grid used by struc-
turalists. He delivers a translation that shows one of the many ways in which
we understand the problem we describe with the reiterated categories of nature
and culture. This allows him to demonstrate the incoherence, diversity and trans-
formations of views that emerge within the cultures under study. By maintaining
a reflexive relationship between the emic and the etic, and still keeping an eye
on the transitions between these orders, he is able to explain how the processes
of creating attributive understanding, but in a variant far removed from our
imaginations, can be studied within the framework of a distributive understand-
ing of culture. By preserving the categories that lay foundations to our discourse,
he diagnoses the character of their approximate equivalents in other systems
of thought - he examines the relations between the human, nature and culture,
understood in a different way. He also uses the structuralist toolbox to create
a model of diachronic structural transformations, which reveal the dynamic
character of these relationships within one of the researched collectives.

By composing his models within the distributive field of culture, Turner does
not reduce the complexity of problems arising alongside ethnographic experience,
and thus avoids furthering the Great Divide between the Modern and the rest
of the world. At the same time, he shows something that Viveiros de Castro
and Descola are missing - that the ontologies they described are static and syn-
chronous constructs, which reduce complex processes of mythopractice and those
through which the world is being structured. Instead of a timeless difference
(which turns out to be the condition underlying the proposal of both the Bra-
zilian and the French anthropologist - a condition enabling negotiation of what
is human), Turner notices that these negotiations take place within each collective
on many levels, in many situations and moments connected, for example, with
the life of an individual. He also shows that such negotiations have no end, as they
are always the result of an encounter between structure and events. This makes
them unfinished, just like Lévi-Strauss” myths.

Conclusions

In the article I compared three models that constitute attempts of extending
the field of anthropological research beyond the domains of what is human
and what is cultural. I have presented the possibilities, but also the limitations
involved in the proposals related to the most recent resurrection of structuralist
thought. I also put forward a diagnosis that the attempt to de-essentialise the cat-
egories of nature within these models was based, to a large extent, on the redef-
inition of the category of the subject and the broadening of the sphere of beings
that can take on the position of a subject. This, in turn, destabilised the category
of culture, which - in its attributive character - served to strengthen the position
of the human as distinguished from the world.
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The first of the presented strategies additionally depends on using equiv-
ocation as a tool to more freely manipulate the orders that, so far, have been
stable. This makes it possible to inscribe a perspectival position into anthropol-
ogy, which in turn facilitates the creation of non-intuitive constructs relativiz-
ing nature and shifting it into the sphere of distributors’ diversity. The human,
culture and subjectivity, on the other hand, can be intertwined and reduced
to an attributive category that characterises a wide range of entities. For Viveiros
de Castro, differences between collectives remain an implicit point of reference -
so far conceptualized by means of a distributive understanding of culture, but
within the decolonization project - reduced to the opposition between modern
and nonmodern cosmologies.

Descola tries to develop a specific meta-ontology in order to adopt various
ontological regimes for the purposes of comparative analysis. According to him,
these regimes are responsible for specific forms of nature and culture. Descola also
deals with the attributive and essentialist understanding of these categories. His
strategy is to create a distance - to find a new “third degree code” (Lévi-Strauss
1996: 20) - the myth of mythology which allows us to compare previously incom-
parable levels of reality construction processes. At the same time, however, he
accepts an atemporal ontological difference as a model of otherness, which makes
it difficult to track complex transformation games that are more visible from
the perspective of research into distributively and historically distinct cultures?.

The third strategy - the one used by Turner - consists in using a certain
fixed onto-epistemology to analyse other onto-epistemologies (I reconstructed
this standpoint and used it as a framework in a new context in the last part
of this article). His is aware of embedding culture in a single tradition and apply-
ing- as a form of creating distinction - a distributive understanding of culture,
thus remaining sensitive to differences that cannot be reduced to a homogenous
differentiating instance, such as ontology or cosmology. Paradoxically, it is in this
variant that the unfamiliar models of constructing and transforming relations
between the “human”, “nature” and “culture”, are reduced to the smallest extent.
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SUMMARY

Negotiating a human. Viveiros de Castro - Descola - Turner

The article offers an analysis of selected anthropological models transforming the seman-
tic scope of what in the Western discourses of knowledge used to be considered the domain
of human being. The text presents concepts developed by three anthropologists: Edu-
ardo Viveiros de Castro, Phillipe Descola and Terry S. Turner. Each conducted research
among the indigenous people of South America, each invoked the structural imagination
of Claude Lévi-Strauss and considered similar theoretical and methodological problems.
The models developed by these Amazonianists will be examined based on the methods
they use to expand the field of anthropological research and to reconfigure its concep-
tual framework. The aim of this article is to determine potential benefits and limitations
resulting from applying these models in the study of culture.

Keywords: animism, perspectivism, structuralism, posthumanism, ontological turn
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Everyday enacting of agents through bodily simulation,
voicing, and familiarization of artifacts among
the Arabela (Peruvian Amazonia)

particular habit caught my attention during my fieldwork among Arabela

of the Peruvian Amazon - they consistently announced things they were
about to do or commented on things others were doing. Moreover, such utterances
were often aligned with witty references to other people’s peculiar behaviors or
verbal expressions. The following is an example of such a humorous announce-
ment of one’s action.

On a chilly and humid morning Nuria, the eight-year old niece of my hosts,
came to our house to return the shotgun her father borrowed from me the day
before. She came wearing her father’s rubber boots (way too big for her), because
she probably did not want to touch the cold, wet grass.! Nuria left the shotgun
and went back home. Later that same morning Elena (my host and Nuria’s aunt)
asked her son Levi to go and offer a share of that morning’s catch of fish to her
mother (who lived with Nuria and her family). The boy took the fish from his
mother, but before descending from the house (Arabela houses are built on plat-
forms), he sat on the floor, and said (laughing): voy hacer Nuria (“I am going to do
Nuria”) and put on a pair of large boots belonging to his father or one of his elder
brothers; then he went away.

! At the time of my fieldwork (2005-2006 and 2008-2009), very few Arabela children owned
rubber boots. In the community of Flor de Coco, I remember only one small boy who did - his
mother lived and worked in Iquitos and occasionally send money or parcels for her son. All
personal names have been changed.
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Thus to perform an unusual, conspicuous action, the boy evoked an other
(his cousin), and presented what he was about to do as typical of that other’s
way of being. To a reader (and to the young ethnographer I was then) acquainted
with contemporary Amazonian anthropology, Levi's joke strikes a familiar chord,
bringing forth the Amazonian notions of body, agency, and conviviality. In my
paper I will start with Nuria’s rubber boots and explore how Levi’s speech act
and other similar Arabela ways of managing particular actions and engaging
with human and nonhuman environment reverberate with the Amazonian indig-
enous ontologies.

Contemporary Amazonian ethnology depicts an indigenous world of intense
human/nonhuman interactions that often shape social relations according to dif-
ferent schemes of predation, gift or exchange (Descola 2013: 309-312). In these
ontologies, a human shaman communicates with spiritual masters of animals
of plants (Murphy 1958: 13-17; Guss 1989: 130), a woman needs to contain vam-
piric inclinations of her manioc offspring (Descola 1994) and a newborn’s father
who breaks the couvade rules by going hunting, risks being kidnapped by
peccaries and turned into one of their kind (Fausto 2001: 313). Nonhuman or
other-than-human persons are crucial protagonists of ideologies concerning prin-
cipal areas of human existence and are also made present in ritual contexts (notably
with the help of psychoactive substances, themselves endowed with personhood
and independent agency [Déléage 2005]). There is also a more general orienta-
tion towards the environment that favors perception of the presence and action
of nonhuman persons. Amazonian peoples have a tendency to interpret events
and phenomena affecting them and occurring in their environment as the effects
of action of nonhuman persons: from features of landscape, and meteorological
phenomena, to abundance (or absence) of game animals or uncanny sounds
of the forest (see for instance: Surrallés, Garcia Hierro, eds., 2005).

Another conceptual tool of regional ethnology (and a complementary aspect
of Amazonian ontologies) is a particular notion of the body, which has been one
of the privileged ways of access to the understanding of Amazonian socialities
(Seeger et al. 1979; Londofio Sulkin 2017), taking prominent place in the conceptions
of animism (as “physicality” [Descola 2013]), perspectivism (Viveiros de Castro
1998; Lima 1999), and the aesthetics of everyday (good) life (Overing 1989; Overing,
Passes, eds., 2000; Belaunde 2001; Overing 2003). The Amazonian body is the prin-
cipal factor of singularity of different collectives of human and nonhuman per-
sons - as a multitude of beings in the world lead or potentially may lead a personal
existence (have intentionality, agency, communicative capacity, etc.) and establish or
may establish social relations with each other, the body is what accounts for differ-
ent affects and ways of being characteristic to their collectives/communities. And
it is also a body in continuous fabrication and transformation (Vilaga 2005), which
constitutes a challenge and an opportunity - on the one hand, it allows for creating
consubstantial communities of persons (through physical proximity, commensal-
ity, and exchange of bodily fluids through sexuality [Gow 1991]) and for devel-
oping resistant and efficient bodies through incorporation of attractive or useful
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nonhuman characteristics and dispositions (Santos-Granero 2012); on the other,
it requires a constant prudence in inevitable corporeal engagements with beings
of the environment, as these may trigger transformation into a nonhuman other,
synonymous with being captured by an alien community and incorporated into
it (Vilaga 2002; Opas 2005; Fausto 2007). In this paper, I would like to demonstrate
how that tendency to enact distant personhoods and agencies and manage bundles
of transferable affects that constitute the human and nonhuman bodies resurfaces
in the most minute everyday human to human engagements within a community.

Arabela live in two villages (Buenavista and Flor de Coco) on the eponymous
tributary of the Curaray river, itself a major tributary of the Napo River. They
are descendants of a handful of survivors from the Rubber Boom period, descen-
dents of one of the Zaparoan-speaking groups, inhabiting the vast region between
Pastaza and Napo (Villarejo 1953: 164-170; Rogalski 2016b). In the 1950’s, they
settled permanently on the riverbank of the Arabela River and joined the regional
social and political system of Mestizo and Kechwa communities. Today the larger
of the two villages - Buenavista - is an important regional centre, having two-level
schooling and a well-equipped medical post. Arabela subsist on slash-and-burn
horticulture, hunting, fishing and raise chickens and sometimes pigs. To earn
money, those Arabela who are not employed as teachers or nurses live on extract-
ing natural resources (timber, fish and game meat) and seasonal labor for oil
companies. The first language of communication is Spanish and only few persons
are fluent in Arabela (some people speak also Kechwa).

Enacting Others through behaviour

With this theoretical and geographical background in mind, I would like to return
to the example of Levi, who presented the wearing of oversized boots as Nuria’s
typical (and emblematic) behaviour. From that moment (but, in this case, for
a moment only - see other examples infra) “to do Nuria” became synonymous
with wearing oversized boots. Levi, through his comment and action, endowed
his cousin with a distinctive body and made wearing oversized boots into one
of the elements of her “ethogram” (Descola 2013: 113). That unit of behaviour -
easily identifiable and distinctive (because susceptible to singling out Nuria’s
particular way of being) may metaphorically be dubbed as an “etheme”, by anal-
ogy to the linguistic notion of phoneme. By the same token, the behaviour also
became available to Levi and his “micro-community”, which was constituted
of other witnesses of Nuria’s behaviour and his enactment of her (these were
Levi’s parents, younger and older brothers, and the ethnographer). From then
on, they could potentially detach the behaviour from Nuria’s body and use if for
their own sake and purpose (just as Levi did).?

2 Although it was the only reference to “doing Nuria” I could observe, other examples show
that such a reference to her could have been reused by Levi or by others.
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Arabela often perform such operations of making other individuals” behav-
iors into bodies and then use the elements of those bodies. When the extracted
and adopted behaviour is not obvious, they make it explicit by giving additional
explanations. For example Levi’s older brother, Adan, while resting in a ham-
mock, grabbed a copy of Selecciones (a Spanish version of Reader’s Digest) that
somebody had left on the floor and enacted their younger brother Emil saying:
Voy hacer Emil - voy mirar puro dibujitos (I am going to do Emil - I am going to look
at the pictures only”). Then he started leafing through the magazine without
reading it (it is likely that he could not read). Whereas Emil’s father, before going
to the bushes to defecate, grabbed a machete and said: Voy hacer Emil - él no
sabe ir al bario sin machete (“I am going to do Emil - he does not know how to go
to the toilet without a machete”).

Sometimes Arabela apply the same operation to personal types, or members
of other human or nonhuman collectives typically associated with some behav-
iors or dispositions. Thus, a youngster enthusiastically said: Voy hacer tomalon
(“I am going to do drunkard”, a personal type), and then went to serve himself
a bowl of manioc beer (instead of waiting for a woman to serve it to him). His
brother once asked: Quién tiene lanza? Para hacer cashiquiori (“Who's got a spear?
To do cashiquiori”), pretending that he would go out hunting with a spear, like
the eponymous enemy group of ancient Arabela (see Rogalski 2016b). On another
occasion, his father Artemio, cleaning fish that fell into his net the night before,
said to his wife, who worked with him and who spotted a half-rotten fish: Ponle
aparte, para hacer mi gallinazo (“Put it aside to do my vulture”) - announcing his
intention of eating it.®

The last example, where the Arabela man enacted a nonhuman, shows
a continuity (grounded in the same set of practices) between adopting behaviors
of other people (wearing oversized boots) and of nonhumans (eating rotten fish),
which in a more direct way links the practice of “doing someone” to less casual,
more objectified and often ritualized practices aiming at (more or less perma-
nent) acquisition of characteristics typical of animals or plants. Among Arabela,
as in other parts of Amazonia, these may be objectified in dietary or behavioral
rules and other secretos, “secrets”. To give but one example, older women advise
young mothers to put a pinch of powdered armadillo claw on a newborn’s navel
to transfer that animal’s strength to the baby. I argue that the same logic, the same
processes, and the same modes of engaging with the environment, under-
lie the above practices and ideas, only that here they operate on a micro-level
of everyday interactions within one, cosmologically homogeneous, human col-
lective and between closely related, “cosmologically identical” people.

% Such half-rotten fish are called mayaco in regional Spanish. One can identify them by white
gills and a limp flesh. Although today Arabela despise such fish, a few times I was told that
their ancestors used to eat such fish - roasted and mashed with hot pepper. It is possible that
for the ancient Arabela it was a legitimate meal and that Artemio - whose parents were “true”
(legitimo) Arabela and grew up before Arabela established a permanent contact with the Peru-
vian society - had a whim to eat it.
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As for the humans, Arabela enacted mostly children and older men - those
in the prime of life (heads of important households and fathers to young men
and women), as well as those in decrepit old age (divorced or widowers). In gen-
eral, women are not enacted - with the exceptions of old Julia (enacted in her
supposed habit of not bathing, see infra) and a woman-type (voiced as enunciator
of an interjection ay no!, see infra) - probably because the enactors seem to be
mostly men (women often detect traces of other bodies in other people, but rarely
enact others for their own sake).* The dead people may also be enacted - I learned
that when my companions, during a hunting trip upriver, one afternoon recalled
that I was “doing Adolfo”, a man from Buenavista, who died many years before:
they referred to the fact that I walked barefoot carrying my boots under my arm.’

It should be evident from the cited examples, that announcing one’s action
as taking over an Other’s behaviour might be a kind of joking avoidance.®
Itis because conspicuous actions and behaviors - that become objectified, attached
to another person’s body and used by the subject - often break the Arabela
rules of civility (which is particularly evident in the case of youngster grabbing
unrestrainedly a bowl of manioc beer). By making a witty comment and joking
at the expense of the presumed source of that behaviour, the subject diverts other
people’s attention from his own engagement in the uncivil behaviour. Had Levi
not announced that he would “do his cousin” and put on the oversized boots right
away, he instead might have become the target of a teasing remark by his parents
or brothers. It might have looked like the comment directed one day at a young
man nicknamed Soldado (“Soldier”) - he came from somewhere in the Amazon
river and lived for some time in Flor de Coco, staying at our house (according
to a rumor he was a defector from the army, hence his nickname). That morning
he was about to go out of the house and he started to put long trousers over his
shorts. Observing him and seeing that, Levi exclaimed: Ua! Soldado estd haciendo
Murayari! (“Whou! Soldado is doing Murayari!”), and laughed at him.

Here, Murayari is an old man, who used to live in Flor de Coco (where
the event took place) and was Levi’s parents’ brother-in-law (sister’s husband
to his father and sister’s husband’s father to his mother). Levi presented wearing
trousers over shorts as an element of that man’s ethogram. His comment is a typ-
ical example of observational remarks through which Arabela detect presence

* It should be noted, that the examples presented here are gender-biased, because I observed
most of them during everyday life in my principal host household, composed of a couple with
six sons (their two older daughters were already married and lived separately).

®> The boots belonged to an Arabela man, who received them as part of personal equipment
when he worked for an oil company. I borrowed them from him when we met on our way
upriver, because my own boots somehow disappeared a few days before. Unfortunately,
when we went to the forest, I soon had to take them off, because walking in them - too small
and steel-capped - rapidly became an ordeal.

¢ My use of the notion of joking avoidance should not be confused with that of Rupert Stasch
(2002). In his paper about the Korowai joking avoidance he used that term to describe an inter-
personal relation that combined joking and avoidance: by calling each other humorous nick-
names, two Korowai avoid using each other’s names. Arabela, by making joking comments
about other people, avoid being joked at by witnesses (see infra).
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of other beings’ characteristic behaviors in the people around them. It is worth
noting that such remarks have a double objectifying character. First, in the content
of the utterance, the target’s existence in that moment (Soldado’s projects, his
reasons to put trousers, places he was about to go to), becomes reduced to a ges-
ture (and at the same time the target is dispossessed of it by identifying its
source as a distant Other). It is easy to see here a repetition of the Amazonian
scheme of mythical speciation - the process whereby undifferentiated primordial
beings following some catastrophic events received the bodies they now have
humans, animals, and plants that exist today (Viveiros de Castro 1998: 471-472,
2007: 158). This process also consists in a sort of petrification of beings into bodies
with objectified and predictable behaviors. From a being freely developing his
or her actions, not so much unconscious of his body, as simply bodiless, Soldado
suddenly became embodied. The difference between the mythical embodi-
ment and Soldado’s is that the “embodifying” remark is targeted at two beings
at the same time - the person whom the Arabela subject is observing (Soldado),
and the absent body, that is presumably the source of the objectified gesture
(Murayari). It is not Soldado who - here and now, and from now on - comes
to being as a distinct body; he becomes embodied as a copy of another body
(Murayari’s).

One might ask whether there is a “mythical” origin of the body that wears
trousers on shorts. Was there a primordial event, recorded in collective mem-
ory, transmitted in narratives, where Murayari dressed that way? I have never
heard such a narrative (but I have also never had an opportunity to ask about it).
I am sure though that on the many occasions when I witnessed Arabela “doing
someone” - either in the first or third person (“I am going to do Nuria”, “Soldado
is doing Murayari”) - they never gave any narrative of origin. Declaration that one
was “doing someone” was always made in a mode of shared knowledge, at most
accompanied by additional explanation precisely identifying the affect or etheme
in question.” Most probably that knowledge is acquired through participation
in similar interactions and does not need to be accompanied by a narrative of ori-
gin. (I don’t know if Levi ever saw Murayari don trousers on shorts. It is possible
that his only knowledge of that particularity of his body came from participation
in similar interactions - maybe he himself was once the butt of the joke?).

Second objectification of a body-attributing comment is related to its prag-
matic or conversational features, because the target is referred to and not talked
to and therefore is not allotted a conversational slot for response. The effect is all
the more powerful as the attribution of the body is expressed in an exclamative
mode of surprise, marked by the opening interjection (Ua!). Other such attribu-
tions that I observed were also introduced by interjections of surprise. Following
Oswald Ducrot, I argue that the knowledge expressed in the exclamative mode (the
identification of Soldado with long trousers worn on shorts, and the identification

7 See supra: “I am going to do Emil - I am going to look at the pictures only” and “I am going
to do Emil - he does not know how to go to the toilet without a machete”.
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of long trousers on shorts with Murayari) is presented as a result of direct per-
ception of the speaker, not mediated through speaker’s intellectual, conscious
reflection (Ducrot 1984: 186).

While hacer alguien explicitly preserves the difference between the doer
and the ethogram’s owner - one is only “doing” the other - other linguistic
forms make this identification stronger, by simply substituting the name of latter
to the name of the former. A mother once exclaimed: Ua! Murayari!, when spotted
one of her sons eating undercooked grilled fish (its blood was still visible along
the spine),® and called another son “Julio Jaime”, when noticed that he ate only
the pieces of meat (presas) from his plate, without touching manioc nor broth.
(Julio Jaime was an old man, about the same age as Murayari; he lived in Flor de
Coco and was kumpa, ceremonial friend, to Levi’s parents.) This practice of name
substitution links hacer alguien, as its transformation, to the Arabela onomastics,
which is a subject I cannot develop here. On the other hand, the schema hacer
alguien may be employed in negative sense, as an exhortation urging the addressee
not to “do” or stop “doing” someone. For instance, the youngsters of Flor de Coco,
when waiting for someone (a hunting trip companion) for too long, might call him
from their canoe: No haga Sapo! (“Don’t do Sapo!”), where Sapo (“toad”) is a nick-
name of a man reputed to be an incorrigible slowcoach.

A comment is due here: as instances of joking avoidance and teasing, those
interactions point to the Arabela structure of joking relationships, and tend
to involve people in a particular relationship to each other (open-ended rela-
tions of potential affines, cross-cousins or locals vs. outsiders - see for instance
De Vienne 2012). I argue though that the Arabela other-enactions, albeit funny,
may be better understood in relation to the Amazonian notions of body
and agency, than as an illustration of a particular (general or local) theory
of humor and joking practice. Although some other-enactions are purely humor-
ous (and hence, for instance, might be linked to contexts of communal work or
manioc beer drinking parties), they are, more often than not, tightly nested into
people’s everyday actions and utterances. The example of rubber boots is par-
ticularly telling - Levi's comment (Voy hacer Nuria) seems to be more about Levi,
rubber boots and the people around him, than about his relationship with Nuria.
Other examples, from a perspective of “joking relations”, are far too complex
to extract from them a particular, “joking” relationship. For instance, the com-
ment about trousers worn on shorts may be tied to the relation between Levi
and Soldado (beyond any doubt an open-ended relation), as well as to the rela-
tion between Levi’s parents (particularly his father) and Murayari (Levi’s father’s
ZH). Besides, there are other more typical joking interactions, which are based
on teasing, and Arabela would not necessarily point to other-enactions as exam-
ples of joking/laughing at someone (hacer broma/hacer reir a alguien). Therefore,
although there is some hint of teasing both in utterances of the Voy hacer alguien

8 The reader might notice that from Artemio’s vulture, we moved here to another vertex
of the Lévi-Straussian culinary triangle.
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and Fulano estd haciendo alguien types (as well as in the interactions discussed
further), this paper is not intended as a paper about joking, but about acting,
speaking, and naming things and people’

Enacting Others through voicing

We saw up until now that Arabela are sensitive to behavioral idiosyncrasies
of their relatives and neighbors. Now I wish to show that by the same token they
also pay close attention to how people speak and what expressions they use. Here,
they also exploit Others’ vocal and verbal idiosyncrasies for various purposes.

In July 2009 I accompanied (and partly organized) a hunting trip upstream
on the river Arabela. Its participants were: an old, experienced hunter Romario,
knowing camping spots and hunting trails, his wife Julia, two teenagers (parallel
cousins, MZS, grand-children of the woman, DS, one of them was also a paternal
nephew of the man, BS), and me. In the afternoon of the third day of our trip
we arrived at an old logging camp (set by a man from Buenavista) that con-
sisted of a few shelters (tambo) and a house (casa).® Romario, having chosen one
of the shelters for himself and his wife, was about to put their luggage on the floor
(bags containing mostly bedclothes and a mosquito net). Consulting Julia where
she would like them to have their bed, he asked: Donde vamos mandar? - di Porojua
(literally: “where are we going to throw? - says Porojua”).

To understand Romario’s utterance and its context, we should note that man-
dar, “to throw”, is not the verb Arabela commonly use to refer to making the bed.
It is neither the standard expression (which is tender la cama), nor is it figurative,
so his question was conspicuous and opaque and required us (me for sure, but
I think that, actually, all of us present) to pay attention to what he was about
to do and to look for clues. But, as we were still processing Romario’s question
and attributing its idiosyncrasy to him, after a short while he presented what he
had just said as voicing a man nicknamed Porojua. (Porojua is an Arabela word
for “worm, caterpillar”. The motive for that nickname is the man’s reputedly insa-
tiable appetite for tobacco. He is an old Arabela man, whose Spanish is sometimes
difficult to understand, as it is influenced by the phonology of the Arabela, Poro-
jua’s first language. What adds an interesting twist to that interaction is that he
is also Julia’s former husband - it was Julia who left him for Romario.) Thus, this
kind of “reverse voicing” involves a process of reframing - an utterance (wording
but also prosody) is first framed as originating from the speaker (Romario), but
then, aprés-coup, it becomes reframed as voicing another utterer.

Arabela very often use this kind of reverse voicing, where they first utter
an expression which stands out of the ordinary discourse, let it reverberate
among the people present, and then assign the extravagant part of their discourse

? For a description of typical patterns of Arabela joking/teasing see Rogalski 2016a and 2016b.
10 Both tambos and houses are built on platforms and covered with roofs thatched with palm
leaves. They differ in size and type of construction.
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to a different utterer, with the reporting clause, framing it as voicing another
utterer (see: Holt 2009: 194-195). Most often, they employ this conversational
move to produce interjections. For example, old Julio Jaime, in circumstances
where a vivid reaction from his part was justifiable, used to say: Ay no! - dice la
mujer. In that move, first he took a stance towards a state of affairs (Du Bois 2007),
with an interjection indexical to feminine gender of the speaker (more precisely,
to the speaker being a mestizo or riberefio woman from the Peruvian Amazo-
nian region); that way, Julio Jaime not only showed his emotional engagement
to the context, but also revealed, as it were, a body characteristic to another gender.
After a short while, lowering his voice, he completed his move with the quotation
segment assigning his foregoing utterance to a generic woman, and reposition-
ing himself, taking a new stance this time towards mestizo women (Du Bois
2014). (Other quoted interjections I recorded were for instance: Dios mio! - dice
Lucho [“O my god! says Lucho”], or mildly vulgar La chucha! voiced through
Rodrigo: La chucha! - dice Rodrigo. These interjections seem not to be enregistered
voices, using the concept of Asif Agha, indexing stereotypic social personae,
but indexically refer to individual persons, of Lucho and Rodrigo, respectively
[Agha 2005: 39]).

Arabela employ reverse voicing for the purposes ranging from joking avoid-
ance (in lieu of euphemisms) to teasing. When Romario voiced Porojua, he evi-
dently did it with the purpose of avoidance. He was not alone with his wife - her
grandsons and I were present - and his utterance concerned an object related
to their conjugal intimacy - their bed. By playfully mocking Porojua (pointing
to his characteristic way of speaking) he diverted the attention of the people
present from his action (and his dialogue with his wife), to a third subjectivity.
Whereas the construction Ay no! - dice la mujer had a teasing character. The fem-
inine interjection coming from a man would certainly provoke people to pro-
duce a teasing remark projecting on him a feminine identity."! Nevertheless,
just before the rules of turn-taking (Sacks et al. 1974) would give the audience
the space for a suitable teasing comment (or, in more technical terms, just before
the transition-relevance place is established [Clayman 2013]), Julio Jaime antic-
ipated their reaction and evoked the Other, whom he presumably just voiced.
In both cases (joking avoidance and teasing), we may note an interesting transfor-
mation, where the speaker transitions from the position of a subject corporeally
engaged in the world (Romario consulting his wife, Julio Jaime reacting to a situa-
tion), to the position of a meta-subject, making a meta-linguistic or meta-pragmatic
(Agha 2006) comment on a virtual third subject embedded in the world (Porojua
setting up a bed, a woman vividly positioning herself as disturbed by a state
of affairs [Du Bois 2007]).

If we put ourselves into the bystanders’ position (bystanders who, in the end,
become reframed as actual addressees), we realize that those interactions may have

' Tt might have been a rhetorical question Mujer ya!?, “Woman!?”, although I could not attest
it in that particular context. For the construction < X ya?! > see infra.
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a real effect on their mental representation of the voiced figure (Porojua). While
the speaker proves his/her ability to discern characteristic elements of other peo-
ple’sidiolects and vocal habits, through reverse voicing he guides hearers” attention
and exposes them to a particular perceptual and mental experience. The speaking
subject - speaking to no one in particular (as Julio Jaime) or to an addressee (as Rom-
ario to his wife) - is outwardly unaware of the presence of the bystanders. He lets
his speech divert from transparency and become salient index of his idiosyncrasy.
He allows the bystanders to take notice of that transformation and “absorb” it, but
just before they could stabilize it and attach it to some body-figure, which they could
project on the speaker, he introduces an Other. Let’s imagine the whole process
in slow-motion: the bystanders first receive an observational input to build a new
representation of the subject they watch and listen to. That input is epistemolog-
ically strong, because the bystanders observe the subject who is presumably not
aware of their presence and attention. They are not bothered by requirements
of an interaction in which they play an active part; they lower their guard. But then,
just before the completion of the process of representation building, the subject
suddenly substitutes the Other for himself. As a result, the observational input
that had built up becomes attached to the evoked Other and feeds into that Other’s
image. Afterwards, the people who are present - at least the ethnographer - end
up being persuaded that Porojua actually says mandar for spreading the bedmat,
and women exclaim Ay no! (I will come back to that example later).

But what about the second effect of that move? What about the represen-
tation of the speaking subject? I argue that he acquires a sort of complex iden-
tity. In the beginning, the speaking subject is just a being in the world among
others - a man fixing a shelter for himself and his wife or sitting and drinking
manioc beer with other people. His movements and words are coterminous with
each other and with his identity. He is just another object inside the environment
of the bystanders. Then, he suddenly starts to detach from that environment
and becomes a salient figure sticking out from the background of interactions
(Julio Jaime delivers the interjection, Romario says the word mandar). Becoming
something different, he attracts bystanders’ attention. His movements and words
still are coterminous, but do not correspond to his identity. Finally, at a third
moment, he suddenly transcends the situation, and adopts an overarching point
of view (saying the framing clause “says X”). As the whole process is relatively
rapid, we could probably say that through a process of cumulative inclusion he
occupies both positions: that of a being in the world becoming Other - some
of his other-enacting (a part of the interjection Ay no!, a part of mandar) “sticks”
to him - and that of a disembodied commenter. Would it be too far-fetched to see
in that figure of a complex agent (cumulating the roles of doer and commenter)
a variant of the shamanic complex enunciator cumulating contradictory roles (as
the Kuna shaman analyzed by Carlo Severi)?'

12.Cf. Carlo Severi’'s description of a singing Kuna shaman: “The shaman becomes then
a novel sort of enunciator, constituted by a long series of connotations, including both the evil
and the therapeutic spirits. The reflexive use of parallelism, which characterizes the chanter that
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Familiarizing predation - transformation of objects
into pet-subjects

Until now, in the description of the relation between the Arabela speaker and his
or her addressees or targets, I spoke of “objectification” both on a symbolic level
(stabilizing their existence in bodies) and a conversational level (in the case
of Soldado - speaking of him in third person, leaving him no space to retort).
Levi thus objectified Nuria, Soldado, and Murayari; Romario objectified Porojua.
The flaw of such an interpretation is that it uses the Western category of object
for the ethnographic context where the very existence of objects is problematic
(Viveiros de Castro 2004). In this section, I will propose a more suitable descrip-
tion of that relation, grounded in local Amazonian ontologies and relationalities,
using the categories of familiarizing predation and mastery/ownership. These
categories have a long tradition in the Amazonian ethnology, and their origins
might be traced back to studies focusing on pet keeping and adoption (Erikson
1986, 1987, and Menget 1988 respectively, see: Allard 2019). They were fully iden-
tified and developed by Carlos Fausto (as “familiarizing predation” and “mas-
tery” [Fausto 1999, 2008]) and have become an important source of inspiration
for scholars working in Amazonia (see for instance Costa 2017). Briefly speaking,
the notion of familiarizing predation - developed by Fausto (1999) in his analysis
of warfare and shamanism - describes a process whereby vital elements coming
from an exterior (acquired through warfare, shamanism or hunting) become con-
tained, tamed and put at the service of the subject (a person or a group). These
may be captive enemies incorporated into the local group, shamanic powers
acquired and controlled by the shaman or infant wild animals, captured during
hunting, fed and raised as pets. Notions of ownership and/or mastery, which
describe an asymmetrical relation between the masters and their pets/captives,
are correlates of familiarizing predation.

I argue that a model of familiarizing predation and a relation of mastery/
ownership might also apply to what happens between Levi and Nuria, Levi
and Soldado, or Romario and Porojua. First, the predatory component of that
model can account for the agonistic dimension of Arabela joking at the expense
of someone. Second, the idea of familiarization - acquiring something and taming
it to put it to use by the subject - seems suitable to grasp the utility of acquired
alien behaviors or voices. It is evident that Nuria’s etheme of walking in oversized
boots enables Levi to walk dry footed to his grandmother’s house, and Porojua’s
particular way of talking about spreading the bed enables Romario to make ref-
erence to it in a context where it may otherwise be embarrassing to him. Third,
the notion of capture, to which familiarizing predation is tributary, can also

we have seen in the Mu Igala, who starts to sing about himself singing, is only the first (and,
despite appearances, crucial) step in the same process that here becomes spectacular of accu-
mulating contradictory identities of the image of the enunciator. The shaman then becomes
a complex enunciator, a figure capable of lending his voice to different invisible beings” (Severi
2002: 36).
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grasp the perceptual and cognitive ability to discern other people’s idiosyncrasies
of gestural or verbal expression. Instead of a lay anthropological theory of per-
ception (using notions of discernment, recognition of patterns or similarities,
etc.) we could then use a notion developed on the ground of the Amazonian eth-
nology.”® Besides, there is yet another set of enactions of other bodies/subjects,
where the scheme of familiarizing predation and mastery/ownership is particu-
larly evident. Here the other subject or body is enacted not as a co-agent (source
of ethemes or vocal productions) but as a co-object of the speaker’s action.

For some months of the 2008 in Flor de Coco there lived a group of mestizo
construction workers, hired by an oil company to construct a medical post (as
part of the compensation package for the firm’s operations in the area). Over
the weeks, Arabela established bonds of friendship with the workers. Upon leaving
the village, one of the workers, named Angel (diminutive: Angelito), left his blue
sweatshirt to Artemio. One morning, sometime after the workers left, Artemio,
choosing the clothing he would wear that day, picked up that sweatshirt and said:
Voy a mudar mi Angelito, “I am going to wear my Angelito” (and laughed).*

Artemio’s comment was partly a practice of joking avoidance. It seems to me
that upon deciding to put on his sweatshirt, Artemio felt that it would be a con-
spicuous act that would call for evoking an other. It is very probable that for
Artemio, the sweatshirt - as a gift from Angelito and as his former clothing -
was imbued with its previous owner’s subjectivity (a common phenomenon
in the Amazonia, see for instance Santos-Granero 2012: 198). Through his speech
act, Artemio performed a double operation of subjectivation and familiarization.
First, he subjectified the sweatshirt which - by referring to an item of clothing
with the name of its former owner - became a “pet-person”, so to speak, under
the control of Artemio. Second, he put the construction worker into the asymmet-
rical relation owner-owned, humorously transferring his material and palpable
mastery over a piece of clothing to his relation to (now absent) Angel. That second
operation occurred specifically by coupling Angel’s name with the first person
possessive pronoun “my” - it is important to note that the Arabela parents often
refer to their children precisely in that way (Artemio commonly referred to his
sons as “my so-and-so”), and in Amazonia the relation of owner-owned often
designates the relation parent-child and almost always the relation between
parents and adoptive children (Fausto 2008: 333). Hence Angelito - through his
sweatshirt - became, as it were, Artemio’s adoptive child.”

B3 A discursive and pragmatic dimension of the notion of mastery has already been under-
lined by Andrea-Luz Gutierrez Choquevilca in her analysis of ritual songs of Quechua Runa
of the Upper Pastaza, where she observed a “coincidence between acts of musical nomination
shutiyachina and the control acquired over designated entities” (Gutierrez Choquevilca 2016:
27 - translation from Spanish by the author).

4 In Amazonian Spanish the verb mudar - that in standard Spanish refers to changing the clothes
(take off one shirt and put on another) - is often used to the very action of putting an item
of clothing.

1 This example may have political connotations, indexing disparities in access to wealth
(clothing). Nevertheless, “wearing others” also involves situations where people comment
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Justas “doing” and voicing Others, the comic evoking of persons to refer to arti-
facts was a common element of the local poetics of everyday life. The grounds for
such identification of artifacts with people were multiple (all pertaining to meton-
ymy). First - the actual and singular relation of ownership as in the identification
of one particular sweatshirt with its previous owner. Second - the association
of a class of artifacts with a person (or a class of persons) singularly related to one
item of that class (as in an identification of any baseball cup with a man who
presumably always wears a cap - see infra). Third - the association of objects with
persons derived from symmetrical association of persons with objects expressed
in their nicknames. For example, just as Melania was nicknamed Mecha, “wick”,
on the ground of phonological similarity, her nephews, when they were about
to replace a wick in a kerosene lamp, used to say: Vamos a cambiar su Melania
(“We are going to change its Melania”).*®

What is important here is that although those comments focus on artifacts,
we also may be dealing with an imputation of ethogrames. It is evident in the exam-
ple where a baseball cap is associated with a man from Buenavista village: a man
left his baseball cap on a bench; another man noticed that and said to him: Acd
estd tu Roger (“Here is your Roger”), referring to the cap with a name of a man
who (presumably) always wore a baseball cap. Since clothing is an intrinsic part
of Amazonian notions of the body, relating the baseball cap to Roger is a way
of constructing his body. This example is also very instructive, because it allows
us to highlight the process whereby an imputation of a body occurs. First of all,
Roger definitely was not the only Arabela man who wore a baseball cap. Today
the association of Roger with his baseball cap (and with baseball caps in general)
is evident to me and when I evoke his image in my mind, he is wearing that cap.
I also remember that when I heard the man in question addressing the cap’s owner
Acd estd tu Roger, | immediately grasped that association. As if the speaker made
explicit something I had known but wasn’t aware of. But at the same time, it was
the only time during my fieldwork when the association of Roger with his cap
came up. Thus, it makes me wonder what mental image of Roger I would have,
had I not witnessed the Arabela man making that association in that specific
interactional context. This auto-ethnographic introspection and reflection points
to the processes involved in the process of body-recognition/body-imputation.
If those interactional events effectively lead to the formation of associations

on similarities of their clothing with analogous items owned by their relatives. For instance,
a boy putting on his own red T-shirt said to another: Voy a mudar mi Eusebio, and clarified, that
Eusebio’s T-shirt has black sleeves. (I may attest that Eusebio often wore that T-shirt during my
stay among Arabela). See also the example of a baseball cap - infra.

!¢ Note that in the last example a pet-person (“its Melania”) is not pet to a human, but to another
artifact. Actually, it is the operation of subjectivation of the lamp (see infra for another example
of transforming a lamp into a subject). Apart from clothing, the objects that were subject to that
operation included a fishing spear and body parts. The elements included in that category
brings to mind the notion of inalienable possessions, frequent in the Amerindian languages -
Kockelman 2009. The (in)alienability of the Arabela nouns has not been the subject of linguistic
study yet. Usually, the Arabela nouns are not marked when non-possessed, but a few are - for
instance “heart” and “bone”.
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between people and particular ways of being, we may ask what pragmatic
and conversational properties make them effective. Here, it may be a combination
of some observable substrate (I assume that Roger does often wear a baseball cap)
and a pragmatic effect. When referring to a cap with the name of Roger in a context
of a joking interaction, the speaker takes that association simultaneously as suffi-
ciently evident for him and his addressee as to be comprehensible (presupposition
of a common ground), and sufficiently surprising as to fuel the comic effect.
It is always a revelation of some secret knowledge about somebody. Maybe that
is what contributes to the establishment of a particular mental image. (An image
which is not only associating Roger with his cap, but also placing him in a relation
of a “pet” towards the cap’s owner).

By the way, although the association involved in the above example seems
to operate only on the cap and the mentioned Roger - Roger becomes a man
with a cap, and a cap becomes his owner’s Roger - the speech act may also have
another effect on the cap’s owner, which would emerge afterwards. After collect-
ing the abandoned cap, did its owner feel comfortable putting it on? Or did he
feel that he was becoming Roger against his will?

Introducing the notion of familiarizing predation as a model to account for
the other-enacting practices, discussed here, opens up a question if all cases
of enaction of other persons/bodies follow the same scheme of relation. Although
this problem goes beyond the scope of this paper, I will just signal two examples
that in my view correspond to other schemes. (I am using the analytic distinction
between relational schemes of predation, gift, and exchange made by Philippe
Descola [Descola 2013: 309-321]). The first is a comment made by Levi (with whom
readers are already familiar): while watching his older brother refilling a com-
pletely used-up lamp with kerosene, he said: Ay me alegro! - va a decir el lamparin
(“Oh, I'm so happy - the lamp is going to say”). The boy did not capture lamp’s
voice for his own sake, but instead lent the lamp his own voice. His speech act
makes explicit and completes a nurturing subjectivation of the artifact, implicit
in the care provided to it by the older boy. Levi’s brother carefully removes the lid,
slowly pours the kerosene so as not to spill it, all the time paying close attention
to his movements, etc. (All that in the context of scarcity, where kerosene is some-
times lacking; when there is no kerosene, people just go to bed at dusk, skipping
relaxing conversations, visiting, and storytelling altogether.) Hence, in this case,
we may be dealing with a scheme of caring (familiarizing gift), rather than famil-
iarizing predation.”

Another event, symmetrical to this “gift of voice”, might be dubbed a “gift
of etheme”. It was a comment made by a young man while contemplating a baby

7 Guilherme Heurich (2018: 55), in his article on voicing speech among Araweté, addressed
the problem of ambiguity inherent in voicing other figures and argued that Amerindian speech
acts do not stress the speaker’s individual intentionality, because for Araweté every speech
act is reciprocal. Although his interpretation may hold for Araweté, I argue that “reciprocity”
(related to the scheme of exchange in the model developed by Descola) is merely one possible
relational scheme in relations between the speaker and the voiced figure.
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boy (his nephew, BS) sleeping late in the morning."® He said: Estd durmiendo hombre
grande, se ha ido linternear (“The big man is sleeping, he’s been out hunting with
flashlight”). Through this comment the baby boy receives the affect of ‘sleeping
late in the morning’, which is part of the ethogram of Arabela hunters. And my
fieldwork confirms the observational ground of that operation - a night hunt
(where the hunters went downstream, illuminating the river banks in search for
glowing eyes of animals, especially the paca, Cuniculus paca, the most prized night
prey) was one of the very few reasons authorizing Arabela men to sleep at this
hour, while others were up and active. Again, it was humorous but not intended
to mock the baby. It was the subjectivation of the baby through prefiguration
of his being a hunter in the future. (This may be considered to be yet another
example of an inculcation of affects to small children in view of their future
gendered roles. The main difference is that it does not underline preconditions
for those roles - as in the old days, when the Arabela fathers gave their sons little
stones found in hunted alligators’ stomachs to swallow, in order to promote their
resistance to hunger - but accessory, incidental elements related to them.)

Other-enacting formulas

The linguistic expressions Arabela use for enacting Others - whether through
reference to ethograms, voicing, or referring to artifacts with personal names -
amount to a limited set of more or less characteristic and specific general con-
structions. The expression hacer X, apart from announcements <Voy hacer X>,
appears also in a constative version <X estd haciendo Y> (in the past tense: <X estaba
haciendo Y>) or in an exhortative <No haga X!> (“Don’t do X!”). Two other structures
couple the name of the enacted other with the adverbs ya (“already”) and asi
(“thus”, “this way”) in the form of a rhetorical question. They are symmetri-
cal and serve to mark a difference (hence, presupposing similarity) between
the addressee or the speaker, respectively, and the enacted Other. For instance,
when Romario announced his intention to go upriver for a hunting trip, his adult
niece Luisa half-mockingly asked him to bring her some ungurahui palm fruits
(Oenocarpus batahua). Para qué? (“What for?”) - he asked. Para comer (“To eat”) -
she responded. Pinsha ya!? - exclaimed he, with a mock indignation, identifying
her with a toucan (Ramphastos spp.) on the grounds of a presumably excessive
appetite for the ungurahui fruit (which are, by the way, commonly consumed by
Arabela). For the second construction: Artemio, finishing a copious breakfast after
getting a particularly abundant catch of fish, vigorously pushed his plate away
and exclaimed with a mock irritation: Qué vale peje, lobo asi?! (“What is the fish
worth? Am I an otter?!”, Pteronura brasiliensis).

8 The parents let the boy sleep longer, because he stayed awake during the night (as a result
of a cutipa caused by a paca, nocturnal rodent, eaten by his mother). They left their bed
on the floor, rolling up the mosquito net.
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The voicing formulas are the most uniform - they all instantiate constructions
<[utterance], dice X> and, seldom, <como dice X, [utterance]> Whereas other-enactions
that refer to artifacts with personal names share the general pattern that the per-
sonal reference is always placed at the end (and is preceded by a possessive pro-
noun) (see: Voy a mudar mi Angelito, Acd estd tu Roger, Vamos a cambiar su Melinda).

On the whole, all those constructions - some more than others - constitute
a rather limited set of general patterns to generate other-enacting formulas.
While formulas of the type <Voy hacer X> have low formal specificity (apart from
the joking-avoidance context of their use, their sole singularity consist in cou-
pling the verb hacer with a personal name), others are highly specific, as e.g.
the construction <X asi para [do something]!?>. Of those I recorded three instances,
which were: Cataldn asi, para comer pescado!?, Maquisapa asi, para tomar en pate!?,
and Abuelo asi, para cargar aguaje!?, linking, respectively, kingfisher bird (Chloro-
ceryle spp. or Megaceryle torquata) with eating fish, spider-monkey (Ateles spp.) with
drinking from old Arabela gourds (instead of steel or plastic bowls), and an old
man (person-type) with collecting peach palm fruits (Mauritia flexuosa), always
following a pattern of the rhetorical question: “Am I so-and-so, to do something!?”.

The last series of other-enacting formulas offers an insight into their his-
torical stability, because the utterance Maquisapa asi, para tomar en pate!? comes
from an old woman’s narrative about her brother - now about sixty - who,
as a child, used it to jokingly refuse drinking from gourds (although I do not
know if the boy said it in Spanish or in Arabela). That particular construction,
therefore, might have been in use for half a century. As for a possible continuity
with more ancient Arabela practices, the only thing I could establish was through
a query of the Arabela dictionary compiled by Rolland Rich, from the Summer
Institute of Linguistics (Rich 1999), where I found a group of verbs composed
of a term relating to an entity and the morpheme /-shi-/, which connotes the idea
of “behaving like”. For instance, the verb maajishiniu, according to Rich, means
“to do woman’s work [by a man]” (since maaji means “woman”), whereas among
the meanings of the verb mueyashiniu (mueya, “child”), he includes “to bother
someone asking for things” and “to behave like a child”. Similar relation links
the verb nososhiniu, and the term nosuna (an unidentified tree, with edible fruit):
nososhiniu means, according to Rich, “to urinate on someone as a prank (like
the nosuna fruit that suddenly falls from the tree)”.” The morpheme /-shi-/ also
encompasses the idea of “pretending” or feigning, since numueejushiniu, apart
from “becoming deaf” (numeeju), refers also to “being disobedient” (pretend-
ing to be deaf). We should note, though, that the same morpheme also refers
to definite changes, where there is no idea of pretending: jiyasoshiniu means “to

19 References to behaviors or characteristic ways of being may also be present in: puecujuashi-
niu, “to hiccup” (if it might be related to pecujua, a kind of woodpecker), shiriojuashiniu, “to
have stye” (an infection of the eylid - if it may be related to shiriojua, a kind of cacique bird),
sarucuashiniu, “to have goosebumps” (sarucua means “bat”) and cohuanashiniu, “to chicken
out in front of the enemy”, where we may find the name of a tree cohuana (unidentified),
whose leaves, according to Rich, were burned to chase off mosquitos (Rich 1999).
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become old” (from jiyaso, “grand-father”) and mashajashiniu, means to atteint
the young-adult age (mashaja, “youngster”).

Itisimportant to stress the formulaic character of those expressions and the effect
of repetition and parallelism produced by their frequent use in the flow of every-
day life. This is due to a relatively limited number of constructions that serve
to generate a multitude of other-enacting utterances, and an announcement Voy
hacer Fernando!, exclaimed by someone one day, will thus be parallel to (or dialog-
ically resonate with) No haga Manuel! uttered some days before, and will prepare
ground for a Vamos a hacer Rodrigo! uttered sometime in the future (Du Bois 2014).
Moreover, some of those formulas are very often repeated - like for instance Voy
hacer Julia, which was for some time used every couple of days by the youngsters
of one of the household where I lived (to announce that they would not bathe that
evening).?” Other structures - like Cataldn asi, para comer pescado - are used more
seldom, but instantiate linguistic constructions so specific, that it is doubtful that
Arabela would not objectify them as particular forms of discourse.

In the formulas of enacting the other and in their use, we may hear a distant
but audible echo of the formulaicity of Amazonian discourse, as explored, for
instance, by Pedro de Niemeyer Cesarino in his analysis of shamanic discourse
(Cesarino 2008, 2015), recovering the concept of formula elaborated by Milman
Parry and Albert Lord (Lord 1960) in their studies of oral poetry. In the strict
sense, the formula of Parry and Lord, understood as “a group of words which
is regularly employed under the same metrical conditions to express a given
essential idea” (Parry cited in Lord, cited in Cesarino, 2015: 21; Cesarino, 2008:
155), does not cover other-enacting expressions, because they do not form part
of a formally delimited oral text with distinctive metrical features. On the other
hand, we may treat the flow of Arabela’s everyday conversations as a joint text
produced by multiple speakers over weeks, months or years, and thus, instead
of metrical conditions, consider situational and pragmatic settings. Just as formal
properties of discourses of Marubo shamans, according to Cesarino, convey par-
ticular knowledge about beings of the world (and give the shaman the possibility
to act upon them), the other-enacting formulas of Arabela, jointly, through par-
allelisms and repetitions, express a general idea that beings of the world (human
and nonhuman) may have particular ways of behaving and talking, which may
be adopted by others to perform certain actions and reach certain goals.

It is noteworthy that Arabela - through their practices - maintain those formu-
las in a state of certain exteriority in relation to other parts of their language. They
combine parallelism and repetition with constant inventiveness. In fact, with time
other-enacting formulas become “worn out” and have to be transformed (though
a sort of “recursive displacement” [Keane 1997: 129ss]) or replaced. For exam-
ple, during my fieldwork the formula hacer Educo, which announced voracious
eating - where Educo is a diminutive of Eduardo, a man mocked because of his

2 Julia was an old woman. An association of old people with not bathing is reported also by
Buell Quain for Trumai, where ,a favorite insult [...] was to tell someone he was old, and by
implication that he no longer bathed or was able to fornicate” (Quain, Murphy 1955: 61).
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insatiable appetite (there were rumors that his appetite was so overwhelming,
that after finishing his meal he picked pieces of meat from his young daughters’
plates) - has been substituted by a new formula: hacer eduqueada, where eduqueada
is a neologism created through verbalization and nominalization of the expres-
sion hacer Educo (hacer Educo — eduquear [not attested] — hacer eduqueada, do
“educo-ering”). But it is also a peculiar kind of invention, because Arabela never
indicate authors of those expressions, nor relate them to their initial use. Every
use of hacer Educo is a repetition of its former occurrence, but every act of hacer
Educo is new and exceptional.

We may note that the above transformation confirms that the other-enacting
is not a simple imitation of the other but an objectification of a way of being. In fact,
there is a strong analogy here with the notion of “becoming-jaguar”, developed by
Eduardo Viveiros de Castro in his analysis of the famous repartee by Cunham-
bebe, a Tupinamba chief, to Hans Staden, who was captive among the Tupinamba
(Staden 2008 [1557]). During a cannibalistic banquet, which he witnessed, Staden
disgusted at Cunhambebe offering him a piece of killed enemy, asked rhetori-
cally, how could he eat human flesh, since even animals do not eat their own
species, to which Cunhambebe succinctly retorted Jaudra iché, “1 am a jaguar”
(or literally, “jaguar me” [Viveiros de Castro 1986: 626]). According to Viveiros
de Castro, the “Cunhambebe’s equation”, do not “concern either an imaginary
‘turning into a jaguar” or a mere ‘acting like” a jaguar - jaguars do not cook. But
perhaps it refers to a jaguar-becoming, where ‘jaguar’ is a quality of the act, not
of the subject” (Viveiros de Castro 1992: 271 - original emphasis). Interestingly,
both cases - an Arabela saying vamos hacer Educo (or eduqueada), and Cunhambebe
saying Jaudra iché - refer to an extraordinary act of eating, and also in both cases,
the constatation of other-becoming is made in a similar, humorous vein.

Interestingly, the exteriority in relation to “plain” language, the salience
of those formulas, corresponds to the idea that the behaviors they denote, or
the speech acts they voice are exterior in relation to the speaker-subject and his or
her body. The linguistic expression hacer Julia stands out from the announcement
Voy hacer Julia! uttered by a young man, just like the action it denotes (the action
of not going to bathe that particular evening) departs from the speaker’s default
way of being (i.e. bathing every evening, just like any other proper human being).
Also, just as the expression hacer Julia does not have an author (a person who
coined that expression), the etheme it denotes does not have a unique owner
(a person who extracted and used that part of Julia’s body), and may be used by
every member of the collective (household, kin group, etc.).

Arabela bodies and the morality of living together
A closer look at the kinds of behaviour Arabela objectify in their practices

of enacting others, shows that they constitute a coherent ensemble, covering
a limited range of bodily functions or domains of practice. The most frequent



Everyday enacting of agents through bodily simulation... 85

are references to eating: consuming raw or rotten food, having excessive appetite
for certain kinds of food (meat, palm fruits), eating voraciously/drinking thirstily.
Idiosyncrasies related to clothing are next in line: oversized boots, trousers worn
over shorts, walking barefoot (while carrying boots under one’s arm), always
wearing a baseball cup, wearing other person’s clothing (previously worn by oth-
ers or gifts). Less common are references to other body functions, ways of being
and activities. (Table 1 summarizes the enacted beings and corresponding behav-
iors and speech acts.)

The attention paid to those aspects of existence corresponds to the Ama-
zonian perspectival registers of difference, where bodily ethogram indexes
the place of a being in the socio-cosmos (see for instance Vilaga 2005). It also
brings to mind many Amazonian myths and anecdotes of encounters between
humans and a nonhumans appearing in a human form, where - as Philippe
Descola observed - there is always some detail that alerts the human protagonist
to the animal nature of people with whom he or she is dealing: “a dish of rot-
ting meat politely served reveals vulture-people, an oviparous birth indicates
snake-people, and a cannibalistic appetite points to jaguar-people” (Descola 2013:
135). We could almost imagine a narrative where Artemio’s predilection for rot-
ten fish (see supra), assumed in its entirety by himself, and not through the cap-
tured and familiarized body of a vulture, would reveal his complete belonging
to the “tribe/species” of vultures.

But the Amazonian human body, as many ethnographers observed, also
incorporates rules of moral behaviour towards one’s kin (Gow 1991; Opas 2005).
That aspect is also present in the Arabela practices of enacting others, although
it is not so explicit as the stress on bodily functions and movements. Unlike
Wauja, who in similar register use names as “moralizing signs”, linking people
with general rules of living together (denouncing, for instance, giving something
and later taking a part of it back [Ball 2015: 347-349]) - in this respect, Arabela only
criticized marital jealousy by referring to overprotective and over-controlling
husbands with a name of a man reputed to be jealous. Nevertheless, an implicit
Arabela morality of living together becomes visible when we analyze speech acts
that Arabela voice through other enunciators. For instance, they often treated
that way interjections (La chucha! - dice Rodrigo, Dios mio! - dice Lucho), as if strong
expressions of (negative) emotions violated the harmony of being together.
Arabela also voiced other enunciators to formulate requests, especially requests
for sharing food. For instance, the older brothers of little Eusebio (two-year-old
boy), when they asked each other to share a fish roasted by one of them, used
the expression ibalada, produced once by Eusebio and being transformation
of igual, meaning “together” (as in: comer igual, “eat together”). (One of them would
just ask Ibalada? and join his brother at the hearth.) Similarly, a wife would voice
another enunciator to urge her husband to join her in her bed (see infra). Other
enunciators were used for rejecting offers. (For instance, on several occasions
Andpres rejected someone’s offers to join him and do something together, saying:
No quiero, di gringo, with exaggerated pronunciation of “r” in quiero and gringo,
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probably in reference to my own rhotacism.) The utterance Dénde vamos a man-
dar? - dice Porojua, as | interpreted it before, also points to a notion of shame. Just
like in other examples, voicing of another enunciator goes hand in hand with
the use of humorous euphemisms, e.g. when a man, talking about a menstruating
woman, said: estaba con su periédico, dice Pancho, “she had her periodical, says
Pancho” (where periddico, “periodical, magazine”, is a humorous euphemism for
periodo, “menstrual period”, on the ground of paronymy between those words).

enacted Other etheme/affect

body functions - eating

old man eating raw fish (undercooked)

vulture eating rotten fish

man eating voraciously a big amount of food

man (drunkard) drinking thirstily manioc beer

old man eating only meat, without broth and manioc (hence,
eating too much meat)

bird - kingfisher, otter eating (too much) fish

toucan eating (too much of) ungurahui palm fruits

tapir eating (too much of) aguaje palm fruits

jaguar eating tapir meat (excessive appetite)

spider-monkey drinking manioc beer from a gourd (instead

of a manufactured bowl)

body functions - cleaning

old woman ‘ going to sleep without taking the evening bath

body functions - defecating

boy ‘ going to defecate with a machete

body form

man ‘ having big feet

clothing

girl wearing oversized boots

old man wearing trousers over shorts

dead man walking barefoot through the forest (carrying boots
under one’s arm)

man wearing a baseball cap

man wearing a T-shirt (gift from the man)

man wearing a sweatshirt (gift from the man)

ways of being, habits, activities

man being slow, having the others waiting
man talking to oneself
boy skimming a magazine without reading

old man collecting peach palm fruits from forest
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enacted Other etheme/affect

ancient enemy group hunting with spear

morality of living together

man, women exclamations - expressions of negative attitudes
boy requests (asking for a share in food)

white man (ethnographer) | rejecting an offer

old man referring to marital intimacy

old man referring to female physiology

Towards an Arabela economy of affects

It was late evening and the members of my household were already under their
mosquito nets. All but Adan, who installed the mosquito net for his wife Nadia
and their baby boy, and then laid down in a hammock. After some minutes, she
called him from under their mosquito net: Adan, ahi vas a dormir? No vas a venir a la
cama, di Tamani? (“Adan, are you going to sleep there? aren’t you coming to bed,
says Tamani?”). Nadia’s utterance, apart from being yet another example of oblique
formulation of an embarrassing request, is interesting because of the identity
of the voiced enunciator. Who was Tamani, voiced by Nadia? Tamani is one
of the common family names among the Quechua from the Napo river. I met
once a man with this family name, who visited the Arabela communities, but I had
never heard any comments or other mentions of him. Some three or four years
earlier, during my first stay among Arabela, I heard children playfully calling each
other that name, but later I found no other references to it. The expression venir
a la cama is not conspicuous neither in itself, neither Nadia pronounced it a way
that might have sounded peculiar. In this case, it was the situation that made
it salient - Nadia was asking her husband to join her in her bed, and other people
(her in-laws) could hear her. Given my inability to link Tamani to any singular,
real person, it seems to me, that Nadia’s utterance was, in fact, an enaction of a sort
of a “wildcard” enunciator, to whom one can assign any verbal expression. (Note
the similarity between Nadia’s utterance and Dénde vamos a mandar? dice Porojua,
both indexing marital intimacy in the presence of by-standers.)

On another occasion, I observed the analogous use of the name Tamani
in the context of “doing” others. It was when Nadia’s husband, Adan, setting
off for a hunting trip upriver, ordered his younger cousin to operate the engine
of the boat, saying: Juan, tii vas hacer Tamani (“Juan, you are going to do Tamani”).
Again, since steering a boat is not a conspicuous or unusual activity among Ara-
bela, Tamani was rather a “wildcard” agent/body, enacted to conceal or mitigate
the directive issued by Adan.

The case of “wildcard” enunciators and doers provides a strong argument for
not conceptualizing these practices as mere quoting or mimicking, but as active
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voicing and enacting. Quoting and mimicking imply a previous event where
the quoted or mimicked person actually produced words of behaviors in question,
which is not (not always) the case among Arabela. But the overall picture is even
more interesting, and hacer Tamani seems not to be the “zero-degree” of enacting
the other. It seems that the animated figure not only need not refer to a real being,
but it may even remain unidentified. Another example of announcing voracious
eating provides a hint for such a scenario.

As I wrote earlier, the young sons of my hosts used to enact other persons
to enthusiastically announce or invite each other to have a big meal - expressing
a strong appetite and an anticipation of a great pleasure. In such cases, they
referred to their uncle Educo (diminutive of Eduardo), saying that they “would
do Educo” (Vamos hacer Educo!), or later - as that expression “wore out” and lost
part of its salience - that they would do eduqueada (see supra). But during my stay,
they also invented an interesting alternative to that enaction: in the same situa-
tions where they used to “do Educo”, they started to “do kwaiau” (thus Adan, for
instance, would invite his brothers to eat with him, saying: Vamos hacer kwaiau!).
Kwaiau was an ideophone, which I only recorded in reference to voracious eating
and only in this context of those announcements/invitations. I have never encoun-
tered it in myths or other narratives. Moreover, I am pretty certain that it was
invented by Adan and his brothers (and it was not intelligible to other Arabela).

At first glance, there is no third figure being animated here and bearing
some part of the responsibility for the “uncivil” behaviour of the youngsters. But,
through the situational parallelism, Vamos hacer kwaiau! corresponds to Vamos
hacer Educo! It seems that somehow a salient (“fresh”) ideophone bears sufficient
“charge of alterity” to introduce another person/body into the interaction. How
is that possible? What kind of person or body would it be?

Ideophones and their use have already attracted attention of anthropologists
and linguists working in Amazonia. Various scholars stress their particular sta-
tus within language and point to Amazonian peoples” predilection for their use
in ritual and everyday speech. They are seen as pertaining to a particular place
in language and discourse, where speakers depart from referential and conven-
tional use of language and use it for a more direct engagement with the reality.
In this context, some authors use the notion of transformation or becoming, e.g.
Janis Nuckolls, who argued, writing about the Runa from the Ecuadorian Ama-
zonia, that through the use of ideophones “[t]he speaking self of the speech event
communicates by imitating and thereby becoming the force that creates a move-
ment, sound, or thythm” (Nuckolls 2010: 31). Similar observations have been made
in relation to Amazonian musicality: Bernd Brabec de Mori and Anthony Seeger
observed, for instance, that “much ritual music in Lowland South America is said
to be received from, or directed to [...] nonhuman beings” and when the Ama-
zonian peoples sing a bird’s song “they [...] refer to the bird’s person-entity
as the song’s source. Consequently, by singing, they become the bird” (Brabec
de Mori, Seeger 2013: 271-272, 274). Andrea-Luz Gutierrez Choquevilca offered
a precise, pragmatic description of that transformation of the speaker in her
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analysis of the ritual discourse of the Quechua Runa of the Upper Pastaza. She
showed that the transformation of the voice of the ritual speaker through the use
of onomatopoeias, shouts, and whistles, plays a role analogous to a “mask”, but
in the field of sound: it has “the power to show the invisible face of invisible actors
of ritual interactions” (Gutierrez Choquevilca 2016: 20 - translated from Spanish
by the author; see also Gutierrez Choquevilca 2010, 2012).

Inspired by those analyses and starting from the example of eating “with”
Educo or “with” kwaiau, we may advance a general model of the Arabela engage-
ments with the world. In its logical beginning we should place an affect - here:
an affect combining appetite, pleasure, engagement, voracity, etc. of a subject
towards the food. I cannot say how that affect emerges in the subject (in Adan),
but the subject becomes aware of its presence and of the fact that it does not
correspond to the body of “real” people (i.e. Arabela). It may be experienced
as an intrusion of an alien subjectivity (that is similar to what happens with
newborns affected by animals eaten by their mothers - they start to behave
in a strange way, which is diagnosed as the cutipa of that animal). Becoming aware
of that affect would be tantamount to capturing it as an exteriority. As a second
step, the subject needs to identify the affect’s identity. There are (at least) two
ways to do it. The first is to find a body to which the affect may be attached
(Educo). The other is to capture the affect in itself though an ideophone (kwaiau).
In the latter case, the affect is not attached to a pre-existing body, but is treated
as a separate body, and the ideophone is the voice of that body (captured by
a human), not an arbitrary name imposed by a human on it. (It is a “sononym”, just
like the names of birds derived from ideophones capturing their voices [Gutierrez
Choquevilca 2012: 75]). That is why, when Adan says Vamos hacer kwaiau! he does
not invite his interlocutors to perform an action referred to with a word kwaiau,
but to “do” a person/body that says “kwaiau”. (As a side remark, we may note that
the formal equivalence between announcements/invitations Vamos hacer kwaiau!
and Vamos hacer Educo! - both are used in homologous situations - shows that
the meaning of enaction of other persons [Educo] cannot be reduced to joking
at the expense of other people, for why would Adan be making fun of Kwaiau?).

In this interpretation, an affect is something that emerges in the subject, to his
or her surprise. I will perhaps be able to explain it more clearly using the example
of Levi putting oversized boots to “do Nuria”. I argue that it is not that Levi first
saw Nuria in her oversized boots, and then wanted to do the same, but to avoid
being mocked, decided to announce his action as a mere “doing” Nuria (as if
thinking: “I want to put on oversized boots, as Nuria did, but I don’t want to be
mocked, so I will say that I am going to ‘do” Nuria”). It seems that the process
was different, i.e. that Levi experienced the intention of putting on the boots not
as something originating from him, but as something occurring to him, com-
ing from an exteriority, which he experienced as his body. Note that, similarly
to Levi’s surprise at seeing Soldado putting on trousers over his shorts, here
as well, the whole experience surprised the subject - it was expressed through
the laugh with which the Arabela speakers made their announcements.
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So far,  have used the notion of familiarizing predation to account for the acts,
where the subject enacted other persons/bodies for his or her own sake (Adan -
to eat rampantly, Levi - to go in his father’s boots, etc.). The subject captures
an affect that she sees emerging from her and familiarizes it as an element coming
from an external body. But this scheme applies also to another pragmatic vari-
ant: where the subject reveals an affect in an unaware and unwary Other (Ua!
Soldado estd haciendo Murayari!). Here, the subject captures a disturbing, alien
affect that is emerging in the body of another human and identifies it as part
of another (although more distant) human. In both configurations (Voy hacer
Educo!, Ua! Soldado estd haciendo Murayari!) the theatre of predation and famil-
iarization is located primarily inside the speaker’s perception. Just as Voy hacer
Educo was not about Educo, Soldado estd haciendo Murayari is neither about Soldado
nor Murayari. Instead, it is about the relation between the speaker and his or her
own emerging affects. The difference is that in the first situation the speaker
has to capture an affect that is emerging within her own body (a strong urge
to eat), and in the second, she captures an affect that is emerging from another
body (long trousers “putting themselves” on shorts). Both cases bring a resto-
ration of harmony, as an alien affect, non-identified and hence potentially leading
to dangerous transformations, becomes identified (captured) and brought back
under control of the subject (tamed).

This model has also an implicit assumption that sensible qualities of the beings
of the world are perceived by the Arabela subject as external intrusions. Such
understanding is not uncommon in indigenous Amazonia. The stress on per-
ception as a process of being affected is widely present and reported or implicit
in the practices described in ethnographies. Among the most classic examples
we may cite the Yanomami rituals, where men, before going to war, make
the images of Other beings “descend into their chests”, bringing them dispositions
useful for fighting enemies (Albert 1985: 156-157), or the arutam quests of the Aents
peoples (Descola 1993). Most often, though - as in those two examples - the affects
that people seek to incorporate are integrated into identified, stable wholes (in
the Yanomami and Aents cases, these are animals and ancestors, respectively).
The Arabela case stresses the potentially independent mode of existence of affects
that only in a second move are stabilized and associated with identified persons/
bodies. The Arabela affects - ‘wearing oversized boots’, ‘putting trousers over
shorts’, or ‘eating raw fish’ - are separate beings, similar to shamanic darts, flying
through the world (see for instance Chaumeil 1983). Every Arabela can always be
traversed by those and other affects. The point of everyday life is to capture them
and then familiarize them through a double operation of associating them with
a person/body (‘trousers over shorts” — Murayari, ‘oversized boots” — Nuria),
and then safely using them without incurring the risk of becoming an uniden-
tified Other.”*

2 The practices discussed here undoubtedly show that Arabela are very sensitive to move-
ments and forms of behaviour. In her ethnography of Runa of Ecuadorian Amazonia, Francesca
Mezzenzana - to account for a similar sensibility - proposes to introduce a third dimension
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It is evident that in this model the dynamics of the predative familiarization
of affects starts outside the Arabela subject, who is acting in response to an exter-
nal stimulus, provoked - as it were - by the affect resurfacing in the subject
(boots in Levi) or in another person (trousers/shorts in Soldado). In this, it cor-
responds to other domains of the Arabela relationality, where more generally,
actions of the Arabela subject are predominantly understood through the scheme
of provocation (see Rogalski 2016b).

The reader will notice that in this section I have departed from my first intu-
ition to use the model of familiarizing predation to account for what happens
between persons/bodies (Levi and Nuria, Artemio and vulture). Now, it is no
more about Levi who captured Nuria (and used her to safely wear rubber boots)
or Artemio who captured a vulture (and enjoyed rotten fish). Here the act of famil-
iarizing predation occurs between Levi and the affect that “affected” him: it is
not Nuria that gets familiarized, but the affect. Everything that concerns Levi’s
relation to Nuria (a real person, his cousin, living a few houses away) is a corol-
lary of a more primary interaction between Levi and his affect. It was wildcard
Tamani and then Kwaiau - faceless but audible - who took this analysis away
from the domain of interpersonal relations to the realm of bodies and affects.
At the same time, it is difficult not to see a kind of predatory malice in Romar-
io’s Donde vamos a mandar? - dice Porojua, targeted at his wife’s former husband.
It is thus possible that the scheme of familiarizing predation operates in multiple
dimensions, both at a person-to-person and person-to-affect levels.

Closing remarks

In this article I attempted to show how the Arabela use of language in certain situ-
ations corresponds to more general ways of engaging with the human and nonhu-
man environment outside and within the community, and how a common Amazo-
nian notion of transmission of characteristics between humans and nonhumans
(present, for instance, in couvade rules or hunting magjic) also constitutes a matrix
for thinking about ephemeral, half-serious relations between human members
of one community. As such, it is another attempt to “anchor” the symbolic econ-
omy of alterity (mostly its body-related aspects and the notion of familiarizing
predation) within the discourse and in the everyday (see Oakdale 2007). In doing

of Amazonian engagement with the world - other than subjectivity and body - which is a com-
munity of ‘forms’ or shared patterns and movements (Mezzenzana 2015, 2018). Although I can-
not discuss at length Mezzenzana’s perspicacious and rich ethnography, I argue that, at least
in the Arabela case, the classic notion of Amazonian body as a bundle of affects and ways of liv-
ing (Viveiros de Castro 1998) is sufficient to account for this sensibility. We only have to admit
an openness of the inventory of Amazonian bodies and that phenomena conceptualized
as bodies may not correspond to identifiable and stable objects. Such is the case of the body,
which contains the affect kwaiau, that Adan and his brothers brought to life. It is a body that
does not have external, substantial, material existence, nor even visual form - it is just a bundle
of one affect endowed with a voice (and hence also a name kwaiau).
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so, it highlights aspects that might not have received enough focus in syntheses
centered on the symbolic. We saw, for instance, that Arabela are very attentive
to the presence in the others” bodies not only of nonhumans, but also of other
humans, members of their own community. This paper also emphasizes a feature
of the Amazonian body that is sometimes obscured within syntheses that focus
on labile and malleable bodies, understood as wholes. The affects and dispositions
bundled together into the Amazonian body do not constitute a uniform totality,
but always preserve their independence. They are detachable and transferable.
Moreover, the affects of Tamani and Kwaiau show that the inventory of Arabela
bodies is open and thus phenomena conceptualized as bodies do not necessarily
need to correspond to identifiable and stable external objects. A body containing
the affect kwaiau, enacted by Adan and his brothers, does not have an external,
substantial, material existence, nor visual form. It is just a strand of one bundle;
it is one affect endowed with a voice (and hence also a name kwaiau).

As for the voicing of each other, it stresses a notion of voice as a constitutive
part of every person’s embodied identity. As Arabela stress subtle differences
in prosody or individual word choices, it is evident that, for them, language
is a highly particularized medium, corresponding to particular bodies. It is inter-
esting to note that the practices of enacting others reverberate with the con-
ception of language inherent in Amerindian perspectivism. Since, as Viveiros
de Castro observed (1998), in the multi-natural, perspectival worlds, different
beings perceive the world in analogous manner and use vocabularies composed
of the same words (both jaguars and humans designate some elements of their
environment as “beer”, or, as Arabela recount, both humans and peccaries
engage in a collective practice of fishing in streams, that they call jiuushiniu),
the meaning of those words always indexes the speaker’s embodied perspective
(jaguar’s “beer” is the blood of his prey, human “beer” is a fermented beverage
from manioc, while jiuushiniu, which for the humans designates damming up
a stream and rapidly throwing the water away to collect fish caught in the mud,
for peccaries it means digging in the stream bed with their snouts in search for
snails). Therefore, in a perspectivist world interpretation of utterances always
comes along the observation of the speaking subject - to what exactly she refers?
What is she going to do? This perspectival attitude towards language is also
present in the Arabela other-enacting: when Levi says “Voy hacer Nuria”, it is not
immediately clear what hacer Nuria will mean for him. People need to pay atten-
tion to his subsequent actions, relate them to their memory of Nuria and discern
what aspect of the girl’s ethogram he is going to adopt.

The Arabela voicing of others clearly points toward the Bakhtinian notion
of dialogicality (Bakhtin 1984). But their sensibility to and use of other voices
is linked to their sensibility to movements; dialogical relationships - so present
in their voicing others - are also evident in their enacting of others in actions
and movements (although it is always accompanied by a linguistic clue - the label
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<hacer X>), pointing to a broader, multimodal dialogicality.?> On the other hand,
the notion of dialogicality seems insufficient to encompass the other-enacting
through artifacts (items of clothing). Although the utterance Voy mudar mi angelito
[+ puting on Angelito’s sweatshirt] might seem to be commutable to *Voy hacer
Angelito [+ puting on Angelito’s sweatshirt], I have never found labels <hacer X>
used in context of putting on clothes.

Another aspect to be emphasized is that in the practices of doing, voicing
(and “wearing”) Others, there are no references to a positive Arabela ethos, one
that they would promote among children or “adopted” newcomers. Sensitive
to appearances, movements and voices as they are, Arabela seem not to have any
particular positive representation of how a true Arabela human should move,
speak and look. The Arabela way of being emerges implicitly as that which
is imperceptible, which passes unnoticed. At the same time, enacting others
enables the Arabela subjects to depart from the usual, transparent ways of being,
while still supporting the common (Amazonian) assumption that the local group
forms a uniform community of humans sharing similar bodies. On the one hand,
it gives people the means to scoff those among them who depart from established
manners of behaving, and on the other, it allows skilled “enactors” to circumvent
these norms.

I would also like to stress the fact that the resulting human world of bodies-
-ethograms is strictly bound to a poetics of everyday interactions. I have hardly
ever witnessed other situations, were idiosyncrasies expressed in doing, voic-
ing, and wearing others were explicitly thematized. I have never heard my hosts
talking about or explaining the particularities of Murayari’s behaviour (and
linking them, for instance, to his community of origin or other inherent charac-
teristic). It seems that even children, who use those identifications with dexterity,
learn them mostly by hearing their elders uttering them. This further confirms
that this particular social ontology is rooted in everyday interactions.

The poetics of everyday interactions contributes to training people in dis-
cerning minor details of each other’s movements, voices, and clothes. Through
enacting others, Arabela socialize the difference that inevitably appears in every
human community and may be especially disturbing in Amazonia, where
the community is understood as a collective of persons sharing similar bod-
ies. If someone starts to behave in a strange way, parodying him or her may be
a means to cope with this idiosyncrasy. But the practices presented here relate
to bodies not only on a symbolic or semiotic level - as they point to the body, rec-
ognize bodily idiosyncrasies, elaborate on them. It is evident that they allow for
an active exploitation of new habits and for their inclusion into a “working” body
of a collective - an Arabela community, a kin-group or a household. In that sense,
“doing” Emil, Nuria, or Murayari, are also acts of the Amazonian production

2 Already present in the Bakhtin’s definition of dialogic relationships: ,,...we remind the reader
that dialogic relationships in the broad sense are also possible among different intelligent phe-
nomena, provided that these phenomena are expressed in some semiotic material” (Bakhtin
1984: 184-185 - original emphasis; see Agha 2005: 39).



94 Filip Rogalski

of the human body, once again, taken from a major ritual level to a minor domain
of everyday interactions. At the same time, given the formal resemblances
between the practices of enacting others and ritual configurations - for instance
the complex enunciator involved in voicing others - it seems that when we move
from the ritual to the everyday, the ritual moves with us.
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SUMMARY

Everyday enacting of agents through bodily simulation, voicing,
and familiarization of artifacts among the Arabela (Peruvian Amazonia)

The Arabela - a group of Zaparoan origin from the Peruvian Amazonia - often claim
to adopt other (human and nonhuman) persons” ways of performing actions, referring
to things and expressing emotions. They do it through a variety of speech acts - from
announcements of their own actions, to third-person comments about other people’s
actions, to exclamations - and to accomplish various interactional ends (from avoidance
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to teasing). This paper shows that these different forms of enacting of others actualize
a society consisting of human and nonhuman persons with different bodily ethograms,
where relations between bodies and affects follow a scheme of familiarizing predation.
Also, a specific concept of the Arabela agent emerges from this analysis, where the Other
isindividualized as a static ethogram of gestures and voices, while the speaking or acting
subject has to prove his/her ability to singularize Others, using their presumably typical
verbal expressions and actions. The ultimate goal of this paper is to stimulate reflection
on the links between everyday interactions and ontologies in Amazonia.

Keywords: Amazonian ethnology, animism, perspectivism, familiarizing predation,
reported speech, eponymy, ideophones
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The -pajé [shaman] category may also be compared to the famous
Tupinamba tobajara, a term meaning ‘the one from the other side’,
applied to both enemies and brothers-in-law (Fausto 2012: 201).

his essay is an ethnographic exposition of animism as documented during

my fieldwork in Amazonia among the Moré." In its most fundamental for-
mulation animism is an “attribution by humans to non-humans of an interiority
identical to their own” (Descola 2013: 129). The classical anthropological notion
of animism was restored and conceptualised in a new way by the French anthro-
pologist Philippe Descola based on his ethnographic work among the Achuar
(Descola 1992, 1996).2 This “new” animism is now well documented in Amazo-
nian ethnography and has been theorized mainly as an ontology (Costa, Fausto
2010; Brightman et al. 2012). It has been explored through different ethnographic
examples: shamanism, hunting, warfare, mythological corpus, cannibalism, rit-
ual practice, narratives, as well as songs. My aim in this paper is simply to present

! The text is based on the ethnographic material collected during a project financed by a grant
awarded by the National Science Centre, Poland - “Tradition from the Native Point of View.
The present and the past in the discourse and practices of the Moré Indians of the Bolivian
Amazon” (2015/17/N/HS3/00078). I would like to thank Daniela Peluso, Filip Rogalski
and Kacper Swierk for valuable comments on the very first draft of this paper.

2 To separate this new understanding of animism from the early, 19 c. anthropological spec-
ulations about the evolution of religion some scholars prefer to call it “new animism” (Harvey
2006, cf. Domariska 2014), although in Amazonian literature it is labelled simply “animism”.
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specific ethnographic material relevant to the renewed debate about animism
in Amazonia.

I will focus mainly on stories (cuentos) and expressions that the Moré used
in ordinary discourse and that suggest an interesting topological® quality of ani-
mism, which in my view may also be interpreted as an aspect of ethnographically
recognized Amerindian perspectivism (Arhem 1993, 1996; Viveiros de Castro
1998; Lima 1999) although not necessarily within ontological turn framework
(Viveiros de Castro 2015).

Some theoretical considerations

I will not develop here the theoretical aspects of my own understanding of ani-
mism (and perspectivism), but I should stress some important differences
inrespect to the ongoing debate about animism and perspectivism in Amazonia.*
I intentionally avoid using the concept of ontology when referring to animism,
however, not because I think animism cannot be understood as a kind of ontol-
ogy. In fact, I agree it could be, especially in a way formulated by Philippe Descola
(2013, 2014). I prefer not to use it because, in my opinion, focusing on ontology
may generate many problems, already explored it the critiques of the ontological
turn (Heywood 2012; Rival 2012; Santos-Granero 2012; Laidlaw, Heywood 2013;
Graeber 2015; Candea 2017), and may distract scholars from other interesting
aspects of animism. More importantly, I have many doubts concerning the basic
assumption expressed by some proponents of the ontological turn (the main the-
oretical view in which the debate about animism/perspectivism has developed
within anthropology), i.e. their rejection of epistemology (Holbrad, Pedersen 2017,
cf. Viveiros de Castro 2015).°

Intellectually sophisticated rejection of epistemology by proponents
of the ontological turn can be understood in terms of seeking a solution to the old
philosophical and anthropological problem, the great dualism of idea vs. world,
concept vs. thing, reframed as culture vs. ontology, etc. (Carrithers et al. 2010;
Heywood 2012). In my view, this problem in anthropology (at least) can be better
resolved not by rejecting epistemology, but by approaching it from the new the-
oretical perspectives developed mainly in cognitive science, which are indeed

3 Here, I use an analogy to the mathematical term “topology”, in the context of interchangeable
(symmetric) relations of space (inside/ outside, this side/ other side) according to the given sur-
face/boundary (cf. Giovanni da Col 2013).

*I would like to thank the anonymous reviewer for encouraging me to express more clearly
my own stance toward the animism/ perspectivism debate.

> It is worthwhile to mention other coherent perspectives on animism which are not reject-
ing epistemology: Nurit Bird-David’s relational epistemology (1999, 2006), Rane Willerslev
work (2004, 2007), Eduardo Kohn's semiotic inspired approach (2005, 2013) and the cognition
and culture approach developed by Bethany Ojalehto Mays and her team (Ojalehto et al 2015,
2017, 2020). Philippe Descola’s approach, even though it explicitly refers to ontology, also takes
into account the epistemic mode of existence (2014).
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highly relevant for anthropology (Bloch 2012; Boyer 2018). I wish to illustrate my
claim with a short example.

Proponents of the ontological turn suggest that, when dealing with radical
difference (alterity) during fieldwork, an anthropologist cannot possibly take
seriously her interlocutor’s statement, such as: “this animal is a person”, i.e.
take it as real - if she conceives it as a belief (or concept) (Viveiros de Castro
2011; Holbrad, Pedersen 2017). I believe that this problem is mostly resolved by
an emerging new paradigm related to cognition, perception, and action (Frith
2007; Hohwy 2013; Clark 2016). Its main arguments state: first, what you perceive/
experience is strongly affected by your prior knowledge and beliefs;® secondly,
perception is an action and engagement, so what you experience is also affected
by your action and your body; thirdly, the whole process of perception is highly
transparent for the acting agent. This last point is crucial and indicates that,
typically, we perceive the world as if we perceived it directly. Finally, the whole
process of perception is an ongoing process based on feedback loops.” From
the phenomenological point of view, we feel immersed in the world, and meaning
is intrinsic to the very act of perceiving. In other words, at the very moment
of engagement with reality, the embodied mind already generates predictions
and expects the world to be in a specific way. Those expectations affect the expe-
rienced reality and there is no access to other, “more real” world.® Indeed, this
may interestingly resemble the ontological framework in anthropology.

Nevertheless, this does not mean that there is no epistemology here. Per-
ception is a process that is fast and transparent but requires prior information.
Knowledge, beliefs, concepts (information-bearing structures - whatever we want
to call them) are mental representations and must be representations in order for
them to be stored in memory. Also, they do not have to be accessible to the agent

¢In the Predictive Processing framework,, knowledge and belief are to some extent under-
stood differently than in anthropology, as structures of information operating largely below
the level of self-awareness, but in principle this does not exclude the role of reflective beliefs
(Sperber 1997; Mercier, Sperber 2009), because they also affect perception and action (Lupyan,
Clark 2015; Andersen 2017; Otten et al. 2017; Seth 2019;).

7 The brain continuously generates predictions and monitors those predictions for errors by
comparing its own dynamic models of the environment (physical, social/cultural, and inter-
nal model of the body) with incoming information. Within Predictive Processing framework
the embodied brain is not a passive receiver but to a large extent producer of the content of per-
ception. In other words, a significant amount of perceptual information is provided by the brain
itself. The loops contain: expectation formation, predictive coding, error monitoring, and back
again (see Bar 2007, 2009; cf. Frith 2007; Hohwy 2013; Clark 2016;).

8 This is also where I see the place for a notion of ontology understood in this specific way.
Ontology will refer here to whatever people experience as real. The fact that the very process
of perception is transparent for the agent only strengths the realness of sensations and sense
of the direct access to the world. Nevertheless, what is (ontologically) possible to experience
depends on the very process of past experiences. In Descola’s terms the “ontic mode of existence
is dependent upon its epistemic mode of existence’ (Descola 2014: 433-434). Of course, this
is a significantly different way of understanding ontology than its classical philosophical view,
but as far as I understand, it is somehow close to the way Philippe Descola is conceptualising
animism as an ontology (Descola 2013, 2014). Every time I use the term ‘ontological” in this
article for the purpose of my own argumentation, I use it in this specific sense.
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self-awareness to operate on their basis (Bloch 1998, 2012; Mercier, Sperber 2017;
Boyer 2018). Therefore, I would not agree that I do not take the Moré seriously
when I refer to their statements as based on structured concepts. This is also why
I intentionally use the term “conceptual” about the topological quality of ani-
mism, which I wish to illustrate in this paper. I do take these statements to consti-
tute knowledge, since they stem from the experience (mostly shamanic/hunting
experience but also other forms of engagement) of the interlocutor or someone
s/he knew and which they store (in personal memory) and transmit through
public representations (stories, songs, artefacts, etc.). I do believe that the Moré
can experience what they say they experience, see, or hear. I do believe that they
experience this as part of the real world as they experience it. Actually, this
article is about how they explicitly articulate this experience. I hope, this briefly
sketched theoretical framework enables me to take very seriously everything that
they do, say, and recall.’’

In this essay I am particularly interested in a spontaneous and explicit
articulation by the Moré of topologic markers such as boundaries, surface, sides
and layers, as well as spatial characteristic (clear space, closed, open, reversed) or
proximity markers (here, there, close, far away, etc.), and sometimes also tempo-
ral (night, day) or social and cognitive markers (alone, visible, invisible). During
the preliminary analysis of my fieldwork material, I overlooked those topologi-
cal idioms, but then I realized that they could have something in common with
other intriguing ideas explicitly present among the Moré, namely the concept
of “the other side” (otro lado). Before I introduce how I understand this notion
in the context of the Moré ethnography, I would like to point out that inspiration
for many of the ideas presented in this article stemmed from the work by Marta
Krokoszynska, focusing on social practices among the (ex)Capanahua (Kroko-
szynska 2016, 2017).

Krokoszynska, who in her PhD dissertation approached the topic from
a different theoretical background and focused on slightly different aspects
of Amazonian reality, has developed an interesting topology-like framework for
the (ex)Capanahua ethnography (Krokoszyiska 2016). She is able to convincingly
argue that topological concepts (this side/other side, inside/outside) are crucial
to understanding Capanahua sociality and even the whole process of becoming
(ex)Capanahua. It is beyond the scope of this paper to analyze in detail the differ-
ent aspects where Krokoszyniska is making use of this topologic argument, but
in my concluding remarks I will indicate more precisely its scope.

Topology is a recurrent theme in anthropology." In this essay I propose to use
topology as a heuristic device. By this I mean that perhaps many anthropologists

?Nor do I think theirs any different (alter) experience is a kind of maladaptation, cognitive
error, or hallucination. One can only call it hallucination in terms of Anil Seth’s claim that we all
hallucinate when we experience reality (Seth 2017, cf. Frith 2007: 111-139).

10 For the purpose of clarity of this argument, I choose not to address the problem of how seri-
ously we can take even our own memories, knowledge, and beliefs in general.

1 The first explicit attempt to introduce topology-based approach into anthropology can prob-
ably be traced back to Edmund Leach’s Rethinking Anthropology ([1961]1966: 7-8). Elements
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working in South American Lowland may find familiar some examples and utter-
ances I present in this text. I believe that ‘otro lado” characteristics that I rec-
ognize are more widespread in Amazonia and are present not only among
the Moré. Topology is a heuristic device used to first identify these characteristics
in ordinary narrations and to go beyond apparently obvious meaning for many
of them - for example proximity markers like ‘here” or ‘there’. It is also a device
to identify the analytical importance of idioms such as surface and boundary
in the Amazonian context. Furthermore, I do believe that topology has a huge
potential to become a coherent theoretical approach in the study of human culture
and sociality (Shields 2013; Hamberger 2018). Following this necessary theoretical
clarification, let me now present ethnography.

The Moré

The Moré (Itene) are an indigenous people currently living in two small villages
in the north of Bolivia where the Guaporé (Iténez) river enters the Mamoré river
very close to the border with the state of Rondénia in Brazil. Before 1938, the Moré
speakers on the Bolivian side of the border were monolingual. Nowadays,
in a population of around two hundred Bolivian Moré descendants, around ten
people from the oldest generation can communicate in their native language with
different levels of fluency (Chyc 2017), but in general, a local variation of Spanish
remains the only language used in daily communication. Moré language belongs
to the Chapacura language family and the Bolivian Moré (Itene) are the last liv-
ing survivors of the once numerous Chapacuran groups of Bolivia (Rokorona,
Napeka, Kitemoka, Tapacura); together with the Brazilian Wari” and Oro Win
they are the only Chapacuran group with living speakers (Birchall et. al 2016).
The first detailed linguistic study of the Moré language in the late 1990s identified
a Moré dialect on the Brazilian side called Kaw Tayo* (Kujubim, see Duran 2000).
The new linguistic data® and my ongoing ethnohistorical study also strongly
suggest that, historically, Moré speaking groups have been living on both sides
of the Guaporé river (Snethlage 2016; Chyc 2017). Descendants of the Moré speak-
ing groups on the Brazilian side now live mainly in the Ricardo Franco indige-
nous community on the Guaporé river and call themselves Kujubim. They now
only speak Portuguese (Sanchez 2019).

of topological framework appear in works of major anthropologists, such as Gregory Bateson,
Claude Levi-Strauss, Roy Wagner and Marilyn Strathern (cf. Da Col 2013). In the Amazonian
context it was explicitly applied by Klaus Hamberger (2012, 2019) in general, and by David
Rodgers in his analysis of shamanism among the Ikpeng (2013).

12 This is the Moré word which means “people who eat tayo-fish”. All Moré words in this paper
will be underlined.

3 Currently, I collaborate with the linguist Joshua Birchall on documenting the Moré language
(Salvaguarda do Patrimonio Linguistico e Cultural de Povos Indigenas Transfronteiricos e de Recente
Contato na Regido Amazonica [PRODOC 914BRZ4019] Subrojeto: Moré-Kujubim).
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Before 1938, the Moré had mostly hostile relations with other inhabi-
tants of the area. Hostility was reciprocal - the Moré were being attacked by
non-indigenous enemies, or the Moré themselves attacked Bolivians and Brazil-
ian citizens on the Mamoré and Guaporé rivers. Between 1930-1937, there were
a few attempts to establish peaceful relations with the Moré (Leigue Castedo 1957;
Snethlage 2016). In 1938, as the Bolivian national project of “pacification” was
being implemented the Moré had already been decimated by multiple epidemics.
This could be one of the reasons why they decided to establish peaceful relations
with the pacification team lead by a Bolivian indigenist and pedagogue, Luis
Leigue Castedo. From 1938, he established the so-called Niicleo Indigenal Moré
and settled there around one hundred survivors of the Bolivian Moré (Leigue
Castedo 1957). During his stay among them, between 1938-1962, he introduced
the Moré, among others, to the Spanish language and the Catholic Church teach-
ings (Guiteras Mombiola 2019). Moreover, during that time, around one hundred
Moré were living among dozens of Mestizo people (karafo) who worked for Luis
Leigue Castedo in Niicleo Indigenal Moré. Proximity and a great number of those
mestizo bodies were, according to the Moré, one of the reasons why, nowadays
People (gente) do not speak Moré and do not live like the Moré once used to live.

I wish to introduce the ‘otro lado” in the same way it was first made available
to me - namely, through “just another hunting story”. It was by analyzing such
a story that I realized that the otro lado idiom was also explicitly present in other
utterances and narratives.

The other side or just another hunting story

I will start with a short story that Tuke (one of my Moré friends, then
twenty-eight), who was generously hosting me in his family home during my
stay, told me in 2016. We were sitting on a bench in front of his house in the small
village of Monte Azul, discussing some recent rumors and laughing. A few days
before, Tuke heard me asking his cousin a question about what it was like to go
hunting. Apart from logistical and technical issues, I was asking some rather
naive questions, such as: “Do you think animals have souls?” or “Do animals
have owners?” My Moré interlocutor simply replied, “Who knows?”® or “I don’t
know, I don’t think so.”*® At the time when I originally asked such questions, Tuke
responded with silence. I felt disappointed.

However, this particular evening, a few days after that interview, I already
forgot my frustration with not being able to so easily gain crucial information
about animism, and I was simply enjoying Tuke’s company. In such ordinary

T use pseudonyms for my interlocutors. Tuke is a Moré word which means “brazil nut” (la
castaria). For the Moré, it is a very important wild fruit, both symbolically and (especially now)
also economically.

157; Quien sabe?’ Original quotations of short sentences in Spanish will appear in footnotes.

% “no sé...no creo...”
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and peaceful moment, Tuke suddenly said: “I will tell you something.”” He began
to tell me a story that was rather typical of hunting stories I had heard before,
with one small exception, which I will reveal at the story’s conclusion. He told me
how, a few weeks earlier, together with his cousin and brother-in-law, they had
decided to go hunting. They were hunting by night (a usual practice of the Moré
hunters nowadays). Walking through the forest at some distance from each
other, they remained within an earshot, even though they could not see each
other. Of course, they were smoking tobacco because of the mosquitos (so they
claimed).”® In the horizontal arrangement, Tuke was on the left end of the hunting
trio, while his cousin was in the middle and his brother-in-law was on the right.

Tuke told me that at a certain point, for a few minutes, he suddenly found
himself alone in the forest, unable to hear the presence of his companions."”
He explained his predicament by saying: “It was because my cousin went closer
[to the right] to my brother-in-law to get some tobacco and make his cigarette”.’
Then, Tuke realized that something was moving in front of him in the bushes.
Using a flashlight, he decided to illuminate the bushes, yet at first glance he
could not see anything. Then he suddenly saw it standing before him! It was
a white-lipped peccary (Tayassu pecari).

Tuke remarked that the peccary was unusually big, alone, and stood in place
directly in front of him, looking straight at him.?' Then, Tuke explained that he
thought: “I will shoot him to see if he is from this or the other side”!*

As I was listening to his story, the underlying meaning of his words was not
yet apparent to me, because I did not pay particular attention to his phrasing
at that moment. Later, Tuke described how he was pointing his gun at the peccary
and trying to take a shot, but that his gun would not work. With this, he started
calling out to his cousin, but nobody answered him. Meanwhile, the peccary was
still there constantly staring at Tuke and slowly moving closer to him and making
sounds by exhaling loudly (fhrrt, fhrrr). Finally, Tuke could shoot and, according
to him, he shot the animal, but the peccary did not die, nor did the bullets make
him turn and run. Tuke tried to shoot again but the gun, once more, did not
work. Then finally, Tuke was able to hear his cousin calling out for him. For a split
second, he quickly turned his head in the direction from where his cousin’s voice
came, and when he looked back, the peccary had vanished. As an explanation for
this unusual occurrence of the peccary, Tuke concluded: “This critter was from

17 “Te voy a contar algo...".

18 Of course, the use of tobacco in Amazonia is embedded in a strong symbolic context. I will
not develop it here as I focus on other aspects of the story.

19 Please note that in this situation ‘alone’ means that he not only could not see, but also did not
hear his companions, even though he knew that they were still there, somewhere close.

2 “Fue porque mi primo se acercé a mi cuiiao pa’ pedirle un poco de tabaco y hacer su cigarrillo.”

21 T wish to point out another strange characteristic of the peccary, which was not mentioned
here, namely its solitary presence. White-lipped peccary live in groups, and it is very strange
to see them alone. Tuke did not mention sound or odour of other peccaries, which in normal cir-
cumstances should take place. I would like to thank Kacper Swierk for pointing this out to me.
2 ‘Le voy a disparar pa’ ver si es del éste o del otro lado.”
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the other side. I shot him, but he did not die. There was not even any blood over
there. But I was not scared. Did not scare me - that’s why I was able to come back
home”.” That was it. No further explanation.

Apart from the clear absence of explicit statements about spirits or animal soul
in Tuke’s hunting story, indeed, many features of this story are familiar for South
American lowland anthropologists. These types of strange encounters in the for-
est are well known ethnographic illustrations of animism in Amazonia (Lima
1999; Viveiros de Castro 2012; Descola 2013). On another occasion, I asked Tuke
why, in his opinion, this animal did not run away. He simply replied, “because
this critter was from the other side”.* When I asked what it meant to him, he just
responded “it was a demon” (fue demonio).

Misunderstandings, doubts, and strange encounters in Amazonia

Let us try to look more closely at the meaning of ‘otro lado” in the context of Tuke’s
hunting story. I will start with an observation that the story was spontaneously
told by him and he decided how to put his experience and ideas into words. Why,
when telling me this story, did he decide to emphasize that there was something
amiss with the animal? Did he expect that the peccary should behave as an ordi-
nary (animal) peccary?

Someone could argue that he decided to stress this because of me - because
I (@ white - gringo - foreigner) was present there, listening to this story, Tuke
could have been trying to adjust his narrative to fit my expectations (whatever
he assumed them to be). Potentially, he could have emphasized that the pec-
cary’s behaviour was not typical because I would not automatically surmise
this (due to my lack of knowledge about peccaries). Perhaps, if he were telling
the story to someone else, it would have been told differently. In other words,
it was simply a coincidence that he used phrase “the other side”? In my opinion,
however, it was not the case. In subsequent years, following my preliminary
fieldwork, I heard more hunting stories that were similar to Tuke’s and were also
told spontaneously and addressed to people other than me, who were familiar
with hunting. In those stories, again, the expression otro lado appears in the same
context and seems to be used as a marker of the strange behaviour of an animal
or, in other words, its demonic provenience. Yet, before I will consider other
ethnographic examples of the use of the “otro lado” idiom, I would like to reflect
on another possible scenario.

Could it be that I simply misunderstood or overinterpreted Tuke’s story?
Of course, ‘ofro lado” literally means ‘the other side” and is sometimes used by
the Moré in this literal sense to address someone or something foreign or dis-
tant. In the local context, where the Guaporé river divides Bolivian and Brazilian

3 “Este bicho fue del otro lado. Le di un tiro, pero él no murio. Ni siquiera habia sangre por alli. Pero yo
no tenia miedo. No me asusto, por eso pude volver a casa.’
% “porque este bicho fue del otro lado.”
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territories, the expression ‘otro lado” sometimes refers literally to the other side
of the river. In that context, people from ‘the other side” will simply imply Brazil-
ians. Certainly, this expression can sometimes be used more literally and at other
times more metaphorically.

For this reason, it can be argued that perhaps Tuke just literally wanted
to express that this animal was from far away. However, this too would not be
a satisfactory explanation. Peccaries are common to the Amazonian ecosystem
and the Moré hunters are profoundly familiar with their ‘habitus’, and expertly
know how to hunt them. Indeed, this is precisely the point - Tuke knows exactly
what a peccary’s habits are, and for this reason, he can recognize its unusual
behaviour. His expertise allows him to identify this particular peccary as being
from ‘the other side’. Finally, to fully exhaust other possible interpretations of ‘otro
lado’, it is also worth examining if Tuke’s ‘the other side’ literally refers to the other
side of something. In this case, | ask if it may refer to the ‘other side’ of something
real in terms of experience? Indeed, such a question makes sense both anthropo-
logically and ethnographically.

I realized that the ‘otro lado” expression appeared not only in specific hunting
stories, but also in a different kind of stories which contemporary Moré interpret
as encounters with “diabolic things” (cosas diabélicas).®® For example, nowadays,
some people tell stories about strange encounters which they (or someone they
knew) experienced. Usually, such stories are about walking alone in the forest
and hearing something or even seeing something which many of my interlocutors
describe simply as ‘things from the other side’ (cosas del otro lado). Particularly,
this refers to situations when sound is perceived without the visual presence
of an object. Such sound could be the sound of a running horse or of a wooden
wagon used to transport rubber (la goma) and Brazil nuts (la castaria) in “times
of Leigue”,® or a motorbike (which is a common means of transport among con-
temporary Moré) in the middle of the forest. Among such explanations, I have
also heard a story about a phantom boat traveling along the Guaporé river, which
then disappeared in the old Puerto Moré.”

Other Moré hunters also tell hunting stories very similar to Tuke’s story,
where the encountered animals behave strangely or emerge as seen in human form
by a hidden solitary hunter. Quite often, hunting stories about strange encounters
also concern the aquatic world and refer to bizarre fish, dolphins, or anaconda
(sicurf). Less frequently, I heard stories about children kidnaped by forest ‘spirits’
(bulto, diablo, demonio) and one story about a Moré woman, now deceased, who
according to many Moré had been kidnaped by a ‘spirit” (bulto, demonio) and then
returned home after a month. These types of ‘spirits” are also described as beings

» Analyzing such a ,Christian vocabulary” is beyond the scope of this paper but I see here
interesting similarities between the Moré and the Wari’ in respect of experiencing Christianity
(see. Vilaga 2015a, 2015b, 2016).

% Between 1938 and 1963, the Moré were settled in the Niicleo Indigenal Moré governed by
a Bolivian teacher and indigenist Luis Leigue Castedo (1957), see above.

7 This is the Spanish name of first place where Leigue Castedo started building Niicleo Indigenal
Moré in 1938.
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from the other side (ofro lado). I have also heard several stories about the deceased
Moré who have been seen shortly after their death by the living Moré who were
walking alone. All these stories are from the present times and concern people
alive at the time of the fieldwork.

Considering these examples and the fact that the Moré explicitly mentioned
‘otro lado’, one would expect that there is a coherent idea of what this ‘other side’ is.
However, people do not explicitly speak about the characteristic of ‘the other side”.
They are rather concerned about effects that seem to occur on this side (their side,
so to speak) as a result of encounters with the other side. Those effects are likely
to be sickness or death, which take place on this side. It is very common for them
to consider this ‘other side” as being invisible? to people in normal circumstances.
The Moré understand normal circumstances to be when one is healthy and not
solitary.” Please note that virtually all examples mentioned above occurred when
the perceiver was alone.

Beside the fact that there is no coherent theory about ‘the other side’, we can
still find out some of its specific character and characteristics of the boundar-
ies between different sides. Alongside mythological corpus which goes beyond
the scope of this article, fragments of this conceptualization of ‘the other side” are
present in different and sometimes apparently not connected stories which are
told by the elderly Moré people.

The elder people’s stories

In addition to the already mentioned examples, I would like to introduce sev-
eral stories told by the elderly Moré (los sabios). They usually told the stories (los
cuentos) in Spanish about shamans (brujos) who only a few decades ago were able
to cross to the other side and communicate with beings who lived there. Those
beings are very often described as presenting themselves in a human form (some-
times with strange, peculiar characteristics) living there like the Moré used to live
and speaking the Moré language. For example, from the shamans the Moré know
that following death, the deceased go to ‘the other side” and there to a place called
Namatuke,® which is located underwater or sometimes described as hidden deep
in the forest (not accessible or even visible to the living Moré in normal circum-
stances). From the point of view of the deceased, they live there like the Moré
used to live in the past (on this side). The deceased in Namatuke have longhouses
and kinship relations, they fish and hunt, and speak in the Moré language.

% It seems to me that imperceptibility is very important here. I will return to this aspect in con-
clusion.

» “Normal circumstances” can be expressed also by the opposition: joy/sadness (allegria/ estar
triste), peaceful/scared (tranquilo/asustado), pleased/complaining (contento/quejado), etc.

% Namatuke literally means “the place of Brazil nuts” or sometimes is translated as “a place
where Brazil nuts are born”.
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Those stories may, in general, appear quite familiar to many Amazonian-
ists, but I would like to focus on the specific aspects of the stories, which in my
opinion reveal some of the characteristics of ‘the other side’. The following is one
of the shortest examples of such a story:

Example 1 [Otro_lado/ ite_20170503_pch_RTW_namatuke[*

[RTW]? Three of us went by motor [short pause] until there [short pause and ges-
ticulation] where the namatuke stream [short pause] to see if there is more Morese™
[short pause] but they were deceased [finado], well [short pause]

[HCh] They were dead [short pause]

[RTW] what I was saying, well [short pause] deceased [finado] [short pause] but
it did not give us [let in]. The stream, it did not give us [short pause] it was
closed [short pause and gesticualtion] it was closed [no nos dio el arroyo, no nos
dio, se cerro, se cerrd].

[Long pause]

[PCh] Was nobody there?

[RTW] There was nobody, nobody! The river ended, we continued there to a stream,
beyond that the water ended and we went overland to see [short pause] we only
heard the parrots,* which they were raising [short pause] but we did not see
the post [short pause] we wanted to get to the post where the Komarek™® arrived.
We could not get in [short pause and gesticulation] there was a big bush [mota-
cusal]! Let’s say and the small stream, but it goes out to the Iténez river.

[Longer pause]

[PCh] And when was that?

[RTW] That was more or less 39 [1939].

[PCh] 39?

[RTW] Yes, Leigue was there, already [short pause] He sent us to see if there
is more Morese [short pause] but they were the deceased [finado], they were
already devils!

[HCh] They were already dead, already[short pause]

[RTW] But they lived in this area [en esta zona] [short pause] in this life, better
say [short pause] that is why Leigue sent us to get more Morese, but it was not
possible, nor did we find them, we just went [short pause and gesticulation] to see
[short pause] the stream we saw, ends the stream, ends, there was a dense thicket

3 In the annex published at the end of this paper, the reader will find original Spanish tran-
scriptions of the interviews. All translations are my own.

%2 The initials of my interlocutors are in square brackets.

% Nowadays “Morese” is an ethnonym which the Moré use when talking about themselves
in Spanish.

* Historically the Moré were using parrots as pets to raise alarm if someone was coming
to the long house (maloca) (Snethlage 2016).

% Komarek was a Czech farmer who lived close to the Moré territory between 1920s-1930s.
In a longer version of the story. there is another part where the storytellers describe Komarek’s
earlier travel to the Namatuke. There, he met the deceased Moré, but he did not know that they
were already dead.
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[motacusal]! But the parrots sounded, we went further, there was their first long-
house [short pause and gesticulation] there were the pillars [horcones], pillars no
more [short pause] the main pillar was high [short pause and gesticulation] but
beyond they made more longhouses [short pause] more longhouses, but we did
not get there, it was closed, it was closed, closed [short pause] we could not!
Huuuu..., we had to go back [short pause and gesticulation] What we wanted
was to see the port, the devil’s barracks [short pause] but everything was closed
[long pause] END.

Sometimes, when telling such stories, some of my interlocutors interchange-
ably used expressions ‘the other side’ (otro lado) and ‘the other life” (otra vida) but,
interestingly, I have not recalled them using the expression ‘the other world".
Perhaps, following this observation, we could assume that for the Moré there
is no impassable distinction between separated worlds, but rather the ‘otro lado’
idiom evokes the crack of reality into different layers and a concept of a different
life on this and the other side of the boundary? I prefer to think of those sides
as experienced realities (each generated by a particular body or point of view),
without considering - for now - if we are dealing here with one world or many
different worlds in the framework of ontological turn.

The concept of ‘the other life” (otra vida) requires a separate article and recalls
the idea that is common in Amazonia (and elsewhere), namely, that life in some
form continues after death. For the purposes of this article, I only wish to empha-
size that, in my understanding, the Moré do not consider ‘the other life” as some-
thing which is exclusively reserved for dead people. Beings from ‘the other life’
can, for instance, be the ‘demons’ (demonios) mentioned earlier. They can also
be aquatic beings living underwater. Deceased Moré from the Namatuke are
also sometimes described as beings from ‘the other life’, but more often they
are just described as beings from ‘the other side’. I would not claim that they
are separate concepts but rather ‘uses” of handy vocabulary, as they both are
Spanish expressions that describe the existence of somehow divided (cracked™)
reality that is possible to experience. Perhaps, the concept of ‘the other life” can
also be somehow connected to the Christian discourse about reality introduced
to the Moré by Luis Leigue Castedo in the 1940s-1950s, which is another interest-
ing topic, certainly worth a separate study.

“The other side” idiom seems to indicate fragmentation of the reality at least
in terms of differences in the experience from the perceiver’s point of view.
In other words, the reality appears to be fragmented or divided into ‘sides” where
‘the other side” is out of experiential reach of the agent (at least in a particular
situation). The level of access to the other side seems to be, in a way, gradual

% Perhaps it is worth mentioning that the word ‘shaman’ in Moré is ikat. I always wondered
what exactly ikat means in Moré language. The underlying meaning of this word was always
difficult to grasp from conversations with the Moré, because for them ikat simply means a sha-
man (brujo). It was interesting to find out that in Wari” language the word [jicat] seems to mean
divide, crack, break (Kern 1996: 59 cf. Everett, Kern 1997: 378).
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depending on the state of the perceiver. For ordinary people in normal circum-
stances (healthy and accompanied), the other side is usually closed (and invisi-
ble). Considering the first story quoted above, we see that the reality is described
as separated by the rim of the dense thicket/bush (motacusal) or by the surface
of the water (river). The water and the forest were “closed”. The dense thicket
and the water surface are rims of the reality that were closed, so can be considered
as boundaries in this particular place and time, concealing the other side. Indeed,
the surface of the water can be perceived by the Moré as the boundary between
this and the other side. I would like to illustrate this observation with another
short example.

Example 2 [Otro_lado/ ite_20140822_pch_RTW_ekuyuri]

[RTW] There was one, the biggest shaman [brujo], Ricardo’s father [short pause]
he E’kuyuri, this one [short pause and gesticulation] that one came here from
komi pikufi [name of the stream in Moré] to the “eighteen” [name of the stream
in Spanish]. They had their little house like that on the pampa, no more. From
there the full stream went up [incomprehensible] and it had a little bridge like that
[gesticulation], two sticks, no more and because it was not very wide [short pause
and gesticulation] to this [short pause] the stream of pikufi, the man crossed,
crossed [short pause] halfway across the bridge [short pause and gesticulation]
that was where the dolphin jumped. Taaa! eee! He dumped him into the water
and took him away, that man [short pause] that shaman. Beyond there, he
already told him that he was a shaman, so!

“Aaaa it’s you! [short pause] we thought it was the other people.”

“No, it’s me,” he says.

“Let’s go to the house.”

They took him to the house, many girls [there], but they were dolphins [short
pause] [incomprehensible] [short pause] there he took chicha [short pause] ate
chivé® [long pause].

[Pch] E’kuyuri?

[RTW] E’kuyuri, the father of the deceased Ricardo. “There it goes. [gesticulation]
This is the way...eeeeeu, you will go out there, where you took off” [short pause]
he said “there is the way” [short pause] and there the shaman came out [short
pause and gesticulation] he took the road and went well there where he fell
into the water. He crosses over there to home over there [short pause] hmm, they
thought to take him, but they could not [short pause] he learned a lot.

END.

% Chivé is a beverage typical of eastern Bolivia. It is prepared from cassava (manioc) flour.
The beverage is made by mixing cassava flour (previously dried) with water and sugar.
The Moré also use the term chivé to designate pure dried cassava flour, which they sprinkle
over fish, for example.
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In my opinion, the surface of the water is presented here as a permeable bound-
ary or the interface between two sides (cf. Conklin 2001: 227-228). Two things are
especially interesting in this example. First, the reality below the water surface
is very much the same as in the village on the ordinary Moré side. After crossing
the surface, E'’kuyuri can breathe and talk with dolphins in their human form.
They offer him typical human food, namely chicha and chivé. This can suggest
that the other side is almost the same as this side. Crossing the boundary between
the sides for an ordinary human can even be imperceptible. Perhaps because
of this similarity, the whole transition between sides is possible for this particular
body (agent). On the other hand, the similarity (of the other side) itself may be
an effect of the agent body’s perspective, which transforms or creates a whole
experienced reality. Either the reality is transforming, or the agent’s body is under
the process of metamorphosis - the Moré seem to highlight that the whole process
could be, at first glance, imperceptible and that both sides have many things
in common (in other words, they are symmetrical in a topological sense).

Second, the lack of specific differences between the sides is highlighted by
quite extensive use of proximity markers such as “here/there”. It seems like the dis-
tance (or rather the deictic character of proximity markers) itself is a (required)
marker of alterity. The dangerous sameness of ‘the other side” conceals the crucial
point that reality is different when the boundary (surface) is crossed. Therefore,
there must be some way to highlight this difference between the apparently
indistinguishable sides (in terms of experienced realities). Here, it is not the same
as there. It is interesting that the proximity markers are perspective dependent
(deictic) and, as we know from the ethnographic examples in Amazonia, the body
is the source of perspective (Viveiros de Castro 1998).

Maybe it is the reality that is transforming, or rather - the point of view, but
when speaking Spanish, the Moré are likely to conceptualize this transformation
in spatial and sometimes temporal terms. Concerning the temporal aspect, it is
worth adding that the Moré elders also tell various versions of the stories about
nocturnal people from the other side. These are sometimes presented as stories
about a mythical person (Kanawan) and sometimes about a local group of Moré
(Wariptok) who are still living in the forest, but in a reversed temporal space. They
sleep during the day (from the Moré perspective) and are active during the night.
Quite often, they are considered as the nocturnal Moré people, sometimes also
described as the deceased Moré.

Finally, I would like to focus on the boundaries separating different sides.
The boundaries for the experienced reality are potentially present not only
in the water surface or the wall of the bush/dense thicket located deep in the for-
est, but the rim between the forest and a cleared space of a village or a garden can
also be easily expressed as a possible boundary of this/other side.*® Of course,

% Also, according to some myths (and stories), the surface of a stone or ground itself can be con-
sidered as another boundary for the sides (Angenot de Lima 2002: 737). The crucial importance
of the boundary between the village and the forest understood as other sides was also exam-
ined in detail by Marta Krokoszyriska in her work about (ex)Capanahua (Krokoszytiska 2016).
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entering the forest does not mean that one is automatically entering the other side.
The crossing of the rim (between the forest and a cleared space of a village or
a garden) is potentially the boundary of the other side, in part because of the par-
ticularities of one’s emotional (or bodily) state upon entering the forest. If, for
example, someone is entering the forest under normal circumstances (healthy
and not alone), it is less probable that she or he will be in danger of entering ‘the
other side’. Also, the temporal dimension is important here, because the Moré
interpret nighttime as more conducive to encounters with beings from ‘the other
side” (cf. Vilaga 2010: 101). For now, we could just state that the Moré conceptu-
alize different sides of given boundary, which are sometimes possible to transit
because of an individual’s particular spatial or temporal orientation and their emo-
tional (bodily) state.

Considering the boundary created by open cleared space of a village or a gar-
den and the dense thicket of the forest, it is worth mentioning an interesting obser-
vation made by Luis Leigue Suarez, the son of Luis Leigue Castedo. During one
of my interviews with him, he recalled memories from his youth among the Moré.
In the 1940s-1950s, he used to go hunting with the Moré and observed that, quite
often, they stopped before entering the forest on the edge of the cleared space.
Then, he recalled that some were singing a song (chant) or sometimes just taking
a deep breath before they entered the forest (Chyc, ite_20170804_Leigue-Suarez).

Another observation made in the 1960s by the French anthropologist Jacques
Meunier during his stay among the Moré also seems to highlight the Moré’s inter-
est in the surfaces and boundaries of space (and their constant jokes they share
all the time also nowadays).

How I wish I had their eyes! And this ability to give mythological dimensions
to the slightest event... Once, they surprise a webbed lizard running on the sur-
face of the water. It looks like mounted on water skis. At the end of the race, the ani-
mal loses its balance and spreads in a dense bush. They comment on the affair
in Spanish: the lizard, they call it “Jesus Christ” and the dense thicket, the leaves
of which open and retract, they call it among themselves, “close your mouth”.
This immediately gives: “Jesus Christ fell into the arms of damned close your
mouth”. The younger giggle and the old one rejoices. Experts in scatology, born
rhetoricians, will exploit all the possibilities of the figure ... It is up to the one who
will be the grittiest. Nevertheless, after 20 years of catechism, the Moré Indians
are funny parishioners!®

(Meunier 1982: 128, translated from French by the author)

It is also quite interesting that many traditional hunting practices (especially
involving birds and smaller animals) developed by the Moré are based on the use
of hiding platforms (chapapa) and hiding shelters. The Moré hunters, hidden
behind the surface of a shelter or on the platform, could observe animals without

¥ The original French version is available in the annex.
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being seen themselves. Many of these practices were documented by Emil Hein-
rich Snethlage (2016) and Stig Rydén (1958). In my opinion, all these examples
show that surfaces are boundaries between different objects/persons in space
and play a specific role in the Moré’s conceptualization of the experienced reality.
It is worth highlighting here that such surfaces are particularly associated with
the problem of invisibility for the other side. The surface (of water, forest, ground,
etc.) is the only visible part of the other side and at the same time - a boundary.
I will go back to those implications in the concluding remarks. The last example
shows that the Moré seem to highlight the spatial conceptualization even if they
do not explicitly use the term ‘otro lado’.

Example 3 [Otro_lado/ ite_20140816_pch_RTW_alma]

[PCh] Do shamans need something to talk with a dead person? Do they need
to drink something or do something?

[RTW] They ask him, better say, the shaman, they take him there ... so he can
drink chicha. Drink chicha and drink this...alcohol, awirante® [aguardiente] let’s
say. [incomprehensible] Tobacco, the shamans bring from there, [short pause]
well.

[HCh] with this they work [shamans]

[longer pause]

[PCh] But, the ancestors do they knew alcohol before?

[RTW] The devils had it, so...[chicha/aguardiente - alcohol, tobacco]. The shamans
from there bring it here. So that the people can approve [incomprehensible]
a bottle brings, and they invite them, to the neighbors to the companions, but
they do not bring enough, a bottle no more. But those are from the devils .. .[short
pause] not from here [short pause] the awirante that one.

END.

Of course, the adverbs of place, like “there” or “here” can be used to sim-
ply mark the distance, but they can also be interpreted as topological markers
of different sides of experienced reality. In the story mentioned above, the dis-
tance itself highlights the otherness and, at the same time, the power of products
from “there”. It was already reported that the Moré are sensitive to spatial ori-
entation in terms of proximity and distance. For example, according to the work
of the Brazilian linguist Celso Ferrarezi Junior, the native classification of ani-
mals in the Moré language (as well as hunting practice related to them) is deeply
oriented by the criterion of what he calls the “geographical location”. Based
on linguistic categorization, he identifies three main spatial spheres of crucial
importance for the Moré classification of fauna and hunting practice. They are,
respectively: tree canopy, solid ground, and water. These spheres form a kind

* This is a neologism in the Moré language. Derived from Spanish word aguardiente, which
in local Spanish means: high alcoholic beverage that is obtained by distillation of wine or other
substances through fermentation.
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of spatial topography (or ecozonas) where all animals living in a particular sphere
are considered to be relatives, which according to Ferrarezi Junior, linguistically
locates them in the same classificatory units. Such association of animals as mem-
bers of one family is based not on the morphological criteria, but the spatial (or
geographical) ones. The animals live at a close distance, so they must be related
(Ferrarezi Junior 1997: 94-107).

Similarly, we can look at the properties of the state of ‘being alone” in terms
of being prone to cross on the ‘other side’. In my opinion, the Moré conceptualize
‘loneliness’ (Ia soledad) also as a form of spatial orientation, in terms of physical
distance from their kin (cf. Vilaga 2002), where physical separation also means
lack of visual or audible communication. It is noteworthy that virtually all strange
encounters with ‘the other side” take place when a person is alone. As we know,
being alone in the Amazonian rainforest is very commonly presented in ethnog-
raphies as something (ontologically) dangerous (Viveiros de Castro 1998; Peluso
2004; Opas 2005; Santos-Granero 2012). It is likely that for the Moré, crossing
to (or experiencing) ‘the other side” is related to being alone (in the forest or
on the water) with the inability to recognize that something is wrong with your
body (or perception). Like other Amazonian people, the Moré interpret fear
as a change in the bodily state that can cause sickness and even death. If you
are scared because of a strange encounter, you may start to see the encountered
animal as possessing human characteristics (literally, not as an ordinary animal),
which is a sign that you have just started to transform and perceive those strange
non-human beings as they see themselves (mainly as humans), as it is presented
in the perspectivist framework (Viveiros de Castro 1998).

In the proposed topology framework, you can see them as human beings pre-
cisely because you are there (yi ma) not here (yika). According to the Moré elders,
only shamans can control the processes of transformation caused by the distance,
separation, loneliness, simply the result of being there. This means precise control
of the body states (on this side of the reality), simply not to get sick here. Shamans
can see beings there in their human form and communicate with them. They can
return from there because they know how to socially navigate such situations.
In contrast, for ordinary people like Tuke, such encounters are very dangerous,
because they may never return from the other side and die here, on this side.
Therefore, it is not a coincidence that Tuke was incidentally alone and at night
when the strange peccary presented itself. Because Tuke was, at that moment,
alone, no one would assure him that he had not crossed the thin border between
the sides. Nevertheless, such “philosophical” elaborations are not expressed explic-
itly by the Moré, they are rather ‘hidden’ in statements like the following conclu-
sion, told by Tuke at the end of his hunting story: “This critter was from the other
side. I shot him, but he didn’t die. There was not even any blood over there. But
I was not scared. He didn’t scare me - that’s why I was able to come back home”.
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Concluding remarks

In his seminal paper “Amerindian perspectivism in Amazonia and elsewhere”
Edurado Viveiros de Castro (2012: 140) observed:

This spiritual world is sometimes tellingly referred to as “the other side” an expres-
sion that can be found among cultures as different as the Trio of Surinam, the Piro
of Peruvian Amazonia, and the Kwakiutl and Tsimshian of the Northwest Coast (...).

AsIwas trying to demonstrate, this list could be extended to include the Chapa-
curan Moré from the Bolivian Amazonia. In this essay, I focus on the spatial aspect
of the chronically unstable reality,* which appears to be of special interest for
the Moré. They seem to devote particular attention to the surfaces and perceptual
boundaries between objects/bodies in space. Those surface/boundaries open
the possibility that a particular surface divides the experienced reality into this
and the other side. Such fragmentation into sides is quite topological because divided
parts are symmetrical. The reality on the other side is very much like on this site.
The inhabitants of the other side live there in human form and it is possible to com-
municate with them (at least for the shamans). Ordinary people may not even rec-
ognize that they have crossed this invisible boundary between the sides.

In the conclusion, I would like to point out some implications of these topo-
logical aspects of animism and its possible connections with other recurrent
themes in Amazonian cosmologies. These could set the direction for a further
elaboration of the ideas of ‘otro lado” (and more broadly, the topology frame for
the animism-perspectivism ethnographic material), which I only had a chance
to briefly discuss here.

The stories presented in this article contain many characteristics of animism
and perspectivism already known from other Amazonian examples, but among
the Moré, they are verbalized explicitly as topological (spatial) concepts. What
is not always explicitly verbalized in the narratives are (among others) the issues
of visibility and invisibility. Nevertheless, it is possible to infer that in many sit-
uations those aspects are interconnected and crucial. The other side is invisible
to the people in normal circumstances. This relative invisibility is, in my opinion,
due to at least two reasons.

First, it is a feature of the very nature of our normal perception. In ordinary
circumstances, we cannot see through a solid body/object surface. This obvious
fact is not without importance also for the Moré. Moreover, for them, this is a cru-
cial feature of our normal (healthy human person) cognition that the solid surface
(of a body, object, sphere, etc.) is a boundary for our perception. Because they use
this quality for the purposes of hunting (e.g., the shield trap mentioned above),
we can infer that also other potential non-human persons (e.g., animals and birds)
share this common limit of perception.

1 To paraphrase the famous and pertinent observation by Aparecida Vilaga (2005), concerning
the Amerindian conceptions of “chronically unstable bodies”.
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Secondly, the other side must be invisible because it is ontologically indis-
tinguishable from another topological structure - basically, from the inside/
outside symmetry. To further explain this, let me once again refer to the notion
of the surface.

The other side in the normal circumstances is invisible at first glance. The very
concept of ‘the other side” can be derived from this quality - it is something behind
the visible surface that is hidden from direct view. This logic makes the notion
of the (visible) surface a crucial idiom in the Moré animism (and I think more
generally in Amazonia, as indicated for a different purpose for example in Gow
1989, 1999; Lagrou 1998, 2018). Virtually every surface could be a boundary that,
potentially, can divide the sides.*? For the Moré, the surface/boundary can be, for
example, the rim of water, of a dense thicket, or the surface of a stone. Neverthe-
less, it can be the visible surface of a tree, the ground, earth surface, or a visible
surface of any given body/form (animal, human, bird, or spirit).

We have known for decades now that the body plays a central role in Amazo-
nian socio-cosmologies. In his seminal paper, Viveiros de Castro proposed that
the body in Amazonia should be understood more broadly as “bundles of affects
and sites of perspectives” (Viveiros de Castro 1998: 481). The body (of every form
or shape) always has its visible surface that visually constitutes its form or shape
(notions already familiar in Amazonian cosmologies, reviewed in [Praet 2009]).
Thus, what we can perceive is only the visible surface of the body shape through
which we cannot see inside the body. Therefore, the bundles of affects associated
with any particular body are indeed crucial, because only through this feature
we can identify a type of subject (the inside) with which we are dealing.

Now becomes possible to think of the other side as “the inside” of any given
container for which the archetype will be the Amazonian idiom of the body.
The skin will be its surface (a boundary between the sides) and, at the same
time, the main visible part of the body. This logic leads us to flag another crucial
notion, namely the concept of a container that seems to be a recurrent theme
in Amazonian cosmologies, but somehow still remains outside the mainstream
of ethnographic theory (cf. Krokoszynska 2015, 2016, 2017). The inside/outside
distinction also can be elaborated further in the context of Descola’s reformulation
of animism. This topological aspect of animism is already present in Descola’s
observation that the main mechanism of animistic ontology is operating accord-
ing to the interiorities and the exteriorities of a given body (Descola 2015).

The opacity of the inside (but also of the other side) hints at another import-
ant theme in Amazonia - the problem of appearances (Riviere 1994). The typical
Amazonian case, a specific-body in the forest looks like e.g., a particular animal,

# Jtis not necessary to look for an explicit verbalization of ‘the other side’ in Amazonian ethnog-
raphy (although I believe there is much more to it than the short list mentioned at the beginning
of this concluding section). The other side conceptualization is closely linked with the notion
of invisibility and appearances, which are a very common idioms in many Amazonian ethnog-
raphies. As I try to show in this section, the implications of ‘otro lado” topological framework are
already present in other typical Amazonian themes.
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but it is only the appearance. In fact, specific-body results to be a different some-
body. The hunting story with which I started draws attention to exactly this
point. On the one hand, we could say, that the “true nature” of this body comes
from its opaque inside - therefore, from the other side. On the other hand, there
is also another, reverse aspect of this topology. Some-body who is not yet specific
(exactly “visible”) because of being hidden behind the surface, can sometimes
appear on this side as a specific-body. So, the problem of appearances can be seen
(at least in the Moré ethnographic context) also as the problem of nonspecific sorme-
body coming from the other side, appearing on this side (as specific-body). I will
try to illustrate this briefly with one example. Carlo Severi (2004: 816) observed:

in many American Indian shamanistic traditions, a number of central concepts,

/1

usually translated as ‘soul’, ‘shadow’, ‘double’, and so on, possess no definite mean-
ing, and are always surrounded by a halo of uncertainty. The semantic content

of these concepts is never fully understood, or positively represented by people.

As for many indigenous cosmologies in Amazonia (or elsewhere), also
in the Moré ethnographic context, we could find a native notion which some-
how resembles an anthropological concept of spirit (Praet 2009). For a very good
anthropological reason (Spiro 1966), it is always better for us to use a native term
for this notion, which in the Moré case will be imwikuti. This is a general term
that appears in reference to beings from the other side when stories are told
in the Moré language. Interestingly, this term is used mostly in situations when
a protagonist or perceiver cannot see a being itself (because of water surface,
dense thicket, or night). Therefore, as Severi observed, it is quite difficult to obtain
a concrete description of those beings, no matter if the story is told in the native or
the Spanish language. When telling a story in Spanish, the Moré will use the term
such as demonio, diablo, cosas diabélicas (a demon, devil, devil’s things), which are
similarly fuzzy in terms of specific-body form. Nevertheless, when such a being
emerges on this side (possible to perceive), it always appears in a specific form
(human-like or animal); it is only in such instances, that the storyteller can evoke
a concrete native name for the being or a concrete general name for the specific
species of animal. Therefore, when referring to this visible (on this side) form
of being, quite many characteristics can be offered. Especially peculiar char-
acteristics (as big ears, too much hair, or unusual behaviour). Thus, what was
already noted for a different purpose (Severi 1993, 2004: 816; Rogalski 2016, 2017),
those “spirits” from indigenous narratives are almost always fuzzy (unspecific)
beings (or concepts) until they appear (‘on this side”) for a concrete (usually lonely)
perceiver as some specific-body form (usually human or animal).**

# For the purpose of my argument, I am focused on visual modality here. Nevertheless, the pro-
cess of “appearing” in experienced reality can be extended to other modalities, such as hearing,
smelling, and so on. Francesca’s Mezzenzana’'s (2018) analysis of experiencing Supai among
the Runa through smelling is an excellent ethnographic example, although it is framed in a dif-
ferent theoretical perspective. In my opinion, her thesis about the importance of the process
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What is even more interesting for me, very often the Moré hunters refer
to their ‘normal’ game using terms such as “critter” (un bicho), “beast” (una fiera),
“creature” (una creatura) or “something” (a/go) until this some-body appears vis-
ible as specific-body. For example, until the peccary resurfaces out of the dense
thicket or fish emerge through the water surface, they would typically say “there
is critter over there” (hay un bicho alld), “there is something here” (hay algo aqui),
or “it is coming this beast” (ya sale esta fiera).

I would like to conclude by making the final observation related to the notion
of the boundary (surface). The main characteristic of the surface is that it is
a boundary but as such is never perfect. In my opinion, it is crucial, that there
must be a boundary, but at the same time, it is important, that it is possible to cross
it. The problem of thus understood boundaries in Amazonia has not been fully
addressed but can be explored through the idiom of the body. Penetrable versus
not penetrable (not closed enough*!/totally closed) bodies appear to be a key
concern for the Amazonian socio-cosmologies. Nevertheless, I hope that this
sketch of a chronically unstable reality among the Moré can contribute to revis-
iting the notion of surface/boundaries in Amazonian ethnography, especially
in the context of topology framework outlined above.
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The Anex

The original transcription of stories (in Spanish):

Example 1 [Otro_lado/ ite_20170503_pch_RTW_namatuke]

[RTW] Tres fuimos a motor [la pausa corta] hasta alla [la pausa corta y gesticu-
laciéon] donde emboca el aroyo de namatuke [la pausa corta] pa’ ver si hay mas
Morese [la pausa corta] pero eran finao [finado], pues [la pausa corta]

[HCh] Eran muertos [la pausa corta]

[RTW] lo que yo le decia, pues [la pausa corta] finao [finado] [la pausa corta] pero
a nosotros no nos dio el arroyo, no nos dio [la pausa corta], se cerrd[la pausa
corta y gesticulacién], se cerré [la pausa larga]

[PCh] no habia nadie?

[RTW] No habia nadie, nadie! Termino el rio, seguimos alli a un arroyito, mas
alla termino el agua y nos fuimos por tierra pa’ ver [la pausa corta] solamente se
oia las parabas, que criaban ellos [la pausa corta] pero no vimos con el puesto
[la pausa corta] queriamos llegar al puesto donde lleg6 el Komarek. jNo pudimos
llegar [la pausa corta y gesticulacién] un motacusal grande! Digamo y el arroyito
chiquitito, pero emboca al Iténez.

[PCh] Y cuando fue esto?

[RTW] Eso fue, mas o menos 39 [1939]

[PCh] 39?

[RTW] Si, ya estaba Leigue, ya [la pausa corta] El nos mandé pa’ ver si hay mas
Morese [la pausa corta] pero eran los finao [finado] jeran diablos ya!

[HCh] Ya estaban muerto, ya [la pausa corta]

[RTW] Pero vivian en esta zona [la pausa corta] en esta vida, mejor dicho [la
pausa corta] por eso Leigue nos mandé pa’ sacar Morese, pero no se podia, ni los
hallamos tampoco, nos fuimos no mas [la pausa corta y gesticulacion] a ver [la
pausa corta] la arroyo nos vimos, termino la arroyo, termino, jalli un motacusal!
Pero sonian las parabas, fuimos maés alla, alli habia su primera casa de ellos [la
pausa corta y gesticulacion] habian los horcones, horconcito asi no mas [la pausa
corta y gesticulacion] lo principal era alto [la pausa corta y gesticulacién] pero
mas alla hicieron mas casas [la pausa corta] mas casas, pero no llegamos alli,
se cerrd, se cerrd, se cerrd [la pausa corta] jno pudimos! Huuu, tuvimos que
regresarnos [la pausa corta y gesticulacién] Lo que queriamos era ver lo puerto,
la barraca de los diablos [la pausa corta] pero se cerré todo [la pausa larga]
END

Example 2 [Otro_lado/ ite_20140822_pch_RTW_ekuyuri]

[RTW] Habia uno, el mas brujo, el padre del Ricardo [la pause corta] él Ekuyuri
ese [la pausa corta y gesticulacion] ese venia aca de komi pikusi [nombre de arroyo
en moré] al dieciocho [nombre de arroyo en espafol]. Tenfan su casita asi en la
pampa no mas. De alli subié el arroyo lleno [incomprensible] y tenia un puentecito
asi, dos palitos no més y cémo no era ancho [la pusa corta] a este [la pausa corta]
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al arroyo de pikuii, cruzé el hombre, cruzé [la pausa corta] a medio puente [la
pausa corta y gesticulacion] alli lo brincé un bufeo jTaaa eee! Lo tumb6 al agua
y se lo llevd, ese hombre [la pausa corta] ese brujo. Ya mas all4, ya le conversé
que era brujo, no!

“1Aaaasos vos! [la pausa corta] nosotros pensabamos otra gente”

“No, soy yo” le dice

“Ya, vamos a la casa”

Lo llevaron a la casa, puro peladas, muchachas, eran bufeos [la pausa corta]
[incomprensible] alld tom6 chicha [ la pausa corta] comi6 chive [la pausa larga]
[Pch] E'kuyuri ?

[RTW] E’kuyuri, el padre del finado Ricardo. “Alli se va. [gesticulacion] Por este
el camino eeeeu, va salir por all4, donde te largaste” [la pausa corta] le dijo” alli
sale el camino” [la pausa corta] y alli sali6 el brujo [la pausa corta y gesticula-
cién] tomo el camino y salié bien a donde cay6 al agua. Cruzo alli a casa all4
cerquita [la pausa corta] hmm, pensaron llevarlo, pero no pudieron [la pausa
corta] aprendi6 harto

END

Example 3 [Otro_lado/ ite_20140816_pch_RTW_alma]

(-)

[PCh] ;Los brujos necesitan algo para hablar con los muertos? ;Tienen que tomar
algo o hacer algo?

[RTW] Ellos le preguntan, mas bien lo brujo, lo llevan alla [la pausa corta] pa que
tome chicha. Toma chicha y tome este...alcohol, awirante [aguardiente] digamos.
[incomprensible] Tabaco, de alla traen los brujos, pues.

[HCh] con eso ellos trabajan [los brujos]

[la pausa larga]

[PCh] Pero los antiguos conocian alcohol antes?

[RTW] Los diablos lo tenian pues [chicha/aguardiente - alcohol, tabaco]. Los bru-
jos de alli traen pa” aca. Pa’ que aprueben la gente [incomprensible] una botella
traey los invitan, a los vecinos a los compafieros, pero no traen harto, una botella
no mas. Pero son de los diablos [la pausa corta] no es de aqui [ la pausa corta]
la awirante ese

.)
Jacques Meunier (1982: 128) (the original transcription in French)

Comme j'aimerais avoir leurs yeux! Et cette faculté de donner au moindre événe-
ment des dimensions mythologiques... Une fois, ils surprennent un lézard palmé
qui court a la surface de l'eau. on le dirait monté sur des skis nautiques. En fin de
course, I'animal perd I'équilibre et se répand dans un buisson. Ils commentent
l'affaire en espagnol: le lézard, ils le surnomment «Jésus-Christ» et I'arbuste dont
les feuilles s'ouvrent et se rétractent, ils 'appellent entre eux, «ferme-toi putain».
Ce qui donne aussitét: «Jésus-Christ est tombé dans les bras de ferme-toi putain.»
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Les jeunes gloussent et les vieux jubile. Experts Es scatologie, rhétoriqueurs nés,
ils exploiteront toutes les possibilités de la figure... C'est a celui qui sera le plus
graveleux. N'empéche, apres 20 ans de catéchisme, les Indiens morés sont de
droles de paroissiens!

SUMMARY

Otro lado. An inquiry into the conceptual topology of animism among
the Moré (Itene) of the Bolivian Amazonia

This paper is based on ethnographic fieldwork among the Moré (Itene) who, together with
Wari” and Oro Win, are the descendants of the last Chapacura speaking groups in Ama-
zonia. I analyze, hunting story and elderly people stories (los cuentos) where the Moré
explicitly conceptualize the notion of “the other side” as the realm of reality inhabited by
non-human persons (the Deads, Spirits, Mothers of game, etc.). I focus on some topological
aspects of Moré animism, such as conception of surface, boundary, space-time, distance
markers, inside/outside distinctions. In conclusion I sketch some possible directions for
further research in this topological framework for animism. I hope this paper can con-
tribute to the renewed debate about animism in Amazonia and more broadly to the onto-
logical turn in anthropology.

Keywords: animism, perspectivism, ontology, topology, Amazonia
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La relaciéon de depredacion entre humanos
y no-humanos en la ontologia de los g'ero de la cordillera
de Vilcanota, Perua

Durante mis estudios etnogréficos en los Andes peruanos he escuchado repe-
tidas veces a los quechuas decir: - Hay que alimentar a la Madre Tierra, si no,
ella se alimentard de nosotros. — La realidad social de los q’ero de la cordillera de Vil-
canota esta formada no solamente por los humanos (runakuna) sino también por
otras personas no-humanas. Los apus (montafias), pachamamas (espacios-tiempos)
y machulas (muertos) también forman parte de las comunidades indigenas
y correlativamente el bienestar de ambas partes depende de la red de relaciones
mutuas (Allen 2002, 2016; de la Cadena 2015; Salas Carrefio 2019). La economia y la
forma de vida de los andinos estdn estrechamente relacionadas con las personas
no-humanas y reguladas por las normas sociales y practicas rituales. Segtin los
quechuahablantes todos los elementos del mundo - desde las poderosas monta-
fias hasta las humildes piedras - estin animados, aunque pueden variar en su
agencia y tipos de las relaciones que establecen. Inge Bolin (1998: 43) escribe que
los andinos no separan lo natural de lo espiritual, dado que todos los elementos
de la naturaleza viven, sienten, comen y respiran. Sin embargo, segtin los q'ero
estos seres son similares a las personas humanas y se definen por caracteristicas
tales como intencionalidad, voluntad propia, pensamientos, deseos, emociones
o personalidad. Por lo tanto, no es de extrafiar que no haya palabra “naturaleza”
en lengua quechua. A pesar de que las personas no-humanas en los Andes estan
directamente relacionadas con lo que en la ontologia naturalista se conceptua-
liza como “naturaleza” o “medio ambiente” (montafas, plantas, animales, etc.)
o0 “seres sobrenaturales” (muertos, fantasmas, demonios, etc.).
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Los g'ero son una comunidad quechuahablante que habita la cordillera de
Vilcanota en el sureste de Pert. Su territorio esta dividido en 5 anexos (comuni-
dades) - Marcachea, Totorani, Hatun Q’ero, Quico y Hapu - que se encuentran
en dos provincias del departamento de Cusco: Paucartambo y Quispicanchi.
Los miembros de esta etnia se dedican a la agricultura, pastoreo y tejeduria:
cultivan papa y maiz, crian alpacas, llamas y ovejas, tejen para uso propio y para
la venta. Algunos se dedican al comercio local vendiendo sus productos en los
pueblos cercanos. El clima de la cordillera de Vilcanota estd determinado por dos
estaciones: seca y lluviosa; y tres pisos ecolégicos entre 1800 y 5000 m s. n. m. -
puna (alta montafa), geshwa (zona intermedia) y junga (ceja de selva). Los q'eros
es una comunidad endégama en la cual la familia se estructura sobre una base
conyugal de residencia patrilocal cercana y sobre la filiacién patrilineal, aunque
cabe sefialar que en el pasado existié un sistema de filiacién ambilineal (Nufiez
del Prado Castro 2005: 210-211).

Mapea: Territorio Q'ero (fuente: https://worldconsciouspact.org)
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No mucho tiempo atras, los g'ero eran un pueblo geograficamente aislado
y relativamente poco influenciado por la cultura mestiza. Su aislamiento cultural
fue interrumpido en los anos 50. Como resultado de la expedicién liderada por
Oscar Nufez del Prado Castro de la Universidad Nacional de San Antonio Abad
del Cusco en 1955. Desde entonces la comunidad qero aparece en la conciencia
de los habitantes del Cusco y del Perti. Los investigadores miembros de aquella
expedicion encontraron una comunidad bajo el poder del sistema de haciendas,
pero conservadora de una forma de vida poco intacta e influenciada por la época
colonial. Prestaron una atencién particular a cuestiones como: estructuras de
parentesco, tradicién oral, cantos, tejeduria o el control vertical de pisos ecoldgi-
cos. Sin embargo, durante los tltimos 25 afios, se observa una creciente migraciéon
de los gero hacia las aglomeraciones urbanas y sus cercanias (Cusco, Ocongate,
Paucartambo) lo cual conduce a cambios socioculturales significativos.

La anatomia de relaciones y dependencias entre humanos y no-humanos se
manifiesta en diferentes tipos de practicas cotidianas y rituales: agricultura y pas-
toreo, movilidad, alimentacién, cantos rituales, practicas chamanicas y medicina-
les. Esta simple declaracién mencionada en el inicio, expresada en el contexto de
los rituales agricolas, oculta dos modelos principales de relacién que constituyen
el ndcleo de la ontologia g'ero: intercambio y depredacion. Curiosamente, ambos
esquemas puden expresarse a través de la locucién idiomatica “alimentar” (en
quechua: mijuy). Esto implica que las relaciones entre seres personales tienen por
finalidad alimentarse mutuamente a través de practicas reciprocas (intercambio)
o alimentarse del otro (depredacion). En los trabajos anteriores sobre ontologia
q’ero, hemos analizado el modo de intercambio en el contexto del ritual haywakuy
y las practicas chaménicas (Przytomska 2017, 2019). En el presente ensayo quere-
mos centrarnos en el modo de depredacion. Este tipo de relacién toma las formas
de seduccion, relaciones sexuales, canibalismo y secuestro. Las modalidades de
depredacién que observamos entre los q'ero, las hemos agrupado en tres esque-
mas que constituyen el eje de nuestra narracién y a la vez representan los origenes
o las causas de surgimiento de dichas relaciones. Son: el olvido, la ruptura y la
otredad. El analisis se basa en el material etnografico recolectado durante los
trabajos de campo realizados en tres de las cinco comunidades q'ero (Hatun Q’ero,
Marcachea, Quico) en los afios 2013-2017"

1La primera etapa de investigacion se realizé entre los afios 2013 y 2014. Dirijo mi sincero
agradecimiento al jefe de Centro de Estudios Andinos de la Universidad de Varsovia, Mariusz
Ziotkowski, quien ha hecho posible mi estadia e investigacién en el Pert. La segunda parte de
la investigacion se llevo a cabo entre los afios 2015~ 2017 como parte del proyecto (2014/15/N/
HS3/01694), financiado por el Centro Nacional de la Ciencia en Cracovia, titulado “Ontolo-
gia andina desde el enfoque antropoldgico. El estudio del concepto indigena de las relaciones
«humano-naturaleza» en una comunidad quechua de los q’ero, Pert”.
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Concepto de personas no-humanas y modos de relaciéon en los
Andes peruanos

El objetivo de este articulo es contribuir al debate antropolégico sobre las rela-
ciones entre humanos y no-humanas en los Andes. El punto de partida para mi
andlisis de la ontologia q’ero es el proyecto de reflexién teérica llamado “giro
ontolégico”. Este enfoque surgié a través de estudios etnograficos realizados por
el antropdlogo francés Philippe Descola entre los achuar de la Amazonia peruana
y el antropdlogo brasilefio Eduardo Viveiros de Castro entre los araweté de la
Amazonia brasilefia. Estos representantes del giro ontolégico, inspirados indu-
dablemente por los trabajos de Kay Arhem (1990) y Alfred I. Hallowell (1967)? -
enunciaron el animismo y perspectivismo como ontologias amerindias.

Los representantes del abordaje ontolégico se enfocan especialmente en la
reconceptualizacién de la oposicion naturaleza-cultura y en los estudios de las
relaciones entre humanos y no-humanos. El filésofo Graham Harvey (2005: xi)
declaré: el mundo esté lleno de personas, pero solo algunas de ellas son huma-
nas. Efectivamente, una de las caracteristicas principales del concepto de perso-
nas no-humanas en ontologias no naturalistas es la semejanza con el humano
(Descola 2013). El universo y sus habitantes, tanto humanos como no-humanos,
estdn ordenados de acuerdo con un esquema sociocéntrico compuesto por cate-
gorias y patrones (modos) de relaciones. Las investigaciones etnogréficas entre
comunidades no europeas han demostrado que en las ontologias amerindias los
no-humanos (animales, plantas, espiritus, muertos, etc.), igual como humanos,
son dotadas de agencia, pensamiento l6gico y reflexivo, intencionalidad y llevan
una vida similar a la humana.

El giro ontol6gico, que tiene su origen en los estudios amazoénicos, se difun-
di6 a las investigaciones de los pueblos indigenas en otras partes del mundo
y con el tiempo, fue mas alla de las culturas originarias. Desde entonces, se han
desarrollado muchos trabajos que comenzaron a analizar la agencia de los seres
no-humanos en diferentes contextos culturales. Estos tltimos afos, el abordaje
ontolégico encontré sus seguidores entre los investigadores de las comunidades
andinas: M. de la Cadena (2015), C. Allen (2016), F. Pazzarelli & V. Lema (2018),
JJ. Rivera Andia (2019), M. Sax (2011), G. Salas Carrefio (2019). Sus trabajos se
concentran en la agencia y subjetividad de los no-humanos (principalmente apus
y pachamamas) y las consecuencias politicas en el contexto interétnico e intercul-
tural del Pertd. Mi trabajo toma una direccion un poco diferente, enfocandose en

2En los afios sesenta, el antropélogo estadounidense Hallowell (1967) introdujo el término
,personas no humanas” (non human persons) para describir este tipo de seres personales que
existen en las ontologias no europeas. El antropdlogo sueco Kay Arhem (1990: 120-121), en el
contexto de los makuna colombianos, escribia sobre “cualidades perspectivas” o “el mundo
perspectiva”, diciendo también que “diferentes clases de seres vivientes son «gente» vestida
con distintas «pieles»” lo que, mas tarde, Descola utilizé para reformular el concepto del ani-
mismo.
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el analisis mas detallado de diferentes modos de relacién que pueden observarse
en la cordillera de Vilcanota.

Curiosamente, los representantes del giro ontolégico atin no han desarrollado
una definicién tnica y comtn de la ontologia, lo que enfatiza la diversidad de
encarnaciones de la antropologia ontologica (Bertelsen, Bendixsen 2016: 6). Una
de las variantes del giro ontolégico -con la cual me siento identificada- se define
como un experimento metodolégico y tedrico (Henare et al. 2006; Holbraad,
Pedersen 2017). Uno de los postulados del retorno ontolégico es tratar al mundo
indigena - en su sentido ontoldgico - seriamente, lo que permite el despliegue
de conceptualizaciones indigenas para obviar imposiciones etnocéntricas. El giro
ontolégico es una respuesta critica a la antropologia posmoderna que se ha desa-
rrollado desde la década de los 80. La perspectiva ontolégica, representada por
investigadores como T. Ingold, B. Latour, E. Viveiros de Castro, M. Holbraad,
M. Pedersen y muchos otros, rompe con la corriente interpretativa en la cual los
fenémenos culturales fueron conceptualizados como representaciones, lecturas
o interpretaciones. Por lo tanto, es una transicién de los estudios de diferentes
epistemologias a los estudios de diferentes ontologias. Uno de los objetivos prin-
cipales de este movimiento tedrico es cambiar el aparato conceptual en lo que
respecta, entre otras cosas, al cuestionamiento de las nociones que - si bien son
apropiadas para las comunidades europeas - se utilizan para el analisis de la
ontologia no europea (p.j. cultura-naturaleza, alma-cuerpo, sagrado-profano).
Por lo tanto, en lugar de aplicar conceptos analiticos, que provienen de otro con-
texto cultural, a los datos etnograficos, el antropdlogo deberia experimentar con
los datos etnograficos de manera que éstos cambien el repertorio conceptual de
investigador (Holbraad 2012). Esto revela la naturaleza ética y politica de este
proyecto que nos lleva a distanciarnos de la herencia del intelectualismo neo-
colonial. La segunda premisa del retorno ontoldgico es el cambio de paradigma
que consiste en la transicién desde el estudio de representaciones (culturas)
hasta la investigacion de ontologias, o diferentes formas de estar en el mundo
(Carrithers et al. 2010: 153). Un elemento clave de la antropologia ontolégica es
que el concepto es real y la realidad es conceptual. Esto significa que el mundo
que tenia multiples representaciones culturales ha sido reemplazado por un
multiverso (ontologias-mundos). Los representantes de esta variante subrayan
que en la perspectiva ontoldgica la diferencia entre el objeto y su significado ha
sido abolida. En otras palabras, la diferencia entre un enfoque epistemoldgico
y un enfoque ontolégico es como la diferencia entre “pensar de manera diferente
acerca de las cosas” y “tener diferentes cosas para pensar” (Henare et al. 2006).
La tercera premisa del retorno ontolégico es cambiar el alcance del anélisis que
consiste en un experimento filoséfico-antropolégico cuyo objetivo es transgredir
nuestra ontologia mediante la experimentacion con datos etnograficos con el fin
de repensar nuestro mundo basandose en las ontologias de los pueblos que el
antrop6logo esta estudiando. Por lo tanto, no se trata s6lo de conocer el “punto
de vista indigena”, sino que se extiende esta tarea a una reflexién antropolégica
que conduce al descubrimiento de significados ontolégicos profundos que pueden
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ampliar nuestro conocimiento del hombre y del mundo. Una de las demandas del
giro ontolégico es tomar en serio las ontologias no europeas lo que nos permita
experimentar mas con estos datos para reconstruir las ontologias estudiadas. Por
consiguiente, tomarlo en serio significa tratar literalmente lo que dice el otro y no
tratarlo como una metéfora o buscar explicaciones “l6gicas”. Esto obliga ir mas
alla del mundo del investigador para entender mejor el mundo del Otro.

Con las propuestas del giro ontolégico, en este trabajo intentamos reconstruir
el mundo de los q'ero, el que co-crean, basado en el seguimiento y analisis de las
relaciones que establecen con otros seres que habitan su mundo. Como acabamos
de mencionar, el enfoque del giro ontol6gico requiere tomar en serio los conceptos
no-europeos. Por lo tanto, ademas de investigar el mundo de los humanos, nos
sumergimos en la ontologia de los no-humanos, dado que la ontologia de los
q'eros nos obliga a tratar a seres como pachamama, apus u otros como entidades
equivalentes que co-crean el mundo social de la cordillera de Vilcanota. Tratarlos
como personas reales, mas que como representaciones culturales de la naturaleza,
sirve para analizar en profundidad esta compleja realidad de relaciones sociales.

En el anélisis de relaciones entre humanos y no-humanos en la ontologia q'ero,
nos inspiramos y dialogamos también con los modos de relacién formulados por
Philippe Descola (1992, 2013). Este antropdlogo francés, en sus trabajos, enfa-
tiza que las précticas y comportamientos observados dentro de una comunidad
especifica revelan regularidades, continuidades y ciertos grados de automatismo
que forman la base de modelos (a menudo) inconscientes de relaciones sociales
que unen y estabilizan diversos elementos de la realidad. Descola concluye que,
baséndose en patrones de practicas que determinan una amplia gama de rela-
ciones, se puede encontrar la matriz original (modelo) de cada ontologia. Descola
(2013: 309-335) distingue 6 tipos bésicos de relaciones que parecen jugar un papel
dominante en diferentes culturas: intercambio, depredacién, don, produccién,
proteccién y transmisién. Estos modos de relacién pueden ser divididos en dos
grupos. El primer grupo (intercambio, depredacion, don) se caracteriza por rela-
ciones potencialmente reversibles entre entidades similares, correspondientes
a esquemas que aseguran el movimiento de algo valioso (alma, sustancia vital,
etc.) que circula entre los seres del mismo estatus ontolégico. Tratamos aqui con
un balance tridimensional: positivo (don), negativo (depredacién) o igual (inter-
cambio). El segundo grupo (produccién, proteccién y transmision) se caracteriza
por relaciones univocas que se basan en los vinculos entre seres ontolégicamente
desiguales.

Volvamos ahora a la cordillera de Vilcanota para debatir el orden social
y ethos cultural de los q'ero que nos permita comprender mejor sus relaciones
con los no-humanos. A modo de introduccién, nos gustaria mencionar el término
allin kawsay que en quechua significa ‘buena vida’ - es una aspiracion realista que
se refiere a comportamientos especificos establecidos por un conjunto de patrones
culturales. La salud y las enfermedades son percibidas entre los q’ero de manera
holistica y estan estrechamente relacionadas con el concepto de equilibrio del indi-
viduo y su entorno (entendido como un universo subjetivo o el espacio-tiempo)
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(por ejemplo: Bacigalupo 1995; Knipper 2006, Salomon 1991: 14) conformado por
familia, comunidad, casa, animales de cria, tierras de cultivo, pero también por
otros seres que habitan el mismo espacio. Si, segtin los q’ero, allin kawsay consiste
en mantener el equilibrio y el bienestar individual y colectivo, esto significa que
los conceptos de salud y de enfermedad en la ontologia andina son mucho mas
amplios que en la ontologia naturalista (occidental). Estar sano y tener buena
vida se expresa principalmente en los términos de trabajo: “estar listo y dispuesto
a trabajar”. Segtin los g'ero, las personas sanas son trabajadoras y 4giles, en cambio
las personas enfermas son perezosas, esquivan el trabajo o no pueden hacerlo.
Se debe trabajar en paz y paciencia, de lo contrario puede afectar negativamente
a los cultivos. Marisol de la Cadena (2015: 285) cita un comentario de Mariano
Turpo de Pacchanta (Distrito de Ocongate), un activista indio que dijo que uno de
los elementos de una buena vida en los Andes es “un trabajo feliz”. Esta actitud es
verdaderamente admirable dado que el trabajo de las comunidades andinas esta
plagado de dificultades y enorme esfuerzo fisico. La persona trabajadora acumula
propiedades en forma de tierras y animales, lo que muestra su estatus social. Estas
dos condiciones - ser trabajador y tener recursos materiales - estan interrelacio-
nadas con el sistema de reciprocidad e intercambio llamado ayni, dado que una
persona con muchos recursos puede permitirse participar en una amplia red de
intercambio. En quechua, una persona rica se conoce como apu y una persona
pobre es g'ala (calvo, desnudo). A su vez, una persona que posee bienes materiales,
pero no participa en el sistema de ayni, se llama wakcha (huérfano) (Isbell 1974: 111,
138). La vida en la comunidad andina tiene por base la convivencia y la interac-
cién social. Esta dindmica social difiere de los valores occidentales basados en el
individualismo y el egoismo donde las relaciones econémicas y el desarrollo se
basan en la acumulacién de bienes y la competencia. Las comunidades andinas
ponen mas énfasis en compartir e intercambiar que en acumular. Idealmente, esto
significa que las comunidades andinas ahorran y acumulan bienes para asegurar
su futuro y compartir el exceso con otros, lo que proporciona el mantenimiento
de relaciones armoniosas y solidaridad comunitaria y a la vez forma parte de
allin kawsay (buena vida).

Ayni es uno de los principios sociales mas importantes en torno a los cuales
estd organizada la vida de los g'ero. Se reduce a la légica: dar para recibir y en
el quechua significa: retorno, compensacion y reciprocidad. En el contexto de
comunidad, ayni se manifiesta como el sistema de trabajo reciproco, ayuda comu-
nal y la red de obligaciones sociales. Se revela también en diversos contextos de
la vida cotidiana y ritual, como el intercambio de alimentos y otros productos,
las funciones politicas, la organizacion de fiestas colectivas y las précticas ritua-
les asociadas con las personas no-humanas. Este sistema social de reciprocidad
tiene como objetivo garantizar que cada individuo participe en la circulaciéon
de bienes y beneficios. Los q'ero tienen 3 tipos de trabajo mutuo, tanto privado
como publico, simétrico y asimétrico: ayni, mink’a (‘faena’) y el sistema de cargos.
En cualquier caso, la obligaciéon de cada comunero es participar en el sistema de
trabajo mutuo. De lo contrario, puede causar una ruptura en las relaciones con
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toda la comunidad, dado que la prosperidad y el orden social dependen de este
sistema.® El ayni se revela también en otras actividades diarias informales que son
de naturaleza asimétrica, porque no son correspondidas por la misma persona
o por igual. De todos modos, lo que fue entregado, tarde o temprano volverd al
donante. Incluso, si no ha sido correspondido directamente por el beneficiado, el
don serd compensado por otro miembro de la comunidad. Esta versién informal
del ayni se manifiesta al establecer relaciones de afinidad (matrimonios y com-
padrazgos) a través de las cuales se distribuye lo que algunos tienen en exceso
(tierras de cultivo o animales) o se proporciona el acceso a los pisos ecolégicos
(puna, geshwa, yunga). Cabe destacar que, ademas de la dimensién material del
sistema de reciprocidad del que cada individuo y familia se benefician, el ayni es
también una forma de generar vinculos, intimidad y humanidad.

Como escribe Enrique Mayer (1974: 38), el ayni es como un cordén umbilical
que sirve para alimentar a las personas conectadas a través de él. Como parte de
este sistema reciproco, los q'ero mantienen también relaciones con seres personales
no-humanos, por ejemplo con los apus (montafias), pachamamas (espacio-tiempo)
o machulas (muertos), dado que el bienestar de las comunidades depende ~ademas
de trabajo colectivo y ayuda mutua- de las relaciones con no-humanos. La lite-
ratura relativa al sistema de reciprocidad (ayni) entre los pueblos andinos y apus
o pachamamas es bastante amplia (p.ej. Taussing 1980; Condori, Gow 1982; Bastien
1985; Gose 1986; Allen 1997, 2002; Bolin 1998; Greenway 1998; Sax 2011; Alderman
2015; de la Cadena 2015). Por ejemplo, Catherine Allen (1997: 76) escribe que:

todas las categorias de seres, en todos los niveles, participan en esta circulacién
cosmica. Las personas mantienen una relaciéon interactiva de reciprocidad, no
s6lo consigo mismas, sino también con sus animales, sus hogares, sus tierras de
cultivo, su tierra y lugares sagrados en el paisaje [traduccién propial.

Como ultimo aspecto de la introduccién, debemos abordar - al menos bre-
vemente - el concepto de corporalidad. Segtin los andinos, el cuerpo humano es
una especie de sistema hidraulico a través del cual circulan sustancias corporales
(Bastien 1985: 7). Los q’'ero enumeran seis sustancias bésicas que se pueden dividir
en visibles: grasa (wira), sangre (yawar); y el semen (wawsa) para los hombres;
e invisible: alma (animu) y fuerza vital (samay). Todos los elementos que compo-
nen el cuerpo humano - tanto visibles (wira, yawar, wawsa) e invisibles (animu
y samay) - no son estables, es decir, pueden ser aumentados, reducidos, perdidos
o recuperados. Algunos de estos elementos también estan sujetos a intercambio,
que es necesario para la reproducciéon de personas (sangre y semen) o recursos
(samay). En este sentido, la persona en ontologia andina es inestable y permeable
(Przytomska-La Civita 2020). El animu (el doble) es una sustancia individual y per-
sonal que determina el cardcter y personalidad de la persona, en cambio el samay

* El incumplimiento de estas obligaciones también lleva a la marginalizacién del individuo
y su eliminacién de la lista de comuneros legitimos lo que implica no tomar en cuenta su voz en
los asuntos importantes de la aldea.
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es una sustancia vital colectiva que circula y tiene que ser intercambiada entre
diferentes elementos del mundo. La circulaciéon de esta sustancia es necesaria
para la sobrevivencia y equilibrio de todos los seres personales. La circulacion de
sustancias vitales (samay) entre las personas humanas y no-humanas implica que
dichos seres forman una realidad social entendida como una red de constantes
relaciones y dependencias mutuas. Los seres no-humanos que tienen el mayor
impacto en la vida de los q'ero son los apus y las pachamamas. Las relaciones que
se establecen con estos seres tienen un caracter ritualizado. Estos rituales pueden
tomar el cardcter de ceremonias formales e informales, individuales o colectivas
(p-€j. samincha, haywakuy, cantos rituales) y estdn disefiados para proporcionar
rendimientos fértiles, salud para la familia y los animales o éxito en otras areas
de la vida cotidiana. A través de estos rituales los q'ero piden por la salud, la
fertilidad para animales, buenas cosechas, etc. y, en cambio, alimentan a los apus,
pachamamas o machulas a través de los rituales de ofrendas. El ayni entre humanos
y no-humanos en los q’ero no es mas que el modo de intercambio formulado
por Descola. El ayni andino representa una relacion simétrica en la que cada
transferencia acordada requiere algo a cambio, independientemente de si su valor
igual al del articulo recibido y si se trata de un reembolso inmediato o diferido.
El saldo de transmision entre las dos entidades tiene que llevar al equilibrio.
Como mencionamos anteriormente, el ayni se expresa a través del acto de alimen-
tacién mutua. En consecuencia, el propésito de todas las practicas es intercambiar
sustancias que toman diferentes formas, pero se reducen a un solo factor - samay,
la sustancia vital que circula en el mundo. El sistema de ayni es un mecanismo de
distribucién de esta sustancia - que tiene que estar en movimiento continuo - de
una manera sostenible. Esto nos conduce a la conclusiéon de que en la ontologia
andina la vida es un flujo continuo de sustancias.

Ayni es una estrategia ontolégica con la cual el mundo y todos sus compo-
nentes siguen reproduciéndose. Pero ;qué sucede cuando se rompe esta reglay se
detiene el flujo constante de la sustancia? Segtn los q'ero, romper dicha relacién
de intercambio, a consecuencia del abandono de ayni, puede asociarse con una
reaccién negativa o depredadora de los no-humanos, lo que hemos observado en
varios contextos y versiones. En este lugar nos referiremos nuevamente a Descola
(2013: 309-335) seguin quien el modo de depredacion (que puede llamarse robo
0 apropiacion) es una asimetria negativa - opuesta al don - donde el sujeto X
(depredador) toma algo valioso (puede ser su vida, su cuerpo o energia vital)
del sujeto Y (victima) sin ofrecer nada a cambio. Sin embargo, esto no se debe
al deseo de herir o dafiar a alguien, sino al imperativo interno y a las limitacio-
nes del sistema. Este es un ejemplo de destruccién productiva, necesaria para la
supervivencia de un individuo y no tiene relacién con la crueldad desinteresada
o con un deseo perverso de matar al otro, sino, todo el contrario, transforma a la
victima en el objeto de mayor importancia. En el contexto amazénico, la depreda-
cién, estrictamente conectada con el parentesco y consanguinidad, es ante todo
una estrategia para integrar la otredad, tanto humana como no-humana, para
adoptar o convertir a esos seres en parientes: el sujeto debe tomar posesion de



136 Anna Przytomska-La Civita

otro ser y asimilarlo en si mismo a través de guerras, secuestros de mujeres, cani-
balismo real o simbélico. Mientras que en las culturas amazénicas este modelo
de relaciones ha sido ampliamente discutido y presentado en muchos ejemplos
etnograficos (por ejemplo: Vilaga 1992; Viveiros de Castro 1993, 1996; Descola 1996;
Fausto 2007), en el caso de las culturas andinas es un tema practicamente ausente.
Veremos que, en el contexto andino, la depredacién se refiere a la absorciéon de
una sustancia vital la que se manifiesta a través de la estrategia de alimentarse
del Otro, aunque no constituye un modo ontolégico primordial, sino un modo
sustitutivo que se revela cuando el sistema de intercambio fuera infringido.

Aquellos que han entrado en el olvido

Para los q'ero las relaciones con los apus y pachamamas son de mucha importancia,
dado que estan estrictamente relacionados con la agricultura y el pastoreo. En la
ontologia q'ero los apus son duefios de los animales (salvajes y domésticos) y mine-
rales y, a su vez, las pachamamas son las duenas de cultivos. La figura del “duetio”
es conocida en todo el continente americano y en el contexto amazoénico personi-
fica una especie de hipoéstasis de especies animales (por ejemplo: Bonilla, Lima
1995; Viveiros de Castro 1998; Tola 2012, 2016). En cambio, en el contexto andino,
los animales y los cultivos constituyen los recursos de los no-humanos que en
mismo tiempo son objeto de intercambio con los humanos lo que es crucial para
el bienestar de las comunidades andinas. Cuando la gente olvida de sus deberes
rituales —como resultado de la aculturacién, la conversion religiosa, el descuido
u otras razones- se hace expuesta a las reacciones negativas de los no-humanos
y consecuencias dramaticas: desde choques de rayos, la infertilidad de animales,
las malas cosechas o enfermedades y muerte. Gabriel Martinez (1983: 87) sefiala
dos caras de los apus, alegando que pueden ser amistosos u hostiles al hombre,
pero que su comportamiento depende de la actitud inicial del hombre. Es nece-
sario afladir que en este caso el humano representa el disparador que infringe el
orden de las cosas y de esta manera desencadena el mecanismo depredador. Por
ejemplo, la persona que mata a un animal salvaje sin permiso del apu al que ése
pertenece, esta expuesta a su ira y su castigo:

- En Qompipampa, alli habia un animal salvaje; era de alli. Asi un comunero
dijo: - jCaptuarenlo, agarrenlo! - y fueron [a] degollar ese animal salvaje. Fue
Casimiro Espinosa, ese que ha dado orden. (...) Habian traido la vaca salvaje.
Entonces, no era propiedad de ellos. Era ganado de Qompipampa. Era un encanto
ese animal. En Qompipampa estaba lleno de animales encantados. (...) Degolla-
ron la vaca, y después se llaman entre los apus. En la noche los apus se comunican.
Entonces la gente duerme en la cueva, cueva de piedra. Dicen que asi cuando
estaban durmiendo antes de preparar la cena y cuando estaban durmiendo, se
estaban comunicando los apus, de mayor a menor; asi diciendo: - Ese ganado
que se llamaba Runtupuku [‘cascara de huevo’], ;quién ha degollado, quién se le
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ha llevado Runtupuku? - Otro dice: - ;Cual de nuestro ganado no hay? Habian
degollado el ganado blanco como cascara de huevo. (...) ;Quién lo ha llevado,
adonde? - Los apus dicen: - Hay que buscarlo. Ahora mismo vamos a buscarlo. -
Inmediatamente, al que habian agarrado era el presidente [kamachikuq]. Al mismo
rato el apu lo ha comido. (...) el presidente murié en la cueva. Se lo ha comido el
apu Qompipampa, el duefio de la vaca.

La historia contada por Agosto de Marcachea describe la tragica consecuencia de
romper el orden establecido entre humanos y no-humanos: la apropiacién inde-
bida por parte de los humanos de una vaca perteneciente al apu Qompipampa.
Ocurren eventos similares cuando los seres humanos matan animales salvajes,
p-€j. pumas, vicufias o tarucas. Cabe destacar que en realidad la venganza de los
no-humanos es una reaccién al comportamiento humano que revela una actitud
depredadora (no reciproca).

Los apus son también duefios de minerales preciosos. El oro fluye a través de
las venas de la tierra y es como la sangre para los runakuna. Por esta razén nadie
puede levantar el oro sin permiso. Los comuneros de Quico cuentan la historia de
Mallki que tuvo lugar en los afios noventa. Mallki - un hombre de la ciudad, muy
ambicioso y rico - oy6 hablar de una leyenda sobre el oro ubicado en las cercan
del apu Osanaku, en las tierras q'ero. Mallki - muy bien preparado y abastecido -
partié a la montafia. Sin embargo, durante su aventura sucedi6 algo inesperado.
Los q'ero relatan que al acercarse a un lugar llamado Qollpayoq (lugar de oro),
Mallki desaparecié y nunca ha regresado. Nadie sabia lo que le habia pasado.
Segun los comuneros, cuando alguien se acerca a Qollpayoq, de repente estalla
una tormenta. Los depdsitos de oro estan protegidos por las serpientes venenosas
(probablemente Tachymenis peruviana) - los guardianes del oro.* Otro comunero
de Quico conté una historia parecida acerca de un helicéptero que habia caido
cerca del apu Mama Juana:

- Dicen que en ese helicéptero trafan harto oro, mas o menos 80 kg. De Puerto
Maldonado lo traian. (...) Y neblina, mucho tapa y montafa es grande, alta. Y se
chocan aca. Y ese accidente fue causado por los apus. No queria que lleven ese
oro. Cuando alguien quiere robar su oro, eso hacen, mucha Iluvia, neblina, mucho
viento. (...) 5 0 6 personas murieron. Y después no encontraron nada, ni una
chispa de oro. Los apus lo ocultan. El oro es como sangre para los apus. (...) Es malo
buscar oro, es muy encantado, pertenece a la tierra. Uno no puede levantar el oro
gratis, tienes que dar un despacho o sacrificar un animal. Si no podemos morir,
ellos son muy enamorados de los oros. Es dificil para recogerlo.

* Los q’ero explican que, los senderos incas corrian a través de sus tierras, conectando las mon-
tafias con la selva, desde donde se extraia el oro y se lo transportaba hasta Cusco. Cuando una
llama o mula sucumbian a lo largo del camino, los arrieros escondian el oro cerca del sendero
y, segtin la leyenda, algunos de estos tesoros siguen ocultados en las tierras q’ero hasta hoy dia.
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Los andinos llaman a los apus “los que organizan” (kamachiq - ‘el que organiza’) la
vida social y la naturaleza (Ricard Lanata 2007: 54). Sin embargo, los acontecimien-
tos descritos anteriormente muestran que la agresiéon de los seres no-humanos
constituye un mecanismo de recompensa. La pérdida de un recurso en particular
(animal, oro) se compensa en forma de vida humana, razén por la cual los qero
dicen: “el apu se lo comi6”.

La cara depredadora de los apus o pachamamas se revela también cuando las
personas, como resultado del olvido u omisién, rompen los lazos de reciproci-
dad establecidos anteriormente. Los no-humanos que forman parte de la pacha
(comunidad local), quienes no fueron alimentados, se convierten en el peligro
para la comunidad. Este fue el caso del apu Ankashchaki que se convirti6é en un
ser depredador, puesto que los aldeanos dejaron de realizar los rituales de ofrenda
(haywakuy). El cerro hambriento secuestraba o, como dicen los q'ero, comia los
animales y nifios:

El apu se abre y rapta a una criatura o mujer. Comentan que dentro de apus hay
ciudades; alli se lo llevan a los nifios y otros. Como que tuviera una puerta con
su llave; y se cierra, de una vez lo cierra. Pagos comentaban que alli [al pie de
Ankashchaki] hay una piedra gigante antigua, sobre esa piedra la wawa [nifio]
bailaba; y después de repente desaparece... Ankashchaki era muy bravo.

Los gero relatan que Ankashchaki, en forma de un hombre mayor y blanco,
engafaba y secuestraba a los nifios a quienes ofrecia dulces. Apenas los nifios se
acercaban a él o a la piedra en la que dejaba los regalos, desaparecian sin dejar ras-
tro. Segun los relatos, adentro de las montafias, conectadas con el mundo humano
a través de entradas ocultas (punku), hay ciudades con ricos recursos (productos,
tiendas, animales). La historia subraya que en el pasado el apu Ankashchaki fue
descuidado por los comuneros, por lo que se convirtié en un depredador. Des-
pués de la intervencién del altomesayoq (chaman), quien llevé a cabo una serie
de rituales de ofrendas (haywakuy), el cerro dejé de amenazar a la gente, lo cual
nos indica que la relacién depredadora es reversible. Esto significa que en este
sistema ontoldgico la relacion de intercambio y depredacién puede estar sujeta
a un proceso de reversion o reposicion, dado que en ciertas circunstancias pueden
reemplazarse entre si.

Las pachamamas (‘tierras’), como los apus, también tienen su rostro depredador.
He oido muchas veces entre los q’ero que “la pachamama se alimenta de la gente”, lo
que demuestra que la depredacion de pachamamas también se manifiesta en térmi-
nos de alimentacion (mijuy). Generalmente, esto sucede en dos contextos diferen-
tes: (1) cuando las personas han dejado de hacer ofrendas rituales (intercambio)
0 (2) cuando atraviesan las tierras hambrientas - desconocidas y alejadas - que no
tienen establecidos los vinculos de reciprocidad con ninguna comunidad. Segan
los gero el hecho de alimentarse del cuerpo humano puede tener una dimensién
fisica (secuestro; absorbiendo al hombre bajo la tierra) o “espiritual” - el robo de su
animu. En el primer caso, una persona es literalmente arrastrada al interior de la
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pachamama. Segin Maria Apaza, que vivié varios meses en ukhu pacha (‘el mundo
de abajo’), hay dentro de la tierra ciudades donde viven personas de baja estatura
(enanos). El segundo caso - el secuestro del sustrato “espiritual” - provoca una
enfermedad llamada hallpa hap’isqa, causada por el robo del animu. Para curar
hallpa hap’isqa es necesario realizar una ofrenda ritual (haywakuy) que consiste
en “alimentar” al ser no-humano y persuadirlo para que devuelva el animu de
su victima.

Como podemos observar, el patrén del proceso de reversion se repite nue-
vamente. En el contexto de la pachamama, como tierra animada, la descripciéon
etnografica presentada anteriormente nos invita a reflexionar acerca del concepto
de movilidad en la ontologia q’ero. Como mencionamos, las tierras olvidadas - las
que no mantienen lazos de intercambio con los humanos - son depredadoras.
Esto nos hace entender que la movilidad en el contexto andino se asocia con los
conceptos de Otredad y depredacién, dado que el acto de desplazarse significa:
abandonar el espacio de familiaridad marcado por las relaciones de intercambio
y entrar al espacio desconocido cargado potencialmente de depredacion u Otre-
dad. En otras palabras, el acto de desplazarse requiere exponerse a los encuentros
con seres desconocidos que no pertenecen a la misma pacha ni al mismo sistema
de intercambio de recursos y sustancias. Por lo tanto, la falta de relaciones de reci-
procidad significa la depredacién potencial. Por esta razoén, los q'ero realizan el
ritual de phukuy (soplo ritual) que permite a los viajeros comunicarse con los seres
desconocidos a quienes encuentren en su camino. El objetivo de este ritual, que
consiste en enviar el samay mediante hojas de coca (k’intu), es saludar a los apus
y pachamamas, pedirles permiso y alimentarlos con energia vital. Es una manera
de domar la Otredad y transformar la depredacién en intercambio.

Otro ejemplo que representa el esquema de olvido son las sirenas andinas
que viven en el mundo subacuatico (rios, lagos, lagunas o cascadas). Segtn los
q’ero son duefos de agua y peces, pero también se destacan por sus habilidades
musicales. En tiempos antiguos los q’ero mantenian las relaciones de intercambio
con estos seres acudticos, realizando rituales de reciprocidad y cantando sirina
tak’i (‘cancién de sirena’). Por su parte, los chamanes realizaban el ritual llamado
sirinakuy (‘convertirse en sirena’), entrando en el mundo subacuatico y casandose
con sirenas con el propésito de aumentar sus poderes magicos. Ricard Lanata
(2007: 397) describe el ritual de sirinakuy realizado por Leonardo Chullo:

Sobre las orillas del lago Laramani, yo recojo gran cantidad de flores {(...). Echo
flores al lago, las siembro a todos los vientos en el lago, y en acto seguido, me
desvisto completamente, (...) y entro resueltamente al lago, y entonces me bafio.
Ahime hago sirina, para ser mas poderoso, y [las sirina] me bautizan (...). En este
lago, me veo como en un espejo, veo un reflejo que se parece a mi rostro, como
si se tratase de otra persona, que hablaria en mi lugar, asi es como me siento, (...)
me siento totalmente transformado. (...) Pero si ta quieres acercarte a este lago,
si tt quieres llegar a la orilla, tienes que ofrecer un despacho, ahi, en el borde
del agua, tienes que hacer libaciones, rociar los alrededores, de esta manera yo
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entro en este lago. Y en el momento de salir del lago, me pongo ropa nueva (...).
Solamente después de haber entrado al lago, y justamente por eso, es que yo
obtengo mis poderes...

Segun los q'ero, en los viejos tiempos, los chamanes podian llamar a las sirenas
tocando musica, utilizandola como una forma de comunicacion. Tocando la flauta
y cantando sirina tak’i, los chamanes sacaban provecho de los seres acuaticos
que los llevaban al mundo subacuatico y les ofrecian sus tesoros. Por otro lado,
la musica es el dominio de sirenas. Los q'ero comparten el concepto de que las
sirenas son musicos perfectos que cantan y tocan la guitarra, el charango y la
flauta y de esta manera hechizan a sus victimas. Asimismo, cuando los andinos
dejan los instrumentos musicales en la orilla del rio por la noche, las sirenas se
convierten en personas, tocan estos instrumentos y los sintonizan.

Esta capacidad de transformar los tonos que ofrece la naturaleza, y producir las
variaciones que deleitaran a los seres humanos puede ser otorgada por la sirena.
La recibiran los instrumentos que, tras un ritual riguroso, se depositan por la
noche al borde de un puquio o manantial, donde se sabe que concurren o habi-
tan las sirenas. La quena, el pincullo o las “tijeras” de los danzantes entre otros
instrumentos, se dejan “dormir” en la orilla, evitando la curiosidad de observar
a quienes les proporcionan la virtud de ser sonoros y fortalecer la destreza de los
musicos. Si se siguen las reglas mencionadas, el favor de las deidades solo tendra
consecuencias benéficas (Tomoeda 2005: 158-159).

El autor habla de un “ritual riguroso” que no es mas que una ofrenda (haywakuy)
mediante la cual se alimenta a las sirenas con productos agricolas y hojas de
coca por su trabajo de afinacién. Otras historias andinas muestran el papel de las
sirenas como cuidadoras de los dep6sitos de agua donde ofrecen peces a la gente
o multiplican sus animales a cambio de regalos (Gutiérrez 2012: 24-26).

Los testimonios mencionados revelan la naturaleza positiva de las sirenas,
mostrandolas como duenas de los peces, aguas y habilidades musicales. Sin
embargo, en la cordillera de Vilcanota estos seres acuédticos tienen muy mala
fama, dado que, como resultado del abandonado ritual y olvido de las canciones,
las sirenas - hasta ahora amistosas - se han convertido en seres peligrosos para
el hombre. Los g'ero cuentan que estos seres acuéticos suelen transformarse en
personas - amante, expareja o un guapo desconocido - y seducir a su victima para
tener relaciones sexuales con él(ella). La mayoria de las veces, por la mafiana, la
sirena desaparece, sin dejar rastro:

Dicen que aparecen como chicas hermosas u hombres guapos y cantan mara-
villoso. Echan encantos, cantan cuando sale el sol o por las noches. Dicen que
antes, durante el pugllay (‘carnaval’), los sirinas venian y bailaban. (...) Salian
de las cascadas y bailaban por la noche y (...) cantaban un tipo de cancién, pero
diferente, asi, hechizaban y se llevaban a chicos y chicas. Y cuando pasaban la
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noche se embarazaban. (...) A los hombres un tumor aparece en las piernas y sale
como si fuera un gusano. Félix Machaca de Marcachea un dia estaba en su chacra.
Y se le acercé una mujer. Desde entonces ha caido enfermo y ha muerto después
de 8 meses.

Los q’ero narran que las sirenas que fueron olvidadas buscan compania. Por esta
razén seducen a los humanos con su belleza, canto hermoso y ofreciéndoles teso-
ros del mundo submarino. En la comunidad de Marcachea, escuché el testimonio
de José quien una vez vio una tienda a la vera del rio. Alli encontré a una hermosa
joven cantando. El joven se acercé a la chica, preguntandole qué estaba haciendo
alli y de donde venia la tienda que nunca antes habia existido. La desconocida le
dio algunos dulces y lo invit6 a la tienda alegando que tenia muchas otras cosas
que ofrecerle. Sin embargo, José supuso que la chica fuera en realidad una sirena.
Se apresurd a su casa y cuando regreso al dia siguiente, la tienda y la joven habian
desaparecido. Un hombre que cae en el encanto de la sirena y va a su mundo
subacudtico permanecera alli para siempre. Estas narraciones representan, igual
como sucede en caso de las pachamamas o los apus - los motivos de secuestro.

La historia que sigue, nos presenta otro motivo - la seduccién y las relaciones
sexuales entre humanos y no-humanos que podemos encontrar en diferentes
ontologias amerindias. En noviembre de 2010, en Marcachea tuvieron lugar acon-
tecimientos muy tragicos. Marcela, hermana del jefe de la comunidad (Mario),
era una mujer casada y con dos hijos. Una vez, conocié a un apuesto joven con
quien paso la noche mientras su esposo estaba ausente. La mujer se enfermo, poco
a poco iba perdiendo fuerzas y su barriga comenzé a crecer, lo que sugeria que
habfa quedado embarazada. Unos meses mas tarde, la mujer dio a luz. En el parto
participaron dos hombres: Mario (su hermano) y Florentino (chaman y obstetra).
Mario dijo que de la barriga de la mujer sali6 un ser deformado que se parecia
a un pez en lugar de un nifio. Florentino dijo que la mujer habia parido una masa
de carne: mitad humana, mitad pez. Los hombres mataron a ese no-humano, lo
arrojaron al fuego, enterrando sus restos lejos de la comunidad para evitar el peli-
gro. La mujer murié después del parto. Segtin los testigos, Marcela confes6 haber
tenido relaciones sexuales con un extrafio que en realidad no era un humano
sino un ser depredador. Después de tener relaciones sexuales con una sirena,
la gente cae enferma y luego muere. Las mujeres creen que estan embarazadas,
dado que su vientre va agrandando. Sin embargo, no se trata de un embarazo,
sino de un “ser parasitario” llamado sagra que se alimenta del cuerpo humano.
En cambio, los hombres presentan otros sintomas: un quiste o un tumor. Otro
caso ocurri6 en Hatun Q’ero. Una vez, un hombre pasé la noche con una sirena
pensando que era una mujer. El resultado de ese romance fue una enfermedad
que se manifesté por la pérdida de peso y terminé con la muerte del hombre. Esta
enfermedad letal se llama “secada” - La sirina te come, por eso te flagueas — dice uno
de los comuneros y agrega que las sirenas son invisibles, se sientan en la nuca de
la persona, “amarran su boca y por eso no puede hablar” y se alimentan de sustancias
corporales de su victima.
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Las sirenas actian de manera parecida que los apus y las pachamamas. En con-
secuencia de seduccién y relaciones sexuales, se alimentan de los humanos de
forma parasitaria (visible o invisible). En otros casos, las sirenas secuestran y atra-
pan a las personas en el mundo subacuatico, lo que significa la desaparicién fisica
de la persona. Cabe destacar que en las ontologias amerindias la sexualidad, en el
contexto de relaciones con no-humanos, es generalmente considerada como una
forma de establecer los lazos, en este caso de depredacién (en otros casos puede
servir también para establecer la relacion de intercambio).

Considerando el esquema de olvido en el contexto de relaciones con pacha-
mamas, apus y sirenas andinas, cabe destacar que estos seres forman un grupo
de personas con las cuales los humanos establecen y mantienen las relaciones de
intercambio. Esos seres desempefian un papel muy importante en el sistema de
un flujo continuo de sustancias, dado que son duefios de los recursos importan-
tes para los runakuna (animales, cultivos, agua, minerales). En el momento de la
ruptura del imperativo de reciprocidad, la relacion existente se transforma en un
modo de depredacion revelando las caracteristicas del sistema ontolégico: el flujo
de sustancias tiene que continuar. Cabe sefialar que, aunque la depredacién no
es el esquema ontolégico principal, existe como un modo sustitutivo, dado que
reemplaza la relacién de intercambio en el momento en que ha sido perturbada.
Ademas, el modo de depredacién nos revela una informacién importante: los
no-humanos no son autosuficientes, necesitan otros seres para sobrevivir, al igual
que los runakuna.

Aquellos que han fallecido, pero viven entre los vivos

El kukuchi representa el esquema de ruptura del orden social y depredacién
interna, dado que se trata de un humano que se transforma en agresor. Segtn los
qero, kukuchi es un difunto condenado cuyo proceso de muerte no ha llegado a su
fin. Esta anomalia es causada por la ruptura del tabt cultural: el incesto. Los q’ero
dicen que después de la muerte, el alma de la persona que cometio6 el incesto - en
vez de dirigirse al interior de los apus (montafias) - regresa al mundo de los vivos
donde recupera su cuerpo. Convertido en kukuchi, comienza su vagabundeo por
las montafias, en una suspensién ontolégica: no es ni humano ni difunto. Los
q'ero comentan que, después de la muerte, kukuchi sale de la tumba en busca de
alimento que es la carne humana. En Hatun Q’ero escuché la siguiente historia:

- Estaba haciendo chacra en Hatun Q’ero. Todos, ;no? Mas o menos eran 3 de la
tarde. Y habfa una mujer embarazada que bajaba desde una montafa con sus
llamas. Y habia ahi una pequefia quebrada y ella estaba mirando c6émo estamos
sembrando la papa. Y entra la mujer a la quebrada y una llama suri entra por
detras y cuando entra a la quebrada no salia, no salia. Nada. Y cuando no salié ya
como una hora, y ya era hora de descanso y, decimos, este, ya llegé su dia, como
estaba embarazada. Y se fueron dos personas para que miren. Y dicen que cuando
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llegaron el kukuchi ya se habia comido a la mujer. Dicen que estaba comiendo al
bebe. Esa alpaca que entré por detras de la mujer era kukuchi. (...) Entré6 como
alpaca, pero ellos vieron el kukuchi comiendo al bebe. Vieron un hombre vestido
con la ropa de difunto.

Como nos indica este testimonio, el estado oncolégico de kukuchi puede ser modi-
ficado. El condenado puede transformarse en animales para ocultar su identidad
o para recorrer largas distancias. Esta historia muestra que los comuneros no
observan directamente el proceso de transformacion, sin embargo, al ver - en
lugar de una alpaca - a un hombre que consume la carne humana, sacan la con-
clusién de que el animal era en realidad un kukuchi. Esta historia indica también
que el condenado puede ser reconocido por la vestimenta del difunto. Los g'ero
afirman que al kukuchi se lo puede reconocer también por la ropa manchada o por
la piel en la etapa inicial de descomposicién. Sefialan también que el condenado
arrastra cadenas detrds suyo o puede tener la forma de un esqueleto. Por lo tanto,
a kukuchi no le gusta mostrar su rostro, temiendo ser reconocido. A menudo usa
un sombrero, una capucha o camina con la cabeza agachada. El lugar que habita
kukuchi indica su exclusién y estado no-humano. El condenado deambula por la
montana alta donde sufre de frio, hambre y molestias. Vive en lugares alejados,
salvajes y despoblados. Otro elemento que indica el estado no-humano y depre-
dador de los kukuchi es su alimentacién de la carne humana. Cuando a veces son
tratados con comida humana, se niegan y dicen que no tienen hambre, lo que
termina siendo un comportamiento inusual. Este es un elemento muy importante,
porque la comida constituye a menudo un determinante de identidad, estado
econdémico o género (Lopez Garcia 2001), pero en este caso también del estado
ontolégico - no-humano.

Esta otra historia sobre los sucesos en Hatun Q’ero también se refiere a la
transformacién del condenado en animales y a las acciones emprendidas para
neutralizarlo:

- Habia un caso en Hatun Q’ero... se murié un hombre y cuando llevaban su
cadaver al cementerio se par6. Y toda la gente se asustd, luego volvié a morir.
(-..) después de haber muerto volvié a salir de la tumba. Una vez se acercé a una
persona... (...) a un viejito y le dijo: - Yo estaba con mi hermana por eso no puedo
morir, el apu no me recibe, si yo beberia el agua helada de Wamanlipa volveria
a vivir. Pero me quemaron los ojos y solo no puedo ir. (...). - Luego apareci6 en
Marcachea (...) Entonces la gente se enter6 de esto y se fue a ver su tumba y vieron
que una parte de la tumba se habia hundido y que no habia cuerpo. Otro dia
alguien vio que una mariposita entraba y salia. Esta vez encontraron cuerpo,
y vieron que se volted, pero estaba intacto. Luego le cortaron la cabeza. La sangre
corrié como de vivo. Tenian que enterrar la cabeza en otra montafa y el cuerpo
enterraron en el mismo lugar. Para que no se junte mas.
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Los gero cortan la cabeza al difunto, de donde fluye la sangre como si éste viviese.
Este detalle indica que, en realidad, esas personas no estan tratando con el cuerpo
de un fallecido, sino con el de un kukuchi cuyo proceso de muerte no ha termi-
nado. Prestemos atencién a un pequeno detalle de la historia anterior, en la cual
los eventos anormales ocurren durante el entierro del difunto. Este hecho nos
hace entender que la transformacion del difunto en kukuchi sucede muy rapido,
dado que los sintomas de transformacién en condenado estaban visibles durante
el funeral. Por esta razén, los andinos vigilan a los muertos toda la noche. Por
un lado, el velorio es una manera de despedirse del difunto, pero a la vez una
forma de evitar el peligro. Los q'ero hablan de dos formas de matar al kukuchi:
hay que quemarlo o cortarle la cabeza, que luego deberia ser enterrada en otro
lugar para no poder regresar al cuerpo y volver a la vida. Otra historia que tuvo
lugar en Quico Chico nos cuenta sobre una mujer que se convirtié en kukuchi en
consecuencia de una brujeria y del incesto. La historia ilustra las razones de su
transformacion, las reacciones de los aldeanos y la forma en que la mujer fue
asesinada:

- Persona muere, la enterramos y después de 2-3 meses sale. Kukuchi es, sale con
su cuerpo y esta caminando por las montafias. Y la gente normal lo ve, como
esta entrando [a la tumba] o estd haciendo su tejido o estd peinando su cabello.
Yo vi uno de Quico Chico, Berta Champi. Salié de su sepultura, era condenada.
(--.) Cuando entra hay que cortar y quemar la cabeza. Para que no salga, ;no?
A veces hacen sexo con su yerno, o hijo, o madre, padre. (...) Sexo con hijo es mas
grande pecado que matar a alguien... Después de 3 meses cortamos la cabeza de
esa mujer que ha hecho sexo con su yerno. La cortamos con una hacha y sangre
asi, chuuuuu. Vivo, era vivo. (...) Después queria comer a los nifios ya. Apareci6
diciendo: salvame, hice esto, tuve sexo con mi yerno. Era vecina de Benito. Son brujos
ellos. Entonces su cabeza llevaron a la montafia Pumachunta (...) para quemar...
pero se les escap6 la cabeza, fuuuu, la energia la jala para su cuerpo hasta mitad de
camino. Después: - Carajo, esa puta se me ha escapado, jcarajo! - El viento fuerte,
neblina ha bajado... La energia es muy fuerte. Recién la agarran entre 5 o 6 perso-
nas abajo. Y de vuelta arriba, solo la enterraron, no queria quemarse, no agarraba
ni gasolina ni alcohol, nada. Ni pelo, ni piel se quemo. Los ojos eran normales,
como de vivo. Toda la comunidad hicimos despachos [haywakuy], y no volvié, como
la enterramos en dos partes diferentes.

Esta citacién describe eventos extraordinarios: los comuneros cortan la cabeza de
la cual fluye la sangre viva; la cabeza cortada cobra vida y se escapa; a pesar de
verter alcohol sobre su cuerpo, no quiere prender fuego. Los q'ero queman o des-
cuartizan el cuerpo de kukuchi para que quede inofensivo. Todos estos eventos
extraordinarios fueron causados por el hecho de que Berta era una bruja. Mas
adelante en la historia se explica la relacién entre el incesto y los actos de brujeria
que a veces se realizan para enriquecerse.
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- A veces pasa por los animales.... Cuando quieres animales muchos y rapido...
ellos hacen sexo entre familiares. Entonces eso hizo Berta. Pero nadie puede saber
eso. Ni su hija, ni sumarido. Y vienen animales, ufff, rapido. Y no es una vez, cada
vez tienen que hacer esto. Es energfa negativa, brujeria es pues. Ese animal no
es para tu vida, no es para tu bien, después tt mueres y todos animales después
de 5-6 meses mueren también. Eso no es verdadero, es encantado. En 2 afios
aparecen 100 alpacas, 100 lamas, 100 ovejas. Asi, normal, imposible. ;De dénde
vienen? Entonces la gente sabe, siempre hay chismes. O pelean y avisan. Nunca
hay tranquilidad, puede ser 1 afio de tranquilidad y cuando saben tt animal
ya cae ya, enferman y se mueren. También hacen eso por la plata, o por trabajo.
Pero es por momento. Después se cae, dinero, fertilidad, chacras, todo. Después
siempre ya cayendo, ya problemas entran poco a poco.

Este fragmento explica que, en el caso de Berta de Quico, el acto de incesto fue
utilizado para actividades magicas - la multiplicacién o reproduccion de los ani-
males. La ruptura de los tabtes estd conectada aqui con practicas magicas que
rompen el orden del mundo andino. La reproduccién animal no es el resultado de
la reciprocidad, sino el efecto de acciones magicas. Estas anormalidades conducen
a otra transgresién anormal en la que desaparece el limite entre la muerte y la
vida (Fourtané 2015: 162). Después de la muerte, la persona que rompié un tabt
debe sufrir las consecuencias y queda también excluida del orden social humano
después de su muerte lo que atestigua la fuerza de ese tabt en la cultura andina.

Aqui podemos hacernos una pregunta: ¢el acto de comer la carne humana
significa canibalismo? El incesto en el contexto de la brujeria realizada con un
objetivo econémico significa la ruptura o el rechazo del intercambio. Si los miem-
bros de una familia aumentan sus rebafios a través de las précticas de incesto, eso
significa que perturban el orden social: no solamente el tabti cultural (relaciones
sexuales con los familiares), sino también un sistema establecido que involucra
el intercambio entre diferentes grupos de seres (humanos y no-humanos). Supo-
niendo: si los rituales que hacen aumentar los rebafios de animales debilitan
de alguna manera los recursos del resto de la comunidad, o incluso de la pacha,
esto puede significar que esa persona, atin antes de morir, es un depredador que
se alimenta del cuerpo colectivo de la comunidad. Esto explicaria por qué esta
persona después de la muerte se convierte en un ser no humano que se alimenta
de la carne humana (depredador interno - canibal). Ricard Lanata (2007: 126), para
explicar el fenémeno de kukuchi en el contexto de incesto (relaciones con familiares
que perturban el intercambio), utiliza el concepto de canibalismo simbélico defi-
nido por Lévi-Strauss en otro contexto cultural (sociedades exégamas). Miremos
esto en detalle. Para empezar, en el caso de los q'ero se trata de las relaciones de
incesto esporadicas, usadas para la brujeria, y no de relaciones permanentes que
podrian perturbar el intercambio de mujeres. Luego, hay que subrayar que el
kukuchi no puede ser visto como un canibal, porque segtin los q’ero el condenado
ya no pertenece a la colectividad humana. A mi entender, la citacion siguiente
disipa por completo las dudas acerca de la cuestién de canibalismo. Esta actitud
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radical hacia el kukuchi y el acto de incesto nos revela un punto de vista muy
importante sobre el concepto de persona y el concepto de deshumanizacion:

(-..) se emborrachan mucho y violan [a] sus hijas o nietas, hasta con sumadre. Y es
gran pecado, por eso cuando la gente se entera, le agarran y le matan, le queman.
Ellos igual se vuelven kukuchis. Entonces hay que otra vez matar a este kukuchi.
Ellos ya saben que sera kukuchi_entonces lo matan no mas.

Los gero sefialan que el que fue atrapado en un incesto, es sentenciado a muerte: -
Cuando la gente se entera, lo atrapan y lo matan. - Esto se debe a que, a los ojos
de los g'ero, esta persona (aunque viva) ya no es completamente humana, se ha
convertido en vida en un depredador y después de su muerte se convertird en un
kukuchi. Los actos de incesto y brujeria dan testimonio de la deshumanizaciéon
y depredacion, tan peligrosa para la comunidad. Por lo tanto, en algunos casos, los
andinos deciden eliminar a esa persona. Entre los q'ero hay dos formas de luchar
contra un depredador: debes domesticarlo o deshacerte de él; de lo contrario, se
alimentard de ti y de la comunidad.

Aquellos que han venido de afuera

El pishtaco,” llamado vampiro andino, es un ser que manifiesta el esquema de
alteridad y depredacion externa, dado que personifica a los extrafios - blancos
o mestizos. Los g'ero cuentan que los pishtacos matan a los indigenas, degollando
o cortando la cabeza para chupar su grasa (wira) o sangre (yawar). Atacan con
cuchillos o jeringas por la noche o en lugares deshabitados y alejados. Las sus-
tancias robadas se utilizan para la producciéon de medicamentos, velas, jabon,
campanas, combustible, electricidad o la construccién de puentes e iglesias (Blais-
dell, Vindal 2014: 11). Los gero afirman también que la grasa humana se utiliza
con fines rituales o para brujeria.

Entre los q'ero, el miedo a los pishtacos sigue presente, principalmente entre
las generaciones mas antiguas, que tienen relativamente poca interacciéon con el
mundo exterior. Durante mi investigacion etnogréfica, pude descubrirlo personal-
mente. Algunas personas mayores no querian hablar conmigo y cuando trataba
de entablar contacto con ellas se escapaban o no reaccionaban. Como ejemplo
puede servir Juana -una adorable anciana de 70 afios- que no reaccionaba a mis
preguntas, evitaba contacto visual o a veces solo lanzaba respuestas lacénicas: “no
sénada”; “habla con otra persona”; “tengo que irme”. Después de un tiempo, el hijo
de Juana me explicé que la razén de ese extrafio comportamiento era el miedo al
pishtaco. Mayormente, quienes son sospechosos de ser vampiros andinos, son los

> El término pishtaco proviene de la palabra quechua pishtay y significa ‘escalpar’ o ‘cortarse la
cabeza’. Estas imagenes se encuentran en Pert (quechua) y Bolivia (aymara). Dependiendo de
la region, también pueden encontrarse otros nombres como: kharisiri, lik’ichiri, fiakag, sacaojos
o degollador.
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foraneos: médicos, exploradores, turistas, alpinistas, antropé6logos, aquellos que
aparecen en las tierras de los q'ero. En el pueblo de Marcachea registré un relato
sobre un hombre que fue visto varias veces entre marzo y abril de 2016 en las
cercanias del pueblo: - “Tenfa un sombrero y ropa de la ciudad. Pasaba por nues-
tras tierras con un machete, tenia 5 caballos. Dormia en las cuevas. Cazaba a los
indios, y luego en caballos transportaba la grasa humana a Cusco”. - Francisco de
Qollpacucho (Hatun Qero) coment6 que habia cometido un error al enviar a su
esposa enferma al hospital donde ésta murié. Afirmé que: “los indios mueren en
los hospitales, los matan” y su grasa se utiliza para fines desconocidos. Vale la
pena mencionar que entre los hombres jévenes que a menudo viajan a ciudades
y pueblos cercanos en cuestiones comerciales y relacionadas con el empleo remu-
nerado, el miedo al pishtaco disminuye.

Algunos investigadores consideran que la representacién del pishtaco se
remonta a la época precolombina (Morote 1952; Ansién, Sifuentes 1989). En los
tiempos incaicos eran especialistas que suministraban grasa, sangre y carne
de origen humano y animal a los templos, que se utilizaban con fines rituales.
El pishtaco era entonces el ayudante de sacerdotes que se ocupaba de los asesina-
tos rituales y seccionamiento del cuerpo de la victima. Los sacrificios humanos
y degollaciones como ritos religiosos son practicas muy antiguas, lo que lleva
a la conclusién de que la figura del degollador puede tener raices en tiempos
precoloniales (Ossio 1973; Ansién 1989; Millones 1990; de Pribyl 2010). Otros inves-
tigadores especulan que este concepto surgio en el siglo XVI como resultado de
la violencia colonial (Ansién, Szeminiski 1982: 212; Bastien 1985; Ansién, Sifuentes
1989: 69-70). En el siglo XX, los pishtacos fueron identificados con los blancos que
trabajaban para las ONGs y con los representantes de las autoridades estatales.
Estos conceptos fueron analizados también en el contexto de la violencia durante
la guerra civil que tuvo lugar en el Perti en los afios 80y de las acciones terrorificas
del Sendero Luminoso (Vergara Figueroa 2009). Actualmente. a quienes se acusa
de “chupar grasa”, son los mestizos: sacerdotes, policias, ingenieros, ge6logos,
médicos, soldados, asi como los arqueélogos o antropdlogos. Los estudios etno-
graficos recientes (p.ej. Riviere 1991; Crandon Malamud 1993; Ferndndez Juarez
2008) demuestran que el concepto del pishtaco - en el contexto de la situacién
histérica y sociopolitica - constituye una expresién de miedo a la modernidad
y antipatia hacia los blancos, la vision del “indio” (Canessa 2000), la representa-
cién del Otro, la experiencia de la alteridad y la enfermedad como resultado de
la somatizacién del miedo y manifestaciéon de problemas emocionales y sociales
(Theidon 2004). Esto muestra que los investigadores tratan el concepto de pishtaco
en términos simbo6licos o lo localizan en el contexto de trastornos psicosomaéticos.

La investigacién dirigida a la ontologia y los términos indigenas nos permite
ampliar la imagen y enriquecer las interpretaciones anteriores. Partiendo de los
conceptos q'ero, demuestro que la alteridad es un tipo de depredacién externa.
Para analizar el concepto de pishtaco, en esta parte me refiero brevemente al con-
cepto de enfermedad y cuerpo (individual y colectivo). Como mencionamos, el
bienestar de los g'ero esta estrechamente relacionado con el ayni (reciprocidad)
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y con el equilibrio de todos los elementos del cuerpo del individuo. La ruptura
de estas reglas conduce a la enfermedad o muerte. Hay que senalar aqui que los
contactos con extrafios que no se comportan de acuerdo con allin kawsay (ethos
cultural) pueden conducir a la enfermedad. Como sehalan los g'ero, la transiciéon
a un modelo de comportamiento no q'ero (interiorizacion de la Otredad) significa
el estado de deshumanizacién. Resulta significativo, que los ataques de pishtacos
estan relacionados con la movilidad a lugares desconocidos o habitados por pobla-
ciones no andinas, p.ej. en las ciudades. Los ataques de pishtacos también pueden
ocurrir en montafias en lugares alejados, p. ej. pastoreando animales fuera de las
tierras de la comunidad. Los lugares indémitos -aquellos con los que el hombre no
ha establecido ninguna relacion de intercambio - pueden ser habitados por seres
depredadores, no-humanos. Cualquier cosa que no sea familiarizada a través de
ayni significa potencial peligro para integridad de la persona y su universo.

En esta parte tratamos de responder la pregunta: ;por qué el pishtaco, como
la personificacion de alteridad, se alimenta de la grasa humana? La grasa (wira) -
uno de los sustratos corporales - representa un potencial econémico, dado que
proporciona fuerza fisica (kallpa) que permite el sustento de la familia, comunidad
y pacha. También existe una estrecha relacién entre la grasa y salud. Vale la pena
sefialar que, por regla general, los pishtacos atacan a los adultos - como los eslabo-
nes mas fuertes en la cadena de produccién y reproducciéon - dado que tienen més
grasa que los nifios (personas incompletas) y los ancianos (enfermos, débiles). Por
afiadidura, los g'ero creen que debido a su dieta natural la grasa de los andinos
es mejor que los mestizos. El trabajo fisico, que demuestra el bienestar, es un
valor de mucha importancia, razén por la cual la pérdida de grasa, enfermedad
o ruptura del ciclo de produccién y lazos de ayni son signos altamente peligrosos.
Ademés, la grasa tiene una funcién ritual importante. La grasa animal (de llama
o alpaca) forma un elemento de la ofrenda para los apus y pachamamas, consti-
tuye el alimento mas valioso para no-humanos. La falta de grasa en las ofrendas
debilita sus poderes (Kato 2015). Como ya hemos mencionado bienestar de una
pacha (micro-mundo, comunidad), formado por los hombres y otros no-humanos,
esta asociada con el intercambio de las sustancias (alimentacién mutua). La inte-
rrupcioén de la red de intercambio conduce a la enfermedad tanto del individuo
(enfermedad), familia o aldea (infértiles, desgracias, etc.) y de la pacha misma
(sequias, plagas, etc.). Esto significa que, entre el cuerpo del individuo y su entorno
(pacha), hay una analogia que se revela no sélo en el contexto de la estructura,
sino también en el contexto de los procesos internos. Pacha, compuesta por los
humanos y no- humanos, es una estructura cerrada e interconectada.

Dirijamos nuestra atencién al hecho de que todas las representaciones de
pishtacos estan relacionadas con el acto de extraer sustancias del cuerpo individual
o colectivo. El terrateniente se estaba beneficiando del trabajo de los andinos, que
eran la mano de obra gratuita o barata, que nunca ha sido devuelta (ruptura de
ayni). Como otro ejemplo puede servir la relacién entre los nativos y la biomedi-
cina. En los qg'ero, he oido y he presenciado el miedo a los médicos y el hospital,
dado que los q’ero creen que la extracciéon de sangre es un acto directo de robar
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el alma, que se encuentra en la sangre. Otro ejemplo constituye los investiga-
dores, gedlogos e ingenieros que estan asociados con la mineria. Para los q’eros
la extraccion de minerales - la sangre y la grasa de la tierra que corren en sus
venas - es sinénimo de derrota del valor reproductivo y poder vital de la pacha
lo que significa, en consecuencia, la debilitacién de la comunidad, dado que la
tierra enferma o debilitada no puede alimentar (dar cultivos) a las personas que
viven alrededor. Por este motivo, el Otro (ingeniero, ge6logo, etc.) es un represen-
tante de la relacion depredadora que debilita la tierra, sin dejar nada a cambio,
rompiendo la regla de ayni y la cadena de la circulacién de las sustancias vitales
en un micro-mundo (la aldea). Este acto material y literal de explotacién (saqueo)
se asocia con la accién contra el principio de ayni y conduce a la perturbacién del
bienestar local.

Desde la perspectiva q'ero, hay una relacién entre la violencia y explotacion
de la tierra y enfermedad del individuo. Traté de demostrar que la clave para
entender el fenémeno de pishtaco es el concepto de cuerpo (individual y colectivo).
Elacto de “chupar” la grasa tiene una dimensioén literal - a través de la explotacion
de la tierra el potencial procreativo de la pacha se debilita y, en consecuencia, se
debilita también el potencial vital de las personas que la habitan. El concepto de
pishtaco representa un depredador externo que perturba el bienestar de las perso-
nas, de manera directa (depredacién individual), como en el caso de un médico,
sacerdote, antrop6logo o hacendado, o indirecta (depredacién colectiva), como
en el caso de un gedlogo o un ingeniero que explotan los recursos de la tierra.

Conclusiones

El presente articulo muestra tres modelos de depredacion en la ontologia q'ero.
El primer modelo, representado por el esquema de olvido, es causado por la rup-
tura de los lazos de intercambio entre los humanos y no-humanos (apus, pacha-
mamas, sirenas). La depredacién de los no-humanos significa allf un mecanismo
sustitutivo y esta forzada por el propio sistema basado en el flujo de las sustancias.
Este modelo representa la depredacién en una estructura cerrada, dado que los
depredadores pertenecen al territorio definido por las fronteras de una pacha
(micro-mundo). El sistema social establecido de tal manera, del que también
forman parte los no-humanos, se basa en que todos los elementos del mundo
participan en el intercambio continuo de bienes y sustancias, lo que permite que
tanto los individuos como todo el sistema en su conjunto permanezcan. La inte-
rrupcién del ciclo de intercambio obliga a los seres a suministrarse sustancias
vitales a través de los actos de agresion. El segundo modelo representa también la
depredacion interna, pero se limita a la agresién de los mismos humanos quienes,
como resultado del rechazo de ayni y de la deshumanizacién, se convierten en
los kukuchis - condenados. Este ejemplo ilustra de una manera contundente que
el concepto de la persona (runa) no es un estado estable y dado de una vez por
todas. En la ontologia q’ero, ser runa (humano) significa comportarse de acuerdo
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con las reglas de allin kawsay, el incumplimiento de las mismas puede conducir
a enfermedades, la expulsion de la comunidad e incluso la muerte. A su vez, en el
tercer caso de depredacién que observamos en la cordillera de Vilcanota - repre-
sentado por el esquema de alteridad- es la figura del pishtaco que lo personifica.
El Otro - que no se comporta como un runay no sigue las reglas de intercambio-
es el encargado de la depredaciéon que se revela en la forma de extraccion de las
sustancias vitales del cuerpo individual (sangre, grasa) o colectivo (minerales).
Esto conduce a la debilidad o enfermedad de la pacha y de todos los seres que la
habitan.

Nuestro analisis nos lleva a la conclusién de que en la ontologia q'ero se pue-
den identificar tres tipos de depredacion:

1) interna (dentro de la misma pacha) entre diferentes colectivos de seres

(humanos y no- humanos),
2) interna (dentro de la misma pacha) entre el mismo colectivo de seres
(humanos),

3) externa (relacionada con otra pacha) que representa un agresor que viene

de afuera (no-humanos).

El mundo andino estd compuesto por micro-mundos (pachas) autosuficien-
tes basados en la circulacién de sustancias (relacién de intercambio). En cada
sistema ontoldgico existen las rupturas que en caso de los g'ero toman forma
de la depredacién interna y externa. Estos modelos depredadores para algunos
(humanos) pueden significar la destruccién, pero la supervivencia para los otros
(no-humanos). En este contexto la depredacién significa un contrapeso y una
especie de salida de evacuacién -porque si por alguna razén el sistema basado
en ayni no funciona - entonces cambia y se convierte para ser sostenible.
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SUMMARY

The relation of predation between humans and non-humans in the ontology
of the Q’eros from the Vilcanota mountain range, Peru

The anatomy of human and non-human (apus, pachamamas, the dead etc.) relations
and dependencies manifests itself in different types of daily practices and rituals (agri-
culture and herding, mobility, alimentation, ritual songs, shamanic and medicinal prac-
tices) and reveals ontological schemes of exchange and predation. Interestingly, both
schemes can be expressed through the idiomatic expression of “feeding”. This implies
that the purpose of relationships between personal beings is to feed each other through
reciprocal practices (exchange) or feed on others (predation). In this paper, we analyze
the scheme of predation among the Q'eros, which takes the forms of seduction, sexual
intercourse, cannibalism and kidnapping. Different types of predation were grouped
into three modalities (oblivion, breaking the taboo and otherness) that constitute the axis
of the narrative and, at the same time, represent the origins or causes of these relations.

Keywords: predation, ontology, Q’eros, Quechua, Andes, non-humans






Etnografia. Praktyki, Teorie, Doswiadczenia 2020, 6: 155-184
https://doi.org/10.26881/etno.2020.6.08

SYLWIA PIETROWIAK @ nhetps://orcidorg/0000-0001-5685-525x
University of Gdarisk

Bride kidna{)ping in Northern Kyrgyzstan
as the initial stage of subjectivity-forming process

n the 5 of August 2008, in the village of Kajnar'? in northern Kyrgyzstan,

I was present at the marriage ceremony of B. (30) and M. (20) - a young
woman who was kidnapped to be married. She had never seen her husband
before, and he had only seen her photograph. The bride had been selected by his
family and friends.

In this article, I present an anthropological interpretation of bride kidnap-
ping in Kyrgyzstan using the concept of ‘person-making’. I show that marriage
through bride kidnapping is a stage in the social process of building female
subjectivity and reproducing families in Kyrgyzstan. In this way, I go beyond
the interpretative approaches that are most frequently applied to this phenom-
enon and that focus on the kidnapped bride and situate the description of bride
kidnapping in the context of violence, tradition, ethnic identity and male domi-
nation in the Kyrgyz society.

In the following text, I describe the actions of individual social actors both
during the kidnapping and after the marriage ceremony, during the ensuing
family life. The resulting image is interpreted based on categories of predation
and familiarization of the Other, i.e., elements of anthropological concepts derived
from the analysis of phenomena related to Amazonian indigenous peoples (see

1 Kyrg. Kavsap.

2 All terms in Kyrgyz language are marked in cursive, in line with the ISO 9:1995 international
standard of transliteration from Cyrillic to Latin script (https://en.wikipedia.org/wiki/
ISO_9). Original Kyrgyz spelling is provided in footnotes. The same transliteration method
is used in bibliography for source texts in Russian.
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Fausto 2000: 933-956). Although this method seems to work by analogy only,
it allows me to broaden my interpretative possibilities, while I study the phe-
nomenon in question.

In this alternative way, I demonstrate that marriage through bride kidnapping
constitutes the first stage of an emerging social subjectivity of a woman, a process
that involves a circle of relatives from both families.

The field - Kara-buura® region in the Kyrgyz north-west

Kirgizstan (the Kyrgyz Republic) is a country in Central Asia, a former Soviet
republic, which became independent and emerged as a nation state following
the breakdown of the USSR in 1991. The country, which is still partly within
the Russian sphere of influence, is the second poorest and the most unstable state
in the region (Kochanek 2017: 120-124).

Marriage by bride kidnapping in Kyrgyzstan in called kyz ala kacuu (xvi3 asa
xauyy) which can be translated as “capture the girl and escape”. The word ala
denotes lack of consent, conflict, lack of integrity, illegitimacy, but also a trick
played on someone. Kacuu is a term used for avoidance (of a blow) or escape,
while kyz - means a girl, young woman, daughter.* Ala kacuu is one of the forms
of marriage and does not always involve lack of consent on the part of the bride.

Sometimes, the couple agree to proceed with a ‘mock kidnapping”. How-
ever, the pattern of action remains similar. On the other hand, the marriage that
takes place as a result of an agreement between young people and their families
involves numerous lengthy rituals, such as exchanging gifts or visits, and ends
with the ceremonial bringing of the bride to her future husband’s house (Pietro-
wiak 2014: 295).

I started my field research on modern marriages in Kyrgyzstan in 2006
and continued it in 2008, 2009 and 2014. It spanned about 4 months in total. I was
staying with a Kyrgyz family in the Amanbaevo village, in the so-called “big
house” inhabited by the oldest female member of the family, along with her son,
her son’s wife and children within a sizeable village of six thousand inhabitants.?
The destination of all my fieldtrips were the Kara-buura areas in the Talas region
in north-west Kyrgyzstan, near the border with Kazakhstan. I spent most time
with women: with my hostess (a senior in the family) and her four daughters-in-
law. One of them lived with her mother-in-law, the others in their own separate
houses, where I sometimes spent a few days, sometimes also accompanying
them on visits to their relatives in neighboring villages. Apart from participant
observation of daily life in my field site, I also conducted interviews and informal
conversations with the family of my hosts and with their wide circle of friends
and neighbors in various parts of the village. The key event during my fieldwork

* Kyrg. Kapa-byypa.
* This word may also be used to describe a relationship.
® Data from July 2008 obtained from the Kara-buura district office.
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was a wedding preceded by bride kidnapping, which I witnessed in a village
of Kajnar. Although it was a very difficult moment for me personally, it was also
a turning point for my research. I spent three days observing the wedding-related
activities, starting from the moment when the bride was brought to the house until
the departure of the participants of the event. Everything that happened during
the wedding became a springboard for my reflection on everyday life practices,
transforming my understanding of my previous observations and the meaning
of poignant stories of kidnappings I was told. For this reason, this particular wed-
ding, although it is, of course, not the only source of my data, became the starting
point for my analysis of the stories of Kyrgyz women.

The official languages in Kyrgyzstan are Kyrgyz and Russian. In the field,
I'used Russian, which is widely spoken in large cities and in the north. However,
I have learned the basic expressions related to kinship and affinity in the Kyrgyz
language, which I use in this text. Some of the customs associated with bride kid-
napping for marriage are specific to this region. The empirical material presented
in the text is entirely derived from research described above.

Relevant literature

Bride kidnapping as one of the forms of marriage is practiced in Kyrgyzstan
and neighboring republics, but the number of such cases in Kyrgyzstan is the high-
est (Werner 2009: 315, 328; Sornmo 2013: 29). Bride kidnapping in Kyrgyzstan
became the focus of research for Russell L. Kleinbach, Professor of Sociology
at the University of Philadelphia, who has authored most studies on the subject,
based on his research there since 1999, the results of which have been systemat-
ically published. According to his data, about half of Kyrgyz marriages proceed
by bride kidnapping, two thirds of them without the bride’s consent (Kleinbach,
Salimjanova 2007; Antoniskis 2013).

In 2017, the OBWE? estimated that every year, twelve thousand young women
are kidnapped and forced into marriage, 20% of them are raped, and that such
brides are more likely to become victims of domestic violence and have restricted
opportunities to pursue education and employment. The report also stated that
the practice resulted in more frequent cases of early marriage among the children
born to such couples, polygamy and bride kidnapping in subsequent genera-
tions. In 2013, the Kyrgyz government increased the penalty for bride kidnapping
to maximum 10 years in prison, but according to NGOs, the number of cases being
reported has not increased, and only rare cases where offenders were prosecuted
(HRW 2018: 19).

Bride kidnapping is always a sensitive matter, it constitutes a violation
of the kidnapped person, and therefore, most researchers who describe this

¢ Organization for Security and Co-operation in Europe, OSCE - an international organization
deemed regional in line with Chapter 8 of the UN Charter.
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phenomenon focus precisely on the aspect of women'’s incapacitation (Amsler,
Kleinbach 1999; Handrahan 2000, 2004; Kleinbach et al. 2005; Kleinbach, Babaiar-
ova 2013). There are drastic descriptions of kidnapping or rapes of women forced
to marry a complete stranger, based on research that has been carried out through
questionnaires and interviews both in villages and big cities. Scholars presented
statistics showing an increasing number of such cases (Amsler, Kleinbach 1999;
Kleinbach 2003; Kleinbach et al. 2005). Russell L. Kleinbach and Lilly Salimjanova
wrote a special article on the Kyrgyz customary adat law set in the context of bride
kidnapping and its tradition in the past, arguing that the current form of bride
kidnapping is neither in accordance with customary law, nor is supported by
tradition (Kleinbach, Salimjanova 2007; Werner 2009: 315). Kleinbach also imple-
mented an educational program targeting mainly Kyrgyz rural communities
(in 2008/2009 implemented in seven provinces, and in 2008/2009 in the town
of Karakul) to raise awareness of the negative consequences of bride kidnapping
(Kleinbach, Babaiarova 2013). Some authors suggested that the practice constitutes
a way to manifest cultural, ethnic and national identity (Handrahan 2004; Werner
2009). Joanna Mroczkowska (2010), in addition to the previously discussed aspects
of this phenomenon, also highlighted the collective character of such kidnapping.
In October 2016, an interdisciplinary Central Eurasia Studies Society conference
focused on research related to the custom of bride kidnapping in post-Soviet Eur-
asia. An edited volume reflecting that discussion and suggestions for areas that
require further research is the most recent scientific English-language publication
related to bride kidnapping in Kyrgyzstan (Werner et al. 2018).

Bride kidnapping in Kyrgyzstan was also mentioned by Abramzon in Kyrgyzy
i ich étnogeneticeskie i istoriko-kul’turnye swizi, with a note that such cases were rare
and caused a series of disagreements involving whole groups of relatives on both
sides and leading to serious consequences (Abramzon 1971: 230).” Fiel'strup pro-
vides similar descriptions in his book Iz obrddovoj Zizni kirgizov nacala XX veka
(From the ritual life of the Kyrgyz at the beginning of the 20th century) and points
out that apart from paying the full kalym, the abduction of the future bride

7 An ethnographer Jan Witort who described his contemporary (end of the 19" c.) Kyrgyz
customs noted that capturing someone’s daughter resulted in fighting between the families,
endless raids, looting and court proceedings (Witort 1994: 157).

In Kok-Saj village in a north-western region, I was shown a spot in the mountains with
a sharp-edged rock bearing an inscription in Kyrgyz painted in red letters. ,Oipxobariipt
kepren Tam” - OlZobajdy kergen tas. OlZobaj - is a name, and the inscription can be translated
as , The stone where OlZobaj was stretched”. The visitors attach pieces of cloth to the small
gnarly trees that grow by the rock. There is a legend associated with the rock, about a Zigit
who fell in love with a warrior’s daughter. He asked for her hand in marriage, and when he
was refused, he abducted his bride. In revenge, the warriors led by the girl’s father attacked
and killed him and then run a flock of sheep over his body, stretched his skin over the rock
which until today stands on the spot to commemorate the event. Aigine Cultural Research
Center, in its publication Mazar Worship in Kyrgyzstan: Rituals and Practitioners in Talas describes
this place as a mazar (a holy place of worship) and quotes a slightly different version of the story
(Aitpaeva 2007: 54-55).
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also resulted in a fine imposed on the abductors - 9 “heads” of cattle (Fiel'strup
2002: 16-17).

Current practices differ from the ones described by Abramzon or Fiel'strup,
and families that are involved usually avoid conflict, favoring an alliance. Mar-
riages tend to create strong ties and gift exchanges between people related to each
other as kuda® (Kuchumkulova 2007: 122; Light 2015: 59; Ismailbekova 2017:
82-83) - i.e. through marriages between their children or relatives (Udahin 1965a:
437). Ismailbekova pointed out that ,,Of all kinship relations, this one is consid-
ered the most respected and due the most support” (Ismailbekova 2017: 83).

Borbieva offered very interesting insights, describing bride kidnapping
as a ritual practice that minimized tensions caused by different understanding
of love and marriage by different generations, and a powerful force for social
change. She sees bride kidnapping as enabling people to start and/or maintain
effective social relations and satisfy both conservative and modern interests
(Borbieva 2012: 154). For couples, kidnapping is an attractive option which, like
elopement, allows young people to get married even if their elders do not approve
of their choice of partner or to avoid an unwanted arranged marriage that is being
imposed on them (Borbieva 2012: 159).

The custom of bride kidnapping has been brought to public attention by Petr
Lom’s documentary film, Bride Kidnapping in Kyrgystan, which presents several
stories of young women who have been abducted and forced into marriage (Lom
2004). Although the filmmakers were criticized for violating ethical standards,
their ethnographic documentary is a valuable source of information.

Marriage through bride kidnapping: how and who

During the marriage ceremony following bride kidnapping, relatives play a strate-
gic role, especially the women affines from both families. Their actions are crucial,
and they translate into the concept of social reproduction that I wish to present.
Some other, unrelated people also play a role: groom’s male friends’ and people
from his neighborhood. The Kyrgyz themselves also highlight the important role
of the couple’s parents, who must give their consent for the marriage. Even though
everything is done with their consent, their actions during the wedding are not
emphasized in any way.

Before I describe the marriage ceremony, I wish to outline the events that
precede the decision to kidnap the bride. If it is not ‘mock” kidnapping (when
both future spouses agree to this form of marriage), the matchmaking is done

8 Kynma (Kyrg.).

1t is noteworthy that groom’s friends are not just common acquaintances. In Kirgizstan,
important ties are forged through common experiences (e.g. between classmates, fellow stu-
dents, colleagues at work) - i.e. quasi-tribal relationships (Wierzbicki, Zaleski 2008: 17). Such
long-term relationships are maintained even after e.g. graduation and are not limited to social
gatherings, even though such gatherings tend to happen on a regular basis.
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by members of the families concerned, particularly women (¢Ze, eze'*, éne™, Zene'?,
apce, éne®), brothers” wives (Zeneler'*) or other women from closer or more distant
family who joined the family through marriage. Aksana Ismailbekova also wrote
about the great role of women in arranging marriages (deciding who to marry)
in Kyrgyz patrilineal societies. Detailed knowledge of the genealogy that women
often have is important (Ismailbekova 2014: 378). “Kyrgyz practice rules of exog-
amy, which specify the ranges and categories of relatives who are forbidden
to marry members of their own lineage (uruu) within the village or anyone who
shares a common patrilineal ancestor within seven generations” (Ismailbekova
2017: 82).

Quite often, the bride has never seen her future husband. The bridegroom
may also get to know his “bride” only on the marriage day. However, there are
situations when the bride and groom know each other or have seen the other per-
son, and the decision to kidnap the bride is guided by mutual affection or solely
made on the man’s initiative. Although each of these scenarios is possible, among
the women I know, the most common situation involved them being kidnapped
by rejected or shunned suitors. When choosing a wife, the woman’s character,
reputation and the status and wealth of her family are all taken into account,
while beauty is considered to be of secondary importance (interview conducted
by the author 2008). This, of course, concerns cases where matchmaking is done
not by the persons directly affected, but by their relatives. It is also important for
the bride to be approved by the groom’s parents, and especially by his mother.

Men/Friends - kidnapping

A. (39 years old): On 29 December that year, I was coming back from work. I walked
past the car in which A [current husband] was sitting, as it later turned out. If only I had
known that he was in that car, I would not have passed by. They dragged me into the car
and drove me to my husband’s house (Talas region: S.P. 2008).

Kidnapping scenarios are similar - although descriptions may vary, their main
structure remains the same (Borbieva 2012: 146; Pietrowiak 2014: 296). The young
woman is usually captured by men: friends, distant family members or the groom’s

10 k9, axe (Kyrg.) - among other meanings, the mother’s younger sister (but also a step-
mother, older sister, the father’s brother’s daughter if older than ego, step-sister older than
ego, it is also a form of address for a girl or a woman that is at most 5 years older than ego;
Israilova-Har’ehuzen, A gafova 1999: 11), also Tamn axe.

1 Dne (Kyrg.) - the father’s older brother’s wife (Israilova-Har’ehuzen, A“gafova 1999: 10).

12 )Kene (Kyrg.) - among others, father’s older or younger brother’s wife.

¥ Antue, o135 (Kyrg.) - mainly an older sister (Israilova-Har’ehuzen, A’gafova 1999: 9), arrge -
father’s sister (interview led by the author).

14 Zepeler - plural. More about Zeeler in section 1.5 of this article.
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neighbors.”” They are young or middle-aged men, and their friendly relationship
with the groom obliges them to participate and help in the bride kidnapping
and during the marriage celebrations. The groom himself is present during
the kidnapping but does not actively participate in it - he is just there, in the car.
The abductors or other people involved in bride kidnapping (family members or
the groom’s friends) first observe the woman. The aim of this observation is not
only to learn about her daily habits, but also about her plans, so as to kidnap her
at the right moment, when she is away from her family. Often, in order to kid-
nap the young woman, people trick her with assistance from her own women
affines (women married into her family and sometimes, from her friends who
are somehow connected with the groom’s family. The victim is dragged into
the car, and nobody heeds her screams and crying, even though there may be
witnesses. No one, except her family, can help her. Nobody cares about a woman’s
crying, because, in public opinion, the kidnapped woman should cry, even during
the ‘mock’ kidnapping (Borbieva 2012: 146; Pietrowiak 2014: 297; Ismailbekova
2017: 82).

Women/Affines - persuasion

The kidnapped bride is transferred to the groom’s house and entrusted
to the women from his family, who - behind a special curtain - dress her in a wed-
ding dress, put a scarf on her head (a married woman'’s attribute) and try to per-
suade her to stay in the house to which she was brought. The young woman
usually resists, takes off her head scarf and cries. The women who are with her
often comfort her by stroking her hair, speaking softly, and tell her about their
own kidnapping, how they did not want to stay, and now have children and are
happy. However, they are firm and there are many of them, so they have not only
physical but also psychological advantage over the future bride.

One of the means of persuasion is the presence of an elderly woman (Abdu-
laeva et al. 2004), who elicits humble attitude from the young person. In Kyrgyz
communities, elderly people are particularly respected, their opinion is import-
ant and should not be contradicted. If the kidnapped bride wants to leave
despite the persuasion, the old woman holding bread will stand or lie down
on the threshold of the house. In the article “Mothers-in-Low on the Doorstep”
based on Natan Light’s research, Birgit Fenzel claims that this is done by the future
mother-in-law (Fenzel 2009: 92-94). By stepping over the threshold and the elderly
person, the young woman would violate the norms of respect for the elderly
and the groom’s family would curse her (Lom 2004; Fenzel 2009: 94; Pritchard
2009), wishing her never to experience happiness in her personal life. Such a curse

5 Also, mothers can initiate the practice of kidnapping brides if their sons do not get married
in time. Ismailbekova described the case of a mother who used a trick to bring fiancée home for
her son. “This case study shows a strong woman taking a leading role in the decision-making
process and being responsible for providing her son with a wife” (Ismailbekova 2014: 380-381).
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can be quite effective, as the young woman who has left the abductors” house
will have acquired bad opinion. If she spent the night in the groom’s house, her
reputation becomes dubious, because of the possibility that the young couple had
sexual intercourse.’® If she continues to live in the village, where everyone knows
everyone, she will not be a good candidate for a wife (Amsler, Kleinbach 1999: 9;
Kleinbach et al. 2004: 197; Fenzel 2009: 94; Portisch 2009; Mroczkowska 2018).
One of the women in the village of Amanbaevo had been kidnapped in this way
and things progressed quickly, a goat was killed, blessings bestowed and some
Zeneler arrived and according to the custom, stayed all night. However, during
the wedding night, the couple did not have sex. In the morning, the young woman
left the groom’s house and returned to her family home. The groom’s family
suffered material and moral losses. The bride brought shame on her family.
At the time of the interview (2008) she still lived with her mother as a 37-year-old
unmarried woman. Her would-be husband married another woman, who had
also also been kidnapped. They have four children.

The situation is always ambiguous, and it is never certain whether the kid-
napped woman will stay. I have heard of the case where a family that had
acquired all their daughters-in-law through bride kidnapping did not allow
a young woman from their family to stay in the abductors” house. The woman
was finally abducted by another family and stayed there, so she did not suffer
any negative consequences. However, I do not know what motivated the family
in question and have no detailed knowledge of the incident. The second kidnap-
ping, as my interlocutor suggested, could have been done by agreement between
the two families. Also, in Kajnar, one of the groom’s relatives was abducted one
year before, but the family refused the marriage and took the bride home because,
I was told, the incident occurred shortly after her grandmother died. One of her
Zene commented on that situation: S. (35 years old): She did wrong, the boy was tall,
just like she is, she won'’t find another one like him (Talas region: 2008).

When a family decides to kidnap and bring a woman home, they must perse-
vere. In Lom’s documentary, one of the women tell the captured bride: We cannot
let you go home (Lom 2004). They also run a risk. In fact, they often do not know
the young woman, they do not know how she will behave, and if she won't stay,
she will also bring shame on their family. “WWe are ashamed that she is gone” (Lom
2004), says one of the family members of the would-be bridegroom.

In Lom’s documentary, two out of the several girls who were captured did
not stay at the groom’s house. Both later said they were very happy they did not.
One of them was picked up by her parents who took her home, but she stated that
if they had asked or ordered her to stay, she would have complied (Lom 2004).

The choice of the bride is very important and is not always connected
with the fact that the groom likes the girl on not - both families have to face

16 Most of the research done on bride kidnapping consider sex during the wedding night to be
rape (Amsler, Kleinbach 1999; Handrahan 2004: 255; Mroczkowska 2010, 2018). The latter
author adds that the topic is rarely and unwillingly discussed, since it ,,seems not to fit in with
the way people talk about bride capture” (Mroczkowska 2010: 280).
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the consequences of their decisions. The time when the kidnapped woman is wait-
ing for her parents to arrive is the most uncertain for both sides, and the decision
they take becomes a turning point in the captured woman’s life.

Parents - decision

When brought to the groom’s house, the kidnapped woman is expected to write
a letter to her parents, usually only providing information about her whereabouts,
as she should not write anything about the kidnapping. The note is handed over
to the groom’s family members to be delivered in person to the addressees.
The parents of the kidnapped bride are brought to the groom’s house by the mes-
sengers to see for themselves what is happening there. It is up to them to decide
whether the young woman should stay in the abductors” home, and the parental
decision is the main - if not the only - ground for the woman’s decision. Taking
her back home may incur the family’s potentially bad opinion, and is usually
viewed negatively by their friends, relatives and neighbors.

While waiting for the bride’s parents, and actually rushing to complete
the task before their arrival, the groom’s family slaughters a young goat, whose
meat and entrails will be divided and used in different ways. The first and very
important action involves an elderly woman blessing (0pké karuu)'” the young
couple with still “hot” respiratory organs of the slaughtered animal. The woman
cannot be the groom’s relative, she may, e.g. be a neighbor. The bride and groom
are to sit on their heels, back to back, while the old woman touches their heads,
necks and backs'" with blood stained lungs, saying (sometimes the activity itself
is enough): May your love be as hot as the lungs of this goat, may you enjoy good health,
have many children. An old woman in Kajnar said: May you be happy. May you have
cattle in front of you and children behind you. In Kajnar, the virgin supported by
three men was forced to crouch down. After the blessing, the groom said I accept.
One of the men said: say I “accept”, but she didn’t say it. The old woman touched
the groom’s hand with the lungs. Then, M. - still crying - was led into the room
where she was staying at all times during the three days of the described events.”

When the bride’s parents arrive, or more specifically, when they agree that she
should stay, the groom bows three times to his future in-laws. There follow nego-
tiations about the conditions for the wedding, i.e. the amount of kalyn* and some-

7 Onke xaryy (Kyrg.) - Orke: lungs (Udahin 1965b: 98); xaryy: beating (Udahin 1965a: 312).

8 A large, transparent, plastic sheet is thrown over the couple to protect them from being
stained with blood, but at one of the weddings, where the bride was kidnapped with her con-
sent, the bride and groom also stretched out their fingers, so that the woman could touch them
directly with the meat.

¥ During the wedding and a few days after it, the bride stays in a part of the room separated
by a special curtain (e.g. Borbieva 2012: 145), k6shogo, kirg. Kemere.

2 Kaseiy (Kyrg.), xaiemv - kalym (Ros.) — material goods to be transferred to the wife’s par-
ents by the groom’s parents. The matrimonial payment as a total of material or symbolic
values, exchanged between the parties or transferred unilaterally, is the result of a corporate
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times about further education opportunities for the young woman, provided
the parents give their consent for her to stay. The ceremonial transfer of the kalyn
usually takes place within the first year after the wedding and is the main event
in shaping the relationship between the two parents of the newlyweds. The kalyn
can include both cash and animals, but money should be considered as an animal
equivalent. Equally solemn is the handover of the dowry (sep?) by the wife’s
family (two to five years after the marriage) (Light 2015: 68-69).

As compensation, bride’s parents also receive some money (approximately 10%
of the kalyn, which is not included in the kalyy’s value) - acuu basar* and the meat
of the slaughtered goat. The meat includes ribs - called kesik* (meaning ,cut”,
»apiece” but also doomed, persecuted) - I was told that it was something to exchange
for a woman whom God created out of Adam’s rib. The word kesik does not solely
denote this particular kind of meat, but refers to all ritual leftovers from a feast,
for the guests to take home (Light 2015: 63-65).

Once the negotiations are finished, the parents say goodbye to their daugh-
ter and leave. They will not be present during marriage celebrations. The meat
they received from the groom’s family will be eaten by them and their rela-
tives and neighbors. Once it is certain that the young woman is going to stay
in the groom’s house, she becomes a kelin* - daughter-in-law and is bound by all
customary rules of respectful behaviour towards her husband’s family.

A. (23 years old): They stole me from the city. I left work and went home (...) they were
sitting [in the drivewayl], a lot of them, my husband, his friends (...) They stole me there.
Then I cried, screamed, “I don’t want to get married”. (...) My mother came, my brother
came, they agreed, I didn’t agree, my mother agreed, and so I got married (Talas region:
S.P. 2014).

and relatives-oriented organization of society (Szynkiewicz 1978: 275-277). Zbigniew Jasiewicz
pointed out that kalym cannot be treated as a sale purchase transaction. It not only secures
the woman'’s fate or strengthens her social standing, but also provides an opportunity to gain
prestige (Jasiewicz 2004: 118). As Abasyn argues, the evidence that kalym (in Central Asia) has
been wrongly understood as “brideprice” is provided by the fact that all the gifts the groom’s
family gives to the bride’s family reflect the value of the dowry that the bride brings into her
husband’s house. Some scholars have concluded that the dowry is at least equivalent to kalym
(Abasyn 2003).

Nathan Light (after of John Comaroff) uses the term bridewealth ,to indicate wealth transfer-
red from the kin of the husband to those of the wife. It might be better described as a ‘bride gift’
because neither the value nor the time of giving are set through negotiations” (Light 2015: 73).
However, the negotiations are mentioned by Ismailbekova (2014: 182).

Kalyn also means a dense (e.g., forest) forest, thick, deep (Udahin 1965a: 334). Therefore,
it always seems to refer to something abundant.

2 Cen (Kirg.).

2 Auyy 6acap (Kyrg.) - the Kyrgyz translate it as “quenching the anger”, auyy meaning: anger,
something that causes pain (also bitter, sour).

» Kecuk (Kyrg.).

# Kermmu (Kyrg.) - when she is young everyone calls her kelin. The word signifies the bride,
daughter-in-law and a young woman. When she gets older, she will be called kelin only by her
in-laws and other senior members of the family.
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Zeneler - the Others at the marriage feast

Zene - the Kyrgyz word for one’s older brother’s, cousin’s or other older relative’s
wife - on the day of marriage, everybody awaits for the bride’s Zeneler specifically.

In Kajnar, Zeneler could not come on the same day when the kidnapping took
place - they arrived the day after the kidnapping. The women came to the cere-
mony without their husbands and were hosted all night. They were greeted by
the elders, but most of the time they stayed in the room where the bride/the couple
were. At the beginning, the women introduced themselves to the elders (includ-
ing the groom’s mother), defining exactly their relationship to the bride and then
sat down in the hierarchical order, according to their husband’s age and status.
Later, they received gifts from the family, mainly fabrics. From the moment they
had arrived, all activities were focused on them. The women were hosted with
great respect, offered the best seats, served copious amounts of food and alco-
hol, showered with gifts, entertained all night - the hosts made sure that, at all
times, they had enough food, drink and a dance partner. Various contests were
held, which the Zeneler could win, receiving prizes in the form of fabrics, carpets,
tableware etc.

The reception and hosting of women was mainly done by women who were
the Zeneler for the groom (i.e. women married into his family) - they served
the food, poured the tea, brought in more dishes, offered presents - and by
young married men, the groom’s friends and neighbors (they may have been
be the abductors), who entertained the guests with conversation, dancing, sing-
ing and made sure that alcohol was drunk after every toast. The other guests:
the elders and relatives of the groom were celebrating separately in other rooms,
keeping an eye on the whole party.

After several hours, new important guests arrived: the so-called “replacement”
parents® chosen by the groom’s family or by the groom himself for his bride. They
were close family friends, neighbors, and were the same age as the bride’s parents.
As ,replacement” parents, they were to help her settle in the new environment.
They acted as witnesses at the marriage ceremony. After the food and drinks were
served, the nike* marriage took place in the presence of a Muslim priest - a mul-
lah. In a separate room, in the presence of a few witnesses, the mullah read out
the prayer, following which all those present (during nike in Kajnar those in atten-
dance were the “replacement” parents, one of the sisters-in-law, two teenage
girls who accompanied the bride and myself) took a sip of water from the same
cup. Then the wedding bed was prepared. This was done by the women from
the groom’s family in the presence of the bride’s Zeneler, who also gave the bride
advice to help her go through her wedding night. Later, the bride and groom
were left alone to consummate the marriage. The others continued to celebrate.

% OkyI1 aTa, okyn ama/sHe (Kyrg.) - literally: other father, other mother. Ismailbekova uses
the term , representative parents” and points out that this function is associated with prestige,
authority and respect (Ismailbekova 2017: 84).

* Huke (Kyrg.).
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S. (35 years old): On the wedding night, husband said that we have to do it quickly,
because everyone was expecting it (Talas region: S.P. 2008).

S. (36 years old): He was persuading me for a long time, everyone was waiting to see
the sheet. I knew about it and finally I gave up. I was in a lot of pain ... After that, I did not
sleep with my husband for 9 months. He didn’t push, he said, as long as I don’t want to,
he won’t force me. This is how we lived together for 9 months (Talas region: S.P. 2008).

In the morning, the husband should leave the wedding bed, for it to be inspected
by the women of his family in the presence of the bride’s Zeneler. There should
be traces of blood on the sheet, as evidence of the young woman’s innocence.
In Kajnar, the sheet was washed and hung in a visible place. After the examination,
everyone joined in a feast, there were some more toasts, this time in the company
of the elders, who were also present while the bride’s Zeneler received their gifts.
The women were again offered gifts and money for ensuring the young woman
was a virgin. In the end, the Zeneler said goodbye to the young wife. Before they
left, they placed a large stone to pin down the young kelin’s dress while she was
sitting down, which was a symbol of the girl’'s permanent residence in the groom’s
place.”

This marks the end of the marriage ceremony. Everyone returns to their homes
and the young kelin stays in the new place, starting a new life. Later, the wedding
feast can be celebrated, although it is not necessary, and often it takes place even
several months after the marriage day. Both families attend such wedding feast,
but even without it, from the first night, the couple is considered to be married
and signing relevant official documents is a mere formality that nobody even
mentions.

Marriage by bride kidnapping as transformation

Below, I present an interpretation of marriage by bride kidnapping as the first
stage in the social process of ‘new-person-making’. I have reached these conclu-
sions inspired by Claude Lévi-Strauss’ (2009) structural analysis - approaching
the rite of passage as a myth, isolating mythemes from the actions happening
during the bride kidnapping and marriage and assigning them to social actors.
In this way, I have identified oppositions and their pairs. The result of such
analysis revealed a significant similarity to Carlos Fausto’s considerations in his
“Of enemies and pets: warfare and shamanism in Amazonia” (Fausto 2000:
933-956). Fausto’s arguments allowed me to identify more clearly the emerging
oppositions and to look at his model in a universal way, as a tool for describing
different social practices. For the purposes of my interpretation, I will therefore
use the analogies derived from texts about the indigenous peoples of the Amazon

7 TamrrerH TYIKeH Xepu oop (Kirg.) Let the stone lie where it has fallen.
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(Fausto 2000; Buliniski 2011). I will look at the phenomenon in question using
the category of a ‘subject’ (understood as a person equipped with the ability
to influence other people; agency) and the types of relations the subject establishes
with other subjects from the outside world (e.g. animals, animal rulers, ghosts,
Whites). In the Amazon, such subjectivity can be acquired through predation
(seizure and complete transformation of the Other’s subjectivity, e.g. as a result
of a hunt and through transformation of an animal into meat) or familiarization
(incomplete transformation of the Other’s subjectivity, e.g. transformation of wild
animals into domesticated animals; pets).

If we apply these categories to the analysis of marriage following bride kid-
napping, we see that everything that happens during the marriage ceremony,
from the kidnapping and to the departure of the Zeneler, constitute specific actions
aimed at transforming an Other into someone who enters the circle of relatives,
and thus becomes part of a family as a community. The marriage, customarily
perceived as a change of social roles, is nothing more than the rite affecting trans-
formation from one status to another. In this case, the transformation involves
a kyz (the young woman) turning into a Zene.?® It is emphatically not a mere
change of roles, but a general transformation.

The transformation starts with the kidnapping. The bride capture is stra-
tegically designed and has little to do with romantic elopement. The act itself
is carried out by men unrelated to the groom. They are his friends and for
them, it is a matter of honour. However, the kidnapping itself is quite dramatic
and is an aggressive act resembling a hunt.”” The unsuspecting woman is tracked,
caught and dragged to the car by force. The kidnapped woman resists, defends
herself and screams, but men overpower her, so as to take her to her future hus-
band’s house against her will.

There she is placed in the care of women, who will attend to her directly most
of the time. They force her to put on a headscarf and to sit down? - i.e. to accept
that she is to become a kelin. The women are many, and when one cannot manage,
she calls others to help her. The important thing is that these women are not
related to the groom either. His mother, sisters or cousins are not present during
these activities. All these tasks are handled by the groom’s Zeneler - women mar-
ried into his family - i.e. wives of older brothers, distant and closer cousins.
Although the women often forcibly put the scarf on the young woman'’s head,

% Brothers” wives are aOeiceiamap (pl. abysyndar) for each other. The wives of the brothers
are termed abysyn; the younger members of the patriline would address their brothers” wives
“Zene”. These both terms, are used as both labels and address terms (Ismailbekova 2017: 71-72).
Thebride will also be called kelin - daughter-in-law. Out of all other relational terms for a woman
married into a family I chose Zene, exactly because I wish to highlight that it is all about trans-
forming the bride into the same kind of person as the other women who married into the family.
» This does not mean that a woman is the “prey”, but that the relationship to her position
is the same as that of predator towards its prey.

% The expression ,she sat down” means that the girl stayed in the abductors’ house as a wife
and a daughter-in-law.
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against her will, I call their actions “pro-social’, because they aim to make her one
of them - a Zene that is part of their family.

Finally, there are the bride’s Zeneler, whose presence is prominent during
the marriage ceremony.” They too, as married into the family, put indirect pres-
sure on the bride, they come to attend the bride’s wedding night, and they are
hosted by the groom’s Zeyeler, who personally offer gifts to the women who arrive,
and serve them food and drink. When bride’s Zeneler arrive, they are greeted by
the groom’s Zeneler.

In Kajnar, apart from them, those present included groom’s other friends
and the abductors. They were the ones who feasted at the table with the Zeneler
and, like them, they came to the marriage ceremony without their spouses.
The whole process was a bit like seduction. The men entertained the women
at the table, made sure they eat the food, sang to them and encouraged them
to sing, danced with them, kept close and tried to get them drunk. However,
all the time they addressed them as “Zene”, thus honoring the rules of honorific
etiquette.

All this happens in the presence of the bride and because of her. Bedding for
the wedding night is prepared by the groom’s Zeneler, while the bride’s Zeneler
talk to her about the wedding night. After the wedding night, all of the Zeneler
are present during the inspection of the sheet, and the groom’s Zeneler hand over
the money to the bride’s Zeneler, rewarding them for her sexual innocence and vir-
ginity preserved until the wedding day. Finally, the bride’s Zeneler pin down her
dress with a stone. In this way, they finally say goodbye to her. From now on,
she becomes for them a different category of a person. Until now, she was only
the sister of their husbands, but because she got married herself, she became
their potential co-mother-in-law* or matchmaker,* since their children will be
able to marry.*

I called the whole process of transforming the Other into someone who will
become one of the new family’s affines - “familiarization”. Just as bride kid-
napping resembles a hunt, all the acts aimed at preparing the young woman
to live with a new group resemble domestication of a wild animal.*® Women dress,
caress, comb and comfort her. However, they do not let her go and they act consis-
tently and firmly. In this way, the young woman turns from “prey” into a member
of the community. The familiarization is mainly done by women who, like her,

1 Sometimes, for example, when the distance between the new home and the family home
is very long, Zene do not come.

32 The son’s wife’s mother (for the matchmaker).

% The daughter’s husband’s mother (for a co-parent-in-law).

3 Kinship is here considered to derive from the male line - from the father (patrilinear). Chil-
dren born to sisters or siblings will not be considered as related by kinship, as they belong
to two different families. Kinship and membership in the same family will only occur between
brothers’ children - as the children’s fathers will have the same father.

% A comparison to taming can be found in the rough words of men in Butts’s film “Kidnapped
Brides”, according to which the girl is like a foal, she knows nothing about life. “Of course,
when she gets married, she’ll cry and fight and resist. But when she’s been broken and har-
nessed, she’ll become obedient lake a good horse and then she’ll be happy” (Butts 2009).
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have been transformed, have become family members. Just as I have dubbed
female actions “pro-social, the aggressive male action - kidnapping is ‘anti-social’
I put these words in inverted commas, because I realize that all activities under-
taken by members of the community are social activities, but I divide them into
those characterized by aggressive/destructive forms and those that socialize/
transform somebody into an active and adaptable member of the community.
Both forms of action lead to the same goal - “obtaining” a new family member.
This is a group effort by both genders and under no circumstances we can say
that everything that happens in connection with bride kidnapping is purely led
by men and that only men are responsible for it. Indeed, it is mostly men who
carry out the act of kidnapping, but it is only part of the whole process of creating
new social ties, which starts with the rite of passage - the marriage ceremony.
However, before the bride is kidnapped, it is women - the Zeneler - who most
often become people searching for candidates for wives for their husband’s fam-
ily members. To summarize, it is men who perform “predatory” actions outside
(home) towards the Other individual (kyz). The Other is being “familiarized” by
the women inside (house). In this way, the kyz becomes a familiar Other - part
of the community (one of the familiar Others - Zene). As a Zene, she will then go
beyond the sphere of the interior, in order to find a new Zene and use the men
to obtain her from the outside.

the other
aggressive/ socialize/
destructive transform
actions actions
PREDATION |4 FAMILIARIZING
(men) ™ (women)
outside inside
(home) v (house)

the familiar other
symbols used:

/‘\ the direction of transformation (also the sequence of evets and a cycle achieved through
transformation): pre-dation (men) — the Other (kyz) — familiarizing (women) — the familiar
Other being one of the familiar Others (Zere)

<+— the direction of opposites, both halves and quarters

DIAGRAM 1°%: A woman'’s transformation cycle

% All diagrams by the author.
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If we approach the rite of passage, i.e. the marriage ceremony, as a myth that
has its message, the whole process of “obtaining” a new affine can be presented
using the diagram depicting the cycle of a woman’s transformation process (Dia-
gram 1). Through actions of both women and men: from being THE OTHER
to being an affine - THE FAMILIAR OTHER.

During the marriage ceremony, women and men act both individually
and collectively, and these actions stand in opposition to each other (Diagram 2):
men kidnap a woman and slaughter a goat, and these actions are undoubtedly
associated with aggression and I describe them as predation. At the same time,
they are necessary for the transformation to take place and lead to a change
in the existing social structure. This is achieved through the actions of women
who make sacrifices (Diagram 3). In both cases, the sacrificial ,object” are handed
over to women to make what was anti-social into social.

The structural correlation between the goat and the bride is evident in sev-
eral respects. The purpose of killing the goat is, firstly, to make it an instrument
of blessing (the old woman blesses the couple with the animal’s lungs), so that
its blood can contribute to the couple’s fertility, and secondly, to consume it.*”
Nathan Light suggests that this ritual should be associated with purification
and bringing the kelin into the home safely and purely. The ritual is combined
with another one that he observed in the same region (Kara-buura). The salt ritual
involved a small bowl of salt and ash mixed, passed around the woman’s head,
just before she was taken into the house for the first time - which was explained
as a purification (Nathan Light, private correspondence). As mentioned above,
when touching the young couple, the old woman pronounced: May you have cattle
in front of you and children behind you. This is an expression of the wish for fertility
not only in terms of offspring, but also the prosperity in the form of abundant
cattle.

Women make food from raw meat. They wash the blood off the pieces, process
them and serve them as food. Thirdly, for the goat to become a gift - to give its
meat (ribs) to the woman’s parents. This was clearly emphasized through the anal-
ogy to the creation of Eve from Adam’s rib. Just as the goat is transformed into
a fertility tool, the young woman from the outside is transformed into a family
member - also a fertility tool. Her defloration and her blood on the sheet denote
the first attempt to fertilize and thus to maintain the family.

% This ritual is also mentioned by Fiel'strup, noting that the lungs were later thrown to the dogs
and the goat meat given to the poor (Fiel'strup 2002: 28-29). Throwing out the lungs used for
the blessing may indicate the cleansing function of the ritual, but the author himself also links
it with fertility. Interestingly, he also states that in Chuy Kirgiz, after a woman gave birth,
the placenta was also thrown to dogs, so that in the future she would have as many children
as there are puppies in a litter (Fiel’strup 2002: 44-45).
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MEN (collective action)

WOMEN (collective action)

ANTI-SOCIAL ACTION

PRO-SOCIAL ACTION

YOUNG WOMAN'S CAPTURE YOUNG WOMAN'S TAMING
KILLING THE GOAT PREPARING THE MEAL

MAN (individual action) WOMAN (individual action)
DEFLORATION BLESSING

DIAGRAM 2: Oppositions

YOUNG WOMAN'S

CAPTURE HANDED OVER TO WOMEN TRANSFORMATION

AGRESSION TAMING (OTHER INTO
A FAMILIAR OTHER)

KILLING THE GOAT HANDED OVER TO WOMEN TRANSFORMATION

AGRESSION FROM RAW MEAT
INTO FOOD

DIAGRAM 3: Transformation

YOUNG WOMAN - offering/prey (as the captured person, during
a hunt - kidnapping)
GOAT - offering (as sacrifice - blessing and food offering and meal)

GOAT (offering)
blood (fertility) —» transformation —» offering
blessing (old woman)

:

YOUNG WOMAN (offering)
offering — transformation — blood (fertility)
defloration (the groom)

DIAGRAM 4: Offering

Structurally, it appears that the goat and the young woman are the same
offering (Diagram 4) and the former is an extension of the latter. When the woman
is kidnapped and brought to the groom, the goat is killed and its blood is used
to mark the young couple. Through the blood of the goat, which is a blessing
aimed at ensuring fertility, an exchange of sacrifice takes place. The goat’s ribs
are given to the bride’s parents (instead of returning the daughter), and the bride
becomes the offering (the parents order her to stay) and is marked with her own
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blood through defloration, which is also the first attempt at fertilization. Henri
Hubert and Marcel Mauss in their Sacrifice: Its Nature and Function wrote that
the one who makes an offering is the one who awaits the return from the deed
(Hubert, Mauss 2005). In this case, the expected ‘return’ is fertility.

Goat meat is not just offered in exchange for the young woman, because
animals, as Light notes, have a ritualistic value - they develop and maintain
social ties. Animals as gifts, especially when given as meat, are an expression
of appreciation for the person who receives the gift. Pieces of meat, other food
and drinks served in the specific contexts of the feast evoke common positive feel-
ings and maintain human bonds (Light 2015: 52-55). The first offering of goat meat
is, therefore, the initiation of mutual bonds and further exchanges. The material
substance of animals gains in value when it circulates and is used as part of sym-
bolic rituals (Light 2015: 68).

Zene - the Other inside the family

Zene is not any kind of sister-in-law, but one who is a person specifically linked
to seniority, and therefore needs to be shown respect. It is, therefore, not insignif-
icant that it is Zeyeler who are invited to the marriage celebrations and that they
are women of reproductive age, i.e. relatively young. Finally, and perhaps most
importantly, it is significant that they are not related to the family of the bride,
nor to the bride herself. They are the Others, but through the ongoing ‘process
of being” within the family they are part of it, they are like the bride, whose “pro-
cess of being” within the new family begins on the day of the marriage ceremony.

The day when she gets married is a turning point in a woman’s life. I delib-
erately avoid mentioning the groom here, as the most significant changes, man-
ifested to be visible to the community, affect the young woman. First of all, her
loss of virginity is publicly noted. Secondly, since she gets married, she is referred
to as a kelin, is expected to wear a headscarf and dress in a way that will not offend
her in-laws. Her place of residence shifts to a new home. The newly wed husband
is still called Zigit,*® no one mentions his sexual life, he does not change his attire
nor residence. The bride is an absolute stranger, she is the new kelin, and so she
holds the lowest possible status within the groom’s family. She does not have
her things, she may not know anybody in that family, but needs to show respect
to everyone. When her Zeneler say goodbye, she starts a new life as a kelin among
her husband’s Zeneler, as one of the abysyndar - sister-in-law. The young kelin is also
a Zene and when her husband’s younger sister or cousin gets married, she may
be asked to represent the family during the marriage. If her husband’s family
kidnaps a bride, she and the other abysyndar will have to take care of the new
kelin and host her Zeneler during the marriage ceremony:.

% XKurur (Kyrg.) - signifies a young, brave and agentive man and the groom, the meaning
is always positive.
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During my stay in Kajnar I have spent some time with such women. One
of them was the groom’s sister-in-law (his Zene), who was also kidnapped a few
years ago. My host’s sister-in-law told me about this, laughing: She also cried as much
as M, and now she would not dream of leaving this house even if they pulled her with
a tractor. The other woman answered by pointing to the first one: She was the one
who kidnapped me. My interlocutors often referred to the perpetrators of the bride
kidnapping as “them” - having in mind the particular family, and not a single
person,® or by saying “we kidnapped her” - when referring to a daughter-in-law
or sister-in-law.

The Zenelerler present during the marriage ceremony are key people, pre-
cisely because they are invited to attend. All the activities during the wedding
reception seem to be focused around the Zene guests. They are offered attention
and respect, although in everyday life their status at ceremonies is diametrically
different from the one they enjoy on the day of their affine’s marriage. At all
family and social events everyone is assigned a specific place, depending on age,
social position and gender. The most important seats are always occupied by
men and elderly people, while young married women sit in less honorable spots,
far from the “front of the table”. Even if they are guests themselves, they serve
other guests. In this one case, i.e. during the marriage ceremony, young women
guests - Zeneler, not only arrive without their husbands, but they are also seated
in the most important places (according to the status and the age of their hus-
bands). However, everything is still in line with the accepted norms.

In Kajnar, the older family members feasted in other rooms. The head
of the killed animal (i.e. the greatest honour)*’ was offered to the most import-
ant man of the groom’s family. The family elders visited the bride and groom’s
room only rarely, and only for the most important moments of celebration.
The bride’s closest family generally arrived only to tell the bride that she was
to stay, and to settle financial matters with the groom’s family.

Here, I do not wish to ignore the priority role played by the parents
in the matrimonial affairs of their children - as mentioned by Borbieva (2012:
144) and Mroczkowska (2018: 288-291) - but I want to highlight what is actually
happening around the captured bride and to describe those aspects that I have
observed during my research, but have not found in other studies. The groom’s
family also came for only a few specific moments during the whole event and they
were always far removed from most of what was happening in the bride’s pres-
ence. The most active part was played by the people who were not directly related
to either the bride or the groom.

What happens during the marriage day, and even before it, involves other-
ness. The bride is often selected by the groom’s women affines, she is kidnapped
by his friends, and the blessing is bestowed by an unrelated elderly woman.
The marriage feast during the night is hosted by the groom’s affines and those

¥ Men tend to say that it was them who kidnapped wives.
0 This is the case in the Talas Region. The etiquette for carcass cutting and meat division for
individual guests varies in different regions.
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being hosted are the bride’s affines. The groom’s friends entertain the bride’s
affines. The groom’s friends/neighbors, who are not related to the groom’s family,
are chosen as ‘replacement’ parents to witness the Muslim marriage ceremony.
The bride becomes the focus of Otherness. The marriage triggers her trans-
formation into a Zene, the process of being in a new social system. From that
day on, she will be one of the abysyndar - sisters-in-law, she will also be a kelin
and a Zene.*! For some people, she will be a kyz - a “girl”, until the end of her life.
The transformation from a kyz into a Zene goes much deeper than just an alteration
of the social role. Zene appear at the marriage ceremony and during the feast
in a two-fold way - first as the female affines (Others) of the groom, and sec-
ondly, as the female affines of the bride. The otherness we see here involves three
levels: women married into the family (on both sides) and the young woman
as an individual Other. The Others as women unrelated to the families have
a central role to play during the marriage ceremony: the bride’s Zeneler transfer her
to the new family through the groom’s Zeneler, who make her “their own Other”
(through familiarization, she becomes like them). The women married into
the family, although they work for the family’s benefit, do not belong to the fam-
ily and their otherness will be maintained through customs, even though it will
undergo changes with age and subsequent stages of life. Such otherness, however,
is a transition from duality - individual (the captured Other)/collective (women
married into the family) - to unity (our/own Others). This happens through
the transformation that starts on the day of marriage and continues throughout
the woman’s life. She will remain the Other for a long time, and this status can
only change if she outlives all the members of her husband’s family born before
the day of her marriage. Her status involves a process - it will become higher
as the woman gets older and “gains” respect. Her otherness will diminish with
time and age. Once again, I wish to return to the diagram representing the cycle
of the woman'’s transformation process: women married into the family, who are
not from the family and so are “from the outside” - the familiar others - look for
potential wives for their husband’s family. The men “from the outside”, unrelated
to the groom, kidnap the young woman and hand her over to the women who
are “inside” - they are part of the community for whose benefit they act. They
are married, they wear headscarves and by their actions they persuade the young
woman to become like them - the familiar other. Through disempowerment
and familiarization, they constitute a “new person” - the Other “just like us”.

1Tt is worthwhile to think of these roles as positions in relationships.
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ABDUCTION ) TRANSFORMATION
THE GIRL handing over [ FAMILIARIZING
(The Other) towomen © |from (the captured Other)

PREDATION to (Our/own Others)

The
new person
- an Other

DIAGRAM 5: Familiarizing

Maintaining otherness

The term kelin comes from the verb keltiii** (to come and enter), because usually
young brides move from their birth families to their husbands’ families (Ismail-
bekova 2014: 383).

Kelin, above all, must show respect (Ismailbekova 2014: 379, 2017: 83). A vis-
ible manifestation of respect towards one’s in-laws is conveyed by proper dress
and behaviour. She should bow to her mother-in-law and her husband’s older
family members (Ismailbekova 2014: 379). The bowing is sometimes a simple nod,
but more often she has to bow low - making a movement that takes enough time
and is expressive enough for everyone to see. ““Grooms’ mothers are instrumental
in making sure that their daughters-in-law behave appropriately in this patrilin-
eal context” (Ismailbekova 2014: 379).

S. 35 years old: For ten years, I bowed low to my mother-in-law, at the waist - as a sign
of respect — every time I saw her, and she greeted me and wished me happiness and a long
life. Now I only bow to her when I don’t see her for a few days (Talas region: S.P. 2008).

Kelin, if she has been kidnapped, quite suddenly starts living with a man she
often does not know, in a completely new house, among strangers. She rarely sees
her parents. During the day she mainly stays with her husband’s other sisters-in-
law or his younger sisters, doing house chores. As long as she lives with her

2 Kenyy (Kirg.).
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in-laws she is obedient to them, in the same way she has been obedient to her par-
ents before. She performs her mother-in-law’s most duties, but for a long time she
keeps a distance from her husband’s parents, especially from her father-in-law,
with whom she is not even allowed to sit at the same table. She should not shake
his hand, look into his eyes or talk to him.** A similar interdiction relates to her
husband’s older brothers. Everybody knows what is expected of a kelin. The bride
is also not allowed to sit with her back to them, sit with her leg outstretched speak
loudly or sharply, walk bareheaded or barefoot (Ismailbekova 2014: 379).

In the first stage of marriage, or rather in the early stage of life within the new
family arrangement, the main point is to visibly show respect for one’s in-laws.
It is important for a young kelin “to know how to behave” in any given situation;
she needs to be present, helpful and, at the same time, invisible, by which she
provides the opportunity for others, namely her in-laws, to whom she needs
to show respect - to be visible. One of the women said about her daughter-in-
law: My daughter-in-law lives with us. She is a good wife and a good daughter-in-law.
My husband also likes her; how she cooks and works. And she helps me even more to please
him (Talas region: S.P. 2008).

During the marriage feast, the bride does not prepare meals, she does not pour
tea, she sits in the most honored place, surrounded by her Zeneler, and is served by
her husband’s Zeneler. When she becomes a kelin, it is her duty to prepare meals
and serve them to guests (Pritchard 2009: 85). Often, the obligation to help also
passes on to the older kelin, who are at a different stage of their life in the family
as they are “gaining” respect. The new kelin has obligations not only towards her
in-laws but also towards her husband’s older brothers, whom she is expected
to treat in a similar way as she approaches their father. If an older brother is hold-
ing a party, the wives of his younger brothers - kelin are obliged to help his
wife. She is the hostess, she sits at the corner of the table and pours tea, while
the younger kelin work in the kitchen. The daughter-in-law shows her respect
to her in-laws by wearing appropriate kelin clothes. Above all, she should wear
a scarf on her head, the most important attribute of a married woman. She should
also wear a skirt or a dress. Wearing trousers (without a skirt) violates accepted
standards of attire appropriate for a young married woman.* The kelin’s status
at home is the lowest. She cannot address her husband’s family members by
their first names, but calls his parents apa* (mother) and ata*® (father), his older
sisters eZe* (older sister), his younger sisters kyz (girl), his older brothers ake*

# These customs have been present among the Kyrgyz people for a long time; similar prescrip-
tive norms and interdictions are described in ,Kyrgyzy. Etnogeneti¢eskie i étnokul urnye pro-
cessy w drewnosti i srednowiekov’e w Central'noj Azii” (Moldlobaev, Pirimbaewa 1996: 89).
# The most common clothes consist of cotton, knitted or suede sets of matching trousers
and knee-length tunic (usually in various shades of red, pink and purple).

# Ama (kir.) - mother, a form of address used for an older relative.

* Ara (Kyrg.) - father, ancestor.

¥ ke (Kyrg.) - older sister, for of address for a woman older than ego.

# Axke (Kyrg.) - older brother (also father) another form ara (Kyrg.) - older brother, pal, friend,
uncle, older relative.
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(older brother), his younger brothers bala* (boy).** As it is also not allowed to say
the names of family members in their absence, when speaking about them, she
must find an expression which, without saying the name, will indicate the appro-
priate person (Ismailbekova 2014: 378-379). Restrictions related to family members
go even further. She may not address by name those members of her husband’s
family who were born before she married into the family. Even if a child is born
the day before the new kelin’s marriage, she will always address them kyz or bala.
A young married woman is expected to have a child as soon as possible, prefera-
bly within a year of getting married. If the couple does not produce a child after
one year, they will increasingly experience social pressure to do so. The issue
is discussed not only by the immediate family, but by the whole community.
One woman told me that if a kelin does not bear a child within two or three years
after her marriage, her husband has the right to send her away. Another woman
mentioned the difficulties she experienced: For two years I could not get pregnant,
Twas treated in the hospital and his [husband’s] family were against me. They urged him
to send me home, but he did not listen to them.

The respect shown by a kelin as the Other in the husband’s lineage has a two-
fold meaning. First, it “reminds” everybody of her status - even though she is part
of the family, she does not belong to the family. Secondly, and as a consequence,
due to the fact that she is a ‘familiar Other’, she can host and effect transformation
of the new kelin in her husband’s family.

In addition to the labor provided for the benefit of the family members, it is
good if the kelin is also actively involved in social events related to the life cycle.
As a Zene, she has a social responsibility to carry the dowry of her daughters
from the countryside to the groom’s family and to welcome other young brides
to the village during their wedding. She will be the first to tell the families of newly
brought brides that their daughters are virgins and who will see the potential
grooms first. For social tasks and active involvement, she will receive money
and various gifts (Ismailbekova 2015: 384).

Transformation and gaining respect

Family and social life in a Kyrgyz village is perceived through the lens of respect.™
A woman develops her position within a family to whom she shows respect -
in her old age she is respected if she herself was hardworking, raised children
and got them married. When I collected women’s stories,* their sparingly told

¥ Bana (Kyrg.) - child, infant, boy, son, grandson.

® The forms of address used within the family are age-related. Younger siblings address
the older siblings by using terms for older brother, older sister (like kelin), sometimes adding
their first name. older siblings call the younger siblings by their first names.

! Mroczkowska identified two categories: shame and respect (Mroczkowska 2010), while
in her 2018 publication she claimed that “the Kyrgyz world is mainly described using the cate-
gories of tradition, respect, honour and shame” (Mroczkowska 2018: 272).

%2 The following diagrams are based on the stories of 20 women.
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life stories focused on education, dreams, marriage and present life. All these
stages of life were subordinated to the family, which I called the centre. The centre
is a household linked to family and lineage, and a given person acts to benefit it.
In her article “Constructing the authority of women through custom: Bulak vil-
lage” Ismailbekova described case studies illustrating how women gain authority
(or when Kyrgyz family ideals are violated) by meeting all the norms of Kyrgyz
family ideology and creatively negotiating strategies within the patriarchal sys-
tem (Ismailbekova 2015).

During a woman’s life, the centre to which she has to submit, or in which she
ultimately becomes the one who is subordinating, changes three times. At first,
she lives with her parents, obeys them and shows them respect. Later, when she
pursues education or finds work without being married, she is still subordinate
to the will of her parents and their home is her centre. When she gets married, her
husband’s family home becomes her centre. She works for the household’s benefit
and is supported by the income generated by it. She needs to be even more obe-
dient than in her parents” house. As a young kelin, she is subject to a wider scope
of norms,” and she needs to behave accordingly. The norms are primarily focused
on showing respect to the in-laws, who are the most prominent representatives
of the centre, as well as decision-makers. When the woman gives birth to her first
child, she usually moves with her husband to a separate home and starts to run
a separate household. She will remain subordinate towards the husband’s family
(the centre - the “big house”) for many years and the degree of her subordination
will be inversely proportional to the respect that she has “gained” (becoming
a centre for others: her children and later her daughters-in-law).

Ismailbekova comes to another noteworthy conclusion - that the status
of a young wife depends on how well she is doing in her parents-in-law’s home,
and that the husband’s status depends on his wife’s socialization in rural social
life (Ismailbekova 2014: 385).

% The new kelin’s status is the lowest within the family, and she is expected to show respect
to all family members. In her own family, she used to follow mainly the rules of age seniority,
which are for her a natural part of everyday life. When she starts living in the new place, she
needs to familiarize herself with the new rules.
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Studying away
from home
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DIAGRAM 6: Subordinating to the center/becoming the center

A little girl (kyz) is subordinated to the centre and obeys her parents” will.
Later on, when as a young woman she gets married, she becomes a daughter-in-
law (kelin) - she loses her status as a subject, assistance and obedience towards
the new centre are more affirmative than in the household where she grew up.
As time passes, if she shows respect to others, bears children, she will become
responsible for her household and will gain the status of an adl.>* Her position
slowly changes and at the right moment, she will have her own kelin, who will
show her respect. She will become a kempir,* a well-respected old woman sitting
in the best spot, to whom daughters-in-law bow and for whom they do most
chores, while family members and the community at large ask her opinion (Dia-
gram 6 and 7).

kyz —» kelin —» adl —» kempir

DIAGRAM 7: The stages of life

* Agn (Kyrg.) - woman, wife, spouse.
% Kemrmmp (Kyrg.) - old woman.
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Ismailbekova presents a similar model, revealing a more complex image
of the role of women in Kyrgyz society than the one present in the general dis-
course of national patriarchy. The authority and power of women are realized
through their successive roles as bride - kelin, mother - apa and mother-in-law -
kajnene.>® However, the construction of authority is not easy. It is a rather complex
process involving many factors, such as Kyrgyz family ideals, age, reciprocity
and the individual’s ability to engage effectively in “patriarchal negotiations”
(Ismailbekova 2015).

Conclusions

In this article I have presented a model of marriage by bride kidnapping, based
on the analysis of descriptions and ethnographic observations I made during my
fieldwork, focusing on the actions of specific individuals. This model revealed that
the main social actors during the marriage ceremony are unrelated to the newly-
weds: they are friends and neighbors of the groom, and the bride’s and groom’s
affinal kin. The kidnapping and marriage, as well as a number of activities that
precede it, show that the act of kidnapping is part of a social process and collective
activities of the whole community that is involved in it. The marriage, the offering
of meat from an animal slaughtered and used for blessing is also the beginning
of bonds and sustained exchanges and relationships between families.

In my analysis I focused on the dynamic relationships between otherness
and familiarization, which involves the making of a familiar Other (just like
the other familiar Others). These relations consist in the appropriation of the Oth-
er’s subjectivity, whereby the Other must be disempowered and then familiarized
in order to be used in the process of making new subjectivities. These subjectiv-
ities are created on three levels:

1. The transformation of the Other into the familiar Other, who with time

will acquire new subjectivity.

2. Fertilization, giving birth and raising offspring.

3. Acquisition and creation of new subjectivities by the familiar Other through

participation in marriages by bride kidnapping.

I have presented this process through the cycle of a woman’s transforma-
tion by identifying the actions by groups of people: the predatory/anti-social
actions of men and the familiarizing/socializing actions of women. The activities
involved in the act of bride kidnapping mark the beginning of the process, which
will later be perpetuated by the kidnapped bride herself. Both types of action:
predatory and familiarizing are performed in collaboration, with oppositions lead-
ing from duality to unity. The term “familiarizing predation”, used by Fausto
(2000), fully illustrates this collaboration (Diagram 7).

% Kartuene (Kirg.).
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predatory/anti-social familiarizing/socializing
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familiarizing predation

|

constitution of new subjectivities

Diagram 7: Constitution of new subjectivities by familiarizing predation

In the next stage of her life in her husband’s family home, the woman contin-
ues to acquire subjectivity and to procure new ones. The final conclusion is that
the custom of bride kidnapping triggers the constitution of a new subjectivity -
a ‘new person’. This process, in turn, is a way of social reproduction of families,
which takes place through the acquisition, familiarization and constitution
of subjectivity resulting from collective agency of all the family members.
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SUMMARY

Bride kidnapping in Northern Kyrgyzstan as the initial stage of subjectivity-
forming process

Kyz ala kachuu (Kyrgyz: kvi3 asa xauyy) translated as “to take a young woman and run away”
is a form of women kidnapping for marriage purposes in Kyrgyzstan (Kyrgyz Republic).
This term applies to either of the performed actions: kidnapping with permission from
the future wife, and without her consent. In this article, I propose an anthropological
interpretation of bride kidnapping, using the concept of ‘person-making’. In my analysis,
I go beyond the act of kidnapping itself, which I present as part of a wider social process.
Drawing on my fieldwork in Northern Kyrgyzstan, I show that marriage through kid-
napping is the first stage in the social process of building female subjectivity and the way
of reproduction of Kyrgyz families. The reproduction takes place through the acquisition,
familiarization, and constitution of subjectivity resulting from the collective agency of all
the family members.

Keywords: Kyz ala kachuu, bride kidnapping, family, social roles, Kyrgyz Republic,
post-Soviet states
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Postsocialist animism: personhood, necro-personas
and public past in Inner Asia

n Soviet times, animism was described as a relic of a primitive socio-economic

formation. It was the direct consequence of Lewis Morgan’s influence on Fried-
rich Engels and Vladimir Lenin’s thought. The only acceptable place for animism
in the socialist society was an ethnographic museum. Theory of social evolu-
tion assumed a hierarchy between the former and present stadiums of human
development. In Siberia and Mongolia, this hierarchy was not only operating
in time, but also in space and inter-ethnic relations. Socialist city and state farm
were spaces of modernity, from which superstitions were forced out either
in space (to the outskirts of civilisation) or in time - i.e. relegated to the past,
associated with former social formations. Any animistic phenomenon was treated
as opposed to modernity (Vakhtin 2006: 49; Peshkov 2012: 172; Sundstrom 2012).
For most authors, Siberian animism, along with other forms of native ontologies
and spiritual practices, was identified with shamanism (Sundstréom 2012: 355-362;
Hamayon 2013: 284).!

Animism emerged into the public sphere out of the blue, right after disinte-
gration of the Soviet Union and the collapse of the socialist state-led moderni-
sation. Along with ethnic renaissance and nation-building process, animism
was involved in the transformation of the Soviet world. It was not only about
shamans’” engagement in ethnic mobilisation, but also about the increasing use
of an animist perspective to undermine modern state monopoly for the past,
resulting in the formation of native regimes of historicity. This is crucial for eth-
nic institutions for which a newly defined, pre-socialist past becomes a source

1 According to our records, the animist practices go far beyond shamanism.
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of moral authority for the postsocialist present (Humphrey 1992: 378). However,
shamanic practices and animistic perspectives are also used by local communities
to overcome the trauma of mass repression or to secure their land rights.

One major theoretical issue that has dominated this particular field of inquiry
for many years was the authenticity of the so-called neo-shamanic practices.
So far, very little attention has been paid to the practical and pragmatic dimen-
sions of postsocialist animism.? The aim of this paper is to explore the rela-
tionship between animist ontology, shamanic practices, and bottom-up public
past in postsocialist Inner Asia.* This study’s specific purpose is to shed some
light on the local conceptions of personhood, nonhuman agency, and their role
in structuring native visions of the past. The paper is based on a case study of three
unique manifestations of the public past in three regions of Inner Asia: (1) Nego-
tiations between families and the spirits of their ancestors - victims of commu-
nist purges (Mongolia), (2) Powerful necropersona that allows local communities
to gain political subjectivity and undermine conventional post-Soviet historical
narratives (Altai), (3) Return of the undead lama Itigilov that caused Buddhist
revival in the region (Buryatia). All these cases can only be properly understood
if we take into account the local concepts of personhood.

Selected examples seem to support Morten Pedersen’s thesis on the gener-
ally totemic and hierarchical nature of southern North Asian societies, where
inter-human perspectivism dominates, and people enter relations primarily with
their ancestors’ spirits (Pedersen 2001: 422-423). It is noteworthy that in the commu-
nities where I worked, people constantly interacted with nonhuman agents: animals,
land masters spirits (gazryn ezen), and river hosts (lusan). Elements of extra-human
perspectivism were also present. Hunters in the Tunka Valley (South Buryatia) told
me that bears were previously humans, and that it was dangerous for a hunter to kill
more than 40 bears in his lifetime, because after death such a hunter would rein-
carnate as a bear. On the other hand, some Tuvans maintain social relations with
nonhumans, which in Descola’s classification (1996: 88) makes them animists. For
example, there is a custom to put a straw in an empty vodka bottle because ‘an ant
might come, he will also want to drink and should be kindly returned home. How-
ever, the cases discussed in this article focus on relationships with posthuman per-
sons, because they play an essential role in creating local historical narratives. Below
I present some evidence that, in contemporary Inner Asia, we deal not only with
a combination of animistic and totemic features (Willerslev, Ulturgasheva 2012: 50),
but also with constant switching and mixing of these two ontologies and naturalism.

2T use the term postsocialist animism because the groups discussed in the text have undergone
intensive Soviet-style modernist socialisation. For them, therefore, animism is one of the few
available ways of interaction with the world.

*In this paper, instead of ‘public history’, I use of the term ‘public past’ to distinguish
indigenous techniques of ordering and representing the past from Western historiography
and the institutional forms of commemoration built upon it.

* This paper is the result of the research project No. 2017/25/B/HS3/00675 called Kinship
and Sedentarization in Inner Asian Urban Areas of Hailar, Ulan-Ude and Ulaanbaatar funded by
the Polish National Science Center.
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Personhood and the generic notion of the past

According to the classical approach, concepts of personhood in Inner Asia were
described using the term ‘soul.” Usually, scholars wrote about three souls inhab-
iting the human body. Numerous authors have discussed this issue (Okladnikov
1937: 860; Mikhailov 1987: 39-62; Kisel’ 2009: 13-14), and various approaches
have been put forward to conceptualize it, but the term ‘soul” tends to be confus-
ing. The concept has been borrowed from Christian and Platonic vocabularies
and does not fit any of the three local designations. Anthropologists often deal
with different, multi-dimensional forms of subjectivity that go beyond the Euro-
pean concept of the soul (cf. Pedersen, Willerslev 2012: 467-471). The terminology
introduced by Russian researchers has undoubtedly modified the original ideas.

It is also hard to overestimate the influence of Buddhism, Orthodoxy, Soviet
atheistic modernism, and, finally, the free-market economy on local forms of being
in the world. These new worldviews provided significantly different ontologies
that have been syncretically internalised by individuals. Acquired worldviews
are expressed in practices. They are no longer abstract knowledge, and certainly
not a defined ontology, i.e. a theory of what exists and how it exists. That is why
conflicts between initially different visions of the world and personality are rare.
For instance, during my fieldwork in Tunka Valley in Buryatia, I heard diverse
claims. Some people stated that they had one soul, others that they had three, yet
others did not know how many souls they had, or indeed, had no opinion on this
subject. Once, when I got lost in the forest, I accidentally came across a Buryat
cemetery. My host began the purification ritual immediately after I returned
home. He thought I could have brought ‘something dangerous’. A devout Bud-
dhist named Volodya, holding a lit sprig of juniper, said something about the evil
spirits lurking in the cemetery. I asked him:

According to Buddha’s teachings, is it not so that after 49 days of being in the bardo
state [an intermediate state between death and rebirth], the mind has to be reborn
in one of the six spheres of existence, following the tendencies accumulated over
previous lives?

Volodya’s shook his smoothly shaved head, thought for a while and answered:

- Yes, it is reborn [he says], but it is not always successful. Sometimes something
goes wrong; someone dies not his own death and then wanders around, comes
to his relatives and tries to draw them and take them with him. We call these
ghosts booholdoj. There are a lot of them in cemeteries, that is why we do not go
there.

- In that case, the mind is not reborn, or is it reborn as a ghost? - I tried to integrate
these strange words with my previous canonical Buddhist model of the world.
- Reborn or not, ghosts are dangerous. Some say that a man has many souls,
and one of them lives in the graveyard after their death. The lamas have recently
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hung up the information that there is no booholdoj, and all that is just superstition.
And whom shall I believe? Everything is intertwined and mixed up: Buddhism,
shamanism, and Orthodox beliefs (...) And yet, it is better not to go to the ceme-
tery. After all, does it really matter what kind of ghost will haunt you?

Initially, I interpreted this ambivalence as a manifestation of religious syncre-
tism, and on the other hand as a result of the post-Soviet crisis of ethnic culture.
However, at some point it occurred to me that this is what anthropologists call
‘culture’ in practice - at least until a descriptive cultural model is taught at school.

Animist models and images of the soul, as Katherine Swancutt and Mireille
Mazard noted, are often created as a result of a kind of reflexive feedback loop,
whereby abstract anthropological ideas about practice and beliefs are acquired
and recirculated by researched natives (Mazard, Swancutt 2016: 1-6). It is only
when research participants gain this defamiliarised self-image and begin to use
anthropological concepts that their statements and practices become consistent.
One may conclude that everything is fluid, relative, and complicated, but we shall
not dwell on trivialities. It is, therefore, necessary to introduce a working model
of local ideas about personhood.

According to Aryuna Suvorova, Buryat shamanists believe that a human
being consists of several invisible entities: (1) siilde - vitality, life force, (2) amin -
soul-breath (3) hiinehen - soul-shadow. At the time of death, a person first loses
his or her life force siilde, then the breath - amin, and at the very end, hiinehen
leaves the body. This third component of subjectivity is sometimes described
as body-like and material but subtle, stealthy, and noiseless. After death, siilde
becomes the guardian spirit of the family or is reborn, amin remains with the bones
of the deceased, and hiinehen slowly expires like a candle or goes to the realm
of the dead were it is transformed into the predatory wandering spirit - booholdoj.
Sometimes stilde can leave a person who is still alive. It causes his or her to lose
strenght, and ultimately leads to death. The southern Buryats claim that after
death, siilde stays with the corpse, amin is reborn, and hiinehen becomes a wind
spirit (hij) and keeps watch over the relatives (Suvorova 2012: 162-163).

A similar concept of three-fold complex personhood has been noted among
the Mongols. Ami is the energy associated with the breath, and it just evaporates
after death. The siiiider (lit. shadow) has a human form, and after death, wanders
for some time on the Earth until it sinks into the ground or burns out. Immortal
and material siins can leave the body in a dream and travel around the world.?
Shamans can talk to the siins of the dead people. With the help of siins, the shaman
can also communicate with higher deities (Tulisow 2007: 31-33).

Caroline Humphrey observed a similar concept of spiritual components (ami,
siild, sumus) among the Daurs of the Inner Mongolian Barga region (Humphrey,
Onon 1996: 2013). Nikolai Baskakov writes about four components of the soul

® During my fieldwork in the Tunka Valley, I noticed that loss of soul is a common diagnosis
in Buryat medicine, offered by both lamas and shamans. The similar situation among Mongo-
lian Darkhats was observed by Morten Pedersen (2011: 1-5).
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(stine) among Siberian Turks: tyn (breath), qut (vital force), djula (twin), and siir
(image) - a visible ghost of the djula that has temporarily left the body. After
death, these components diverge and transform into various visible and invisible,
ephemeral, and permanent forms (Baskakov 1973: 108-113).

An ethnographer and religious expert Taras Mikhailov argued that in Buryat
shamanism human being has an invisible but material soul - hiinehen or siines.
Hiinehen has the character traits of the person with whom it is associated.
It can leave the body, wander the Earth, visit the spirit world, and then return
to the body. Bulagats of Cisbaikalia believe in the existence of three souls inhab-
iting the human body: (1) the good one that has access to the celestial deities
Tengeri and cares about the host, (2) the medium one that is sometimes stolen
by evil spirits, which brings a person to death, and (3) the evil one that always
stays in the body and guards its bones after death. The latter afterwards becomes
a booholdoj (Mihailov 1987: 39). A similar tripartite division can be found among
Tuvans, who refer to the right, middle, and lousy soul using the Mongolian terms:
sain, dund, and muu siins (Kisel’ 2009: 13).

In another version, recorded among the Buryats in Alar district, the first soul
after death faces Erlen-khan - the lord of the underworld, and is judged, the second
becomes booholdoj, and the third is reborn in a new body (Mihailov 2004: 366-367).
The specific concept of personality is closely connected with the collective, ances-
tral dimension of pre-modern Buryat society. At the same time, this concept has
been adapted to Buddhist beliefs, sparking new syncretic doctrines, e.g., on ances-
tral karma. The traditional kinship system influenced perception of reincarnation.
Many Buryats believe that ancestors are reborn in the family, hence the custom
of tagging the hands and other parts of the corpse’s body. Birthmarks in the same
places are then sought in newborns, and are believed to be a sign that the ancestor
has been reborn as a specific child (Belyaeva 2009: 242-243).6

Rebecca Empson, who carried out her research in northeastern Mongolia, also
highlights the kinship dimension of personality. Despite biological explanation
for human reproduction being taught in schools, at the level of symbolic com-
munication people still believe that the creation of the child’s body is the result
of a combination of paternal bone (jasan tér¢l) and maternal blood (cusan tdrdl).
The ancestors are believed to be reborn within their clan (Empson 2011: 114-115).

Working with the material collected in Mongolia, Oyungerel Tangad, instead
of souls, prefers to talk about numerous ‘life forces’ that make up a human being;:
ami (vitality), siins (spirit, intellectual part of life forces), siild (individual and ances-
tral vitality), bujan (grace, merit, wealth), zaja (fortune, destiny), hisig (prosperity).
Ami is the life force that determines the personality of beings. The person who lost
ami - dies. The state and lineage group also have ami; it can be strengthened with
the sacrificial offering - tahilga (bur. tajlgan). The spirits of illustrious and powerful
ancestors become ongons - the guardians of the family (Tangad 2013: 90-111).

¢ In 2009, during my stay in Ulan-Ude, I lived with a family in which the son was considered
to be a reincarnation of his paternal grandfather, and the daughter a reincarnation of her grand-
mother. The children had the same names as their grandparents.
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In her discussion of Tangad Oyungerel analysis Katarzyna Golik noted that
the list should also include the Buddhist concept of hijmori (tib. lungta) - ‘wind
horse’, soul-life energy, as well as luck and fate (Golik 2013: 216). These examples
do not exhaust the diversity of personhood concepts. Native terminology con-
tains many other terms that can be translated as ‘soul’, ‘mind’, or ‘spirit’ Yuriin
Bayansan uses the term ‘soul’ to refer to the Mongolian concept of setgel, which
is linked to the related terms ojun uhan, bodol, and which in other contexts could
be translated as ‘mind’, ‘consciousness’ or ‘intellect” (Bayansan 2005: 1-5).

It thus can be concluded that the concept of human personality in Inner
Asia is complex, multilayered; it is a temporary aggregate consisting of the body
and several different, less visible basic elements, which after death separate
from the body. Thus, death is a process of decomposition into different types
of matter and energy that transition to a different place and begin to function
independently. One element stays with the corpse, posing a threat to the living.
The other is reborn within the clan, and yet another one joins the community
of ancestral spirits. Therefore, after death, a person can be worshipped with other
ancestors, give us advice, and protect our family. He or she can also become
a dangerous spirit guarding the bones of the deceased or be reborn as our son
or daughter.

The anthropological model of a comprehensive personality explains the taboo
related to visiting burial sites, even though people worship ancestors and believe
in reincarnation. People do not worship their ancestors in graveyards but in sites
devoted to ancestral worship. Ongons — ancestral spirits that take care of the fam-
ily and provide vital energy, in return require regular attention, remembering
and sacrifice. Neglected ongons can get angry and start tormenting their descen-
dants. Male patrilineage members make ancestor offerings, but more significant
rituals should be carried out by a shaman. He also performs rituals to applease
the neglected spirits of their ancestors.

During postsocialist transformation, these practices became popular. The end
of aggressive atheisation enabled shamans to return to the public sphere, which
provided people with more access channels to their ancestors. At the same
time, pauperisation, illness, alcoholism, and other ‘plagues’” accompanying this
quite violent transformation were explained as the result of the wrath of ances-
tral spirits, who were often neglected in the communist period - no sacrifices
were made to them, and many of them have been forgotten. Caroline Hum-
phrey noted that shamanic practices stimulate a renewal of genealogical lines,
relationships between members of kinship groups dispersed between the city
and the province. Rituals of ancestors” worship are also practices that situate
the past in the patrilineal family’s structures. Shamans urge people to reconstruct
the names of their ancestors and relatives, as well as to discover their family’s his-
tory (Humphrey 2002: 205-211). The genealogical lines and stories about ancestors
provide a framework for collective memory and perception of the past. As in other
kinship-oriented societies, an agnate who is not called forth in public gradually
falls into oblivion and eventually disappears from genealogy (cf. Carsten 1995).
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Through genealogical narratives and rituals, the community that creates its
boundaries by kinship ties forms a usable past.

French historian Frangois Hartog, inspired by the work of Marshall Sah-
lins, writes about various regimes of historicity. The term in his understanding
denotes how specific cultures perceive, express, use, and deal with the past. Har-
tog noted that in traditional societies, the past is often depicted through myth.
Due to the global hegemony of Western historiography, local regimes of historic-
ity take on a political dimension and create alternative forms of representation
of the past that undermine Western dominance (Hartog 2005: 8). Neil Whitehead
wrote in a similar vein about ‘indigenous historicities’, emphasising their particu-
lar understanding of time, knowledge, and being that make the past meaningful
(Whitehead 2003: xi). In Inner Asia, alternative regimes of historicity are used by
post-Soviet ethnic minorities to process their political and cultural emancipa-
tion. Sahlins himself wrote about mythopraxis, which he defined as organisation
of historical action as the projection of mythical relations (Sahlins 1985: 53). In this
paper, I consider mythopraxis as one of the leading genres of native regimes
of historicity.

The idiosyncratic character of Inner Asian native regimes of historicity
is due to the fact that “history-tellers” may not only include living people but
also the spirits of the deceased. Ancestors demand respect and remember-
ing from their descendants, causing illness and misfortune as a punishment.
However, they can also communicate their will to the shaman, or may appear
in a person’s dreams and convey their wishes. They can also enter the sha-
man’s body during the rite and speak with their voice to the gathered relatives.
In Soviet times, some ancestors have not been spoken of for years and were
forgotten not only due to the internal practices of genealogical selection, but
passed into oblivion after having been repressed by the State. They must be
remain the proverbial ‘dust’, because their remains had been previously buried
in anonymous mass graves.

Shadows of forgotten ancestors

In May 2006, during a short-term visit to the Buryat villages of Khentei and Dor-
nod provinces, my attention was caught by the meticulousness with which
many people studied their genealogy. Many of them were writing details down
in individual notebooks and drawing pedigree charts. At the time, I considered
it to be another expression of traditionalism of the Buryat diaspora in Mongolia,
which, in isolation, has preserved its native culture better than the community’s
ethnic core in Siberia. When an old Buryat man had been showing me a carefully
completed family tree for two hours, I considered it to be primarily a revival
of those elements of ethnic culture that did not enter the canon of socialist culture
and were stigmatised as ‘relics of feudalism” or ‘superstition’. Admittedly, my
interlocutors, when I asked about repressions, often told me that many Buryats
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did not know their ancestors well because, under Choibalsan,” most men were
deported or shot and buried in unknown graves. However, I saw genealogy
as an innocent form of memory organisation. I did not suspect the vital role
it plays in overcoming socialist history and the trauma of political repression.
Instead, I focused on the incredible proliferation of shamans in the region, espe-
cially in the Bayan Uul and Kharkhiraa in Dornod province. In almost every
family, there was a man who had become a shaman. Even the son of the lama who
hosted us during our stay was a shaman. In Kharkhiraa, on the famous shaman
Tsedendamba’s initiative, a whole centre was built with a shamanic and Buddhist
temple and a complex wooden structure for the shamans’ initiation. Every year,
several dozen people participate in initiation rites called sanar. The number of sha-
mans in the area is increasing because the spirits choose more and more people
to be shamans. People’s current problems are interpreted as a result of ignoring
this calling, rejecting the shamanic gift (udha, ug). The long-term fieldwork by
Manduhai Buyandelger revealed that shamanic boom is associated with both
political transformation and the repression of the 1930s (Manduhai 2013).

The collapse of communism in Mongolia and chaotic privatisation have led
to many rural and pastoral communities” rapid impoverishment. People began
to live profoundly precarious lives, uncertain about their future in a free-market
system. In towns like Bayan Uul in the Dornod province, Buryat communities
were also uncertain of their past, as many men were exterminated in 1937-1939.
On the one hand, the State pursued the policy of forgetting and erasing memo-
ries of repression from public spaces. On the other, fearing further repressions,
the survivors were hiding their identity and often did not pass on their memories
of repression to next generations. Shamans who could come out of hiding with
the advent of democratisation, began to play a significant role in this uncertainty
management.® They blamed the angered spirits of ancestors for economic
and existential failures that plagued communities during the transformation.

These spirits are divided into two categories: ongon - the spirits of ances-
tors who have not been fed nor have received sacrifices for years; and vampiric
tiheer - the spirits of people murdered during repressions and buried without
rites that come to their descendants to hurt them. While an ongon is usually
the spirit of a shaman or a mighty ancestor, anyone who has not passed through
the appropriate funeral rites may become an iiheer. Unlike ordinary ancestral spir-
its, 7iheer has no memory and no identity; it is unable to tell its story and cannot
be appeased. It can be driven out for some time, with the help of a lama reciting
Buddhist texts and prayers, but will return after some time. A person killed by
the zileer becomes such a spirit. There is a shamanic ritual called iiheer haaah,
during which the spirit is lured into a leather bag and then left at a crossroads.
Some try to confuse harmful spirits by moving to Ulaanbaatar, so that the spir-
its cannot find them. An innovative method is to change one’s genealogy by

7 Khorloogiin Choibalsan (1985-1952) - Stalinist leader of Mongolia.
8 Since copying with uncertainty is one of the basic functions of shamans, it can be said that
they have adapted their practices to new social conditions.
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changing the data in the ID card and adopting the mother’s patrilineage and her
maiden name, following which the ghosts cease to be related to their victim,
which makes access to the victims more difficult (Swancutt 2008: 846-860).°

Unfortunately, the spirit usually returns stronger and even more danger-
ous. The only sure way to get rid of an iicheer is to transform it into an ongon -
a full-fledged ancestor spirit. To be able to perform the ritual shaman must first
explain the story of such a spirit. To this end, the shaman conducts conversations
and gathers memories, not only among the living but also among the ancestors’
spirits, who, by sharing their experiences and remarks, allow to gradually recon-
struct the past and reveal the identity of the ziheer that has been haunting the fam-
ily. By sacrificing rams to ancestral spirits, families receive memories and stories
of the past in return. Spirits are not omniscient, but just like people they have their
memories, their point of view and feelings (Manduhai 2013: 10-17).

Spirits, just like the people who are still alive, can only provide partial, sub-
jective, and uncertain knowledge. Sometimes they lie and impersonate ances-
tors, so that people include them in their genealogy and make sacrifices to them
(Swancutt 2008: 856). The reconstruction of genealogy is a meticulous, collective
work involving the memory of the living and the spirits, through which people
try to access the history that had been repressed and condemned to oblivion by
the State. Spirits have sparked a growing interest in the family past, and the com-
munity’s past, since the causes of present failures began to be seen as situated
in the past, especially that related to repression and the period of oblivion. Stories
told by spirits through the shaman’s mouth create an interpretative framework
for reconstructing the past and explaining the present. This process is very dif-
ferent from official historiography or public history generated by government
institutions.

To pacify the ancestor’s spirit it is necessary to identify it, place it in a precise
genealogical order, as only then the shaman can make the sacrifices adequately.
With the ongoing reconstruction of genealogy and family histories, ancestral
spirits regain their identity and have the opportunity to share their experiences.
The reconstruction of history begins with restoration of genealogy. Complement-
ing the family tree involves revealing the identity of all ancestors, as well as find-
ing a place where one can encounter the ongon and make offerings to it, deter-
mining the specific addresses of the spirit - huudal buudal, places where a person
was born, died, was buried, as well as places where the spirit drinks water, plays,
and strolls. Without these data, it is difficult for a shaman to come into direct
contact with the spirit. Recalling ancestral spirits, their place in the genealogical
structure, social position, and their biography is therefore combined with spa-
tial practices, identification, and refuelling memories of the ancestral territories
in which the ancestors lived and in which their spirits live. In the case of shaman
spirits, one should also consider what title such spirits possess and which deity

? This is similar to the practice I have observed in the field, where the spirit of the disease
was transferred onto a dummy that is given the name and the clothes of the sick person, while
the patient is now using a new name.
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or mighty Tengri - the spirit of the celestial court (Burhan Garval) they serve. Their
social status needs to be clarified. Without this, the ancestor’s spirit is incom-
plete. The spirits regain their personality and can speak and tell a story through
the shaman’s mouth only when their descendants remember them, know their
name, and offer them sacrifices. Before talking to the assembled people, the spirit,
entering the shaman, demand that they introduce themselves, present their fam-
ily identity, genealogy, place of origin, and the clan’s battle-call. This is another
level at which spirits stimulate the reconstruction of family stories (Manduhai
2013: 45-46).

The spirits of people murdered and buried without witnesses became for-
gotten ghosts. They have no identity and cannot speak, but they return, cause
people to commit suicide, bring disease, death, insanity, alcoholism, and failure.
Transforming a harmful siheer into an ancestral spirit requires its identification
and knowledge of the cause, date and place of a person’s death. Without finding
the grave, which is often a site of mass execution, compelling metamorphosis,
regaining subjectivity by the spirit is not possible (Manduhai 2013: 80-84).
Therefore, spirits restore family and family memory and demand the disclosure
of details, chronology, and toponymy of crimes committed by the State. Ongons
are a spiritual form of family memory, while iiheers illustrate total oblivion.
Unable to enter a new reincarnation cycle or become an ancestor spirit, desper-
ate and forgotten zileers demand attention; they want to restore their historicity
and subjectivity. The transformation of zileer into ongon is a form of memory
work (of both living and dead) and a form of reconstruction of history, achieved
by explaining and locating the details of the crimes committed by the State eight
decades ago.”

Local struggles with the communist past occur not only in cooperation with
the spirits of ancestors. Many Inner Asian communities are trying to reassert
temporal connections broken by Soviet modernisation, and while doing so, they
seek assistance of posthuman persons.

The Altai princess

In 1993, on the Ukok plateau at the border between Mongolia and the Republic
of Altai, an archaeological expedition from Novosibirsk dug up a burial mound,
where they discovered a sarcophagus. Inside it, preserved in permafrost layer,
rested the mummy of a young woman born 2500 years ago. The discovery sparked
worldwide interest, and the mummy was transferred to Novosibirsk and later
to the Moscow Science and Research Laboratory within the Museum of Lenin,
where the body recovered from the ice was preserved using the method devel-
oped to preserve the corpse of the revolutionary leader.

1 A similar process of transformation (but achieved through Buddhist rituals) of anonymous
bodies of mass execution victims into the ancestral guardian spirits was described by Anne
Guillou in Cambodia (2014).
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Shortly after discovering the burial site, the local population started referring
to the recovered body as the Altai princess, the goddess - the foremother of all
Altaians, and the White Lady (Alt. Ak Kadyn). Soon she became identified with
Ochi-Bala - a heroine of an Altai epic who protects the entrance to the underworld,
preventing evil entities from coming out onto the surface. Minor seismic trem-
ors felt during the exhumation of the body were interpreted as a warning from
the princess, whose peace has been disturbed. Altai shamans, consulting with
Altai khans’ spirits, announced that the princess demands to be once again placed
in her grave and never again taken from the Altai. Violation of the princess” will
was feared to cause terrible consequences. At the same time, there were protests,
aiming to halt archaeological works in the region. In 1998, the authorities decided
to prohibit excavations throughout the Altai Republic for ten years (Halemba
2008: 284-295).

All the while, the princess’s body, despite the Altaians” demands, was studied
at the Institute of Archaeology and Ethnology of the Russian Academy of Sciences
in Novosibirsk. In 2003, a strong earthquake occurred in the Altai Republic, which
was interpreted as a sign of the princess’s anger. Nearly two thousand buldings
were destroyed, and the village of Beltir was levelled completely. The earthquake
was felt within a 1000 km radius from its epicentre and reached as far as Novo-
sibirsk. The documentary film by Aliona Zharovska Revenge of the Altai princess
(2006) presented the position of opponents of the archaeological excavations.
Altaians were appalled by the fact that archaeologists thawed the permafrost
in the tomb using boiling water. Koke Talkybaeva lamented: “When I think about
them pouring hot water on her, I am unable to calm down for the entire night. She
was crying so much, and no one could help her in that terrible moment.” Rumours
have it that the hot water destroyed the princess’s beautiful face. Local historian
Akai Kynyiev stated the following:

Let the archaeologists dig up their mothers and bring them here - place them
on a table before me. Then I will say - okay, now go and dig (...) If we were savages
not caring for history and not familiar with our ancestors, we would have dug
up these kurgans long ago, extracted the gold, and melted it. However, we have
not done so, and we protect those kurgans. Our shamans have foretold that if
this burial site is not restored to its original state, there will be natural disasters,
cataclysms in Altai, and these cataclysms will spread all over the Earth.

Shaman Kurtunak Unutov added to the historians” words: “These misfortunes
in Altai will never end, and it will only get worse. It is necessary to see the prin-
cess return as quickly as possible.” The elderly Klavdia Samtakova stated: “They
took that girl away to Novosibirsk - they study her, show her to the whole world -
naked! This is why the spirit of the princess is so outraged.” In the opinion of certain
Altaians, the signs of the princess’s wrath could be felt nationwide. Several days
after her removal from the kurgan, a coup d‘état occured in Moscow, and after
the first public exhibition of the Ak Kadyn’s body, the war in Chechnya began.
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The film was harshly criticized by the Novosibirsk archaeologists, who con-
sidered the Altaians’ claims to be ridiculous. In their opinion, anthropological
and genetic studies have shown that the mummy in the kurgan, characteristic
of the Pazyryk culture, is representative of the European race and in no way
can be considered an ancestor to the Altaians - representatives of the Mongoloid
race. Additionally, it is impossible to deem her a princess - judging by the grave’s
furnishings, the woman belonged to a slightly lower social class. Archaeologists
pointed out that during Soviet times they have dug up many mummies, and no
one ever interfered (Kazarina, Voroncov 2007).

As a result of the Altai people’s mass protests in 2014, a new wing
of the museum was built in the Altai Republic’s capital, and the sarcophagus
with princess Ak Kadyn's mummy was transported to Gorno-Altaysk. This
compromise did not satisfy everyone. The shamans continued to demand that
the princess should be returned to the tomb on the Ukok plateau. Following
the flood in 2014, the Altai Council of Elders decided to bury the princess once
again. However, the museum refused to release her ‘biological remains’, because
legally, they belonged to the Institute of Archaeology and Ethnology of the Rus-
sian Academy of Sciences in Novosibirsk, and the decision to re-bury the remains
was the sole discretion of the Ministry of Culture of the Russian Federation.

Between 2012-2014, shamans performed offering rituals for Ak Kadyn
on the Ukoku Plateau and in the museum, asking the princess to calm down
and prevent more disasters. Shaman Klara Kypchakova contacts the princess
through dreams and relates messages from her. She has warned that if her body
isnotburied again, global disasters will begin in 2014. During the rituals, Ak Kadyn
also speaks through shamans’ mouths - she gives people two years to restore her
body to the Ukok Plateau’s grave. The current War in Ukraine and the economic
sanctions against Russia were also interpreted as signs of Ak Kadyn’s anger
(Doronin 2016: 78-79). In 2015, a determined shaman and president of the Spiri-
tual Centre of Turks, Akai Kine, filed a lawsuit against the museum, demanding
the burial of the princess Ak Kadyn, sacred to the Altaians. The court dismissed
the case, which was then appealed (Belov 2016).

After returning to Altai, the princess began to inform the shamans about her
biography and detailed stories of the wars led by the Altai people. Princess can be
asked questions. The auxiliary spirits of some shamans also provided additional
explanations and information about the princess’s life, her army, and the history
of the Altaians. Then, the shamans met and reconstructed the past by exchanging
these narratives. The princess’s messages, supreme deity Altai Kudai and ori-
gin spirits transmitted during shamanic trances are recorded by special scribes
(alt. bicikci) and distributed on the Internet (Doronin 2016: 85-88). In this way,
the Altaians’ shamanic history, an alternative to conventional historiography,
has been created.

The two forms of the understanding of history and heritage, represented by
Russian archaeologists and native activists are highlighted by the dispute about
the ownership of the past, i.e. who has the right to give it meaning, and make
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decisions corncerning archaeological artefacts. We are dealing here with compet-
ing ideas on the status of archaeological findings as (1) the world cultural heritage
of humanity, (2) national heritage (3) the heritage of an ethnic group (cf. Gill-
man 2010: 141-195). It is noteworthy that similar types of conflicts regarding
archaeological findings and funerary equipment have been taking place for years
between Native American organisations and government institutions in the USA
(Vincent 2005: 33-44). It is significant, in this particular case, that the Russian
archaeologists persistently deny the Altai people’s right to decide the fate of burial
sites found on their territory. They recognise the right to heritage only within
limits set by scientific knowledge. Opposing the Altai claims, the archaeologists
have attempted to protect the privileged status and the authority of their disci-
pline, which archaeology enjoyed during the Soviet period (Reeves, Plets 2015:
210-211). Undermining the archeologists” authority may be considered an attempt
to decolonise the practice of archaeology, which throughout the decades have used
archaeological findings to objectify the Altaians in a series of ethnogenetic recon-
structions, often denying them the right to connect and identify with ‘genetically
diverse” archaeological cultures (Konstantinov et al. 2013: 81-91). Employing sto-
ries told by ancestral spirits and guardian spirits of places, including the embod-
ied spirit of Ak Kadyn, ethno-national activists incorporate ancient Scythian
culture into the national Altai history, thereby strengthening the political position
of the Altaians as long-term inhabitants of the region. It is highly possible that,
in the primary interpretive framework, the Altai people had opposed the excava-
tions out of fear of spirits” anger, but then the Altai politicians transposed these
concerns into the secondary framework - the dispute over the past and rights
to the land.

Marshal Sahlins would surely call the actions of Altai activists ‘mythopraxis’,
i.e. the introduction of myth into social practice (Sahlins 1985: 54-72). Mythopraxis
opposes the Russian historical narrative’s hegemony and helps the Altaians regain
their subjectivity, situate themselves in history, and rebuild their ethno-national
identity. The mythical practice also undermines the linear irreversibility of time,
in which archaeological relics and human remains, become passive tropes
of the past. Due to the animistic relation with the agency of the ‘necropersona,’
the Altaians create their own, non-modern history, which certainly should be
considered as a decolonising practice (cf. Domanska 2017a: 53-63). The mummy,
identified with the personage from the Altai mythology, has become a nodal point
that shapes alternative representations of the past and the future. Altaians have
nationalised the mummy, thereby creating their heritage concept as a subjective
entity imbued with great power, which should remain in situ. It is used to nego-
tiated identity, values, and the group’s place in society. The agentive dead body
becomes the subject of Altai necropolicy, in the process of which the Altaians
themselves strengthen their political subjectivity."

1 Similar forms of mythical practices are characteristic of post-colonial relations and contain
within them a significant emancipative potential (cf. Przytomska 2015).
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For the Altaians, the princess is not only a source of agency. The mummy
also has agency itself and, even though dead, is alive and functions as an active
agent of the public past and present. The animistic vocabulary was introduced
into the public discourse and became an inherent part of local nationalism. For
their part, the shamans have adapted an environmentalist vocabulary to make
their point in public. In mid-April 2020, the Altai Republic remained the only
region of the Russian Federation in which COVID-19 infection case had not yet
been identified. One of the members of the republican parliament Erzhanat
Begenov announced in the media that Altai is under the protection of the prin-
cess from the Ukok plateau (Pavlova 2020). At the same time, the shamans from
the White Faith movement began mediation with the spirit of the disease, trying
to negotiate the terms of saving the Altai population and all humanity.’> One
of the shamans told anthropologist Dimitri Doronin that “the forests are the lungs
of the planet, and since man has cut down many forests in recent years, nature
gives a sign to change his mind and punishes him the same because the virus
infects the human lungs” (Doronin 2020).

The ‘corpse of contention’ in this story has an ambivalent character. On the one
hand, traditionally, Altaians hold a shared belief in the danger of corpses
and burial sites because of their claim that uzut - one of the dead person’s souls
could transform into kara neme - a vampiric predator that can devour human vital
force - qut, siine (Baskakov 1973: 108-113). On the other hand, the spirits of sha-
mans, khans, and powerful ancestors support families” life force and help living
descendants who remember them and make offerings. Initially, the Altaians have
been opposing the excavations because they created a threat from angry spirits.
Identifying the mummy with the mythical figure of Ochi-Bala, which protects
the sealed gates to the underworld, has raised new fears - hence the demand that
the princess be returned to her tomb. The material body of a person belonging
to mythology serves as the proof of the visions of the past created by shamans
and spirits. The princess herself became an active narrator of the past, a vital
co-creator of the native regime of historicity. As a result, the mythical figures
were identified with the ancient Scythians, the Altaians gained the necessary
historical depth, and archaeologists were banned from conducting excavations -
they lost their monopoly on shaping local history and the right to disturb spir-
its. The Altaians appropriated selected elements of archaeological knowledge
and incorporated them into their mythopraxis. The posthuman actant agency
could be considered a distinctive feature of shamanism, were it not for the fact
that another powerful necropersona in Inner Asia is a Buddhist monk.

12 White Faith (alt. Ak Jay) - a syncretic religious movement which absorbed elements of Bud-
dhism and shamanism, that emerged in the first decades of the twentieth century. It had
a clearly millenarian and anti-colonial character. The leaders of the movement promoted unifi-
cation of all Siberian Turks (Halemba 2006: 28-32).
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The undead lama

In 2002, a Buddhist monk, whose body remained hidden for 75 years, was discovered
in Buryatia. It is the most peculiar and indeed the most inspiring display of spiritual
treasure found in many years. According to the official biography, in June 1927,
the former Khambo-lama - leader of the Buryat Buddhists, gathered his disciples, sat
in a lotus position, and declared that he would soon die. He ordered them to bury his
body in a meditative position and promised that he would return in 75 years time,
after which he immersed himself in meditation and ceased to breathe. His body was
buried in a wooden chest in a remote place. After the war, in 1955 and 1973, subse-
quent Khambo-lamas would in secret uncover the sarcophagus containing the body
of their predecessor and change his robes, perform rituals, and bury it again. In 2002
Khambo-lama Damba Ayusheyev found the body of lama Dashi-Dorzho Itigilov
and moved it with honours to the central Ivolginsky monastery. In 2008, a special
temple was built for the body, where followers may worship it during the main Bud-
dhist holidays. According to Ayusheyev, Itigilov is still alive and is in a state of deep
meditation, which is evidence of his high spiritual development. The Khambo-lama
calls the undead body ‘the spiritual heritage of Buryats and evidence of the endur-
ance of Buddhism and the Buryat culture (Jawlowski 2015: 187).

In July 2013, I had the opportunity to take part in the rites of bowing
to the body during the holiday of Buddha Maitreya. Thousands of Buryats
and hundreds of visitors from Russia and abroad waited for hours in the burning
sun to stand for a few seconds in front of the undead body sat upon the throne.
They were performing prostrations, whisper wishes and prayers. Many of them
came to see with their own eyes if the body really looked as if it were alive.
Since that time, the undead body has become even more popular. It has become
the subject of several documentary films, scientific examinations of tissue sam-
ples have been performed, Vladimir Putin has had a face-to-face conversation
with the body, and President Medvedev bowed to it. The image of the immortal
Itigilov can be seen on most kitchen fridges and home altars in Buryatia. In Octo-
ber 2016, the Burjaad Unen (Buryat Truth) newspaper reported that cameras inside
the temple have registered the body moving during night hours (Alsuev 2016).
During a videoconference, Khambo-lama Ayusheyev announced:

I was astonished by these images - even though somewhere deep within my
spirit I allowed for such a possibility, I was nevertheless not prepared for it (...)
One of the great teachers from India, Lharamba lama foretold, that Itigilov would
arise from a resting place when the time comes for the arrival of a new Buddha -
Maitreya (An 2016).

The return of lama Itigilov was connected with prior discoveries of Buddhist
artefacts, such as statuettes of Buddhas from the Anin Monastery. The find-
ings began to be interpreted as the result of the will of Itigilov, who has chosen
this way to communicate to the Buryats that the time of rebirth for Buddhist
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traditions has come. The undead body symbolises the endurance of Buryat
spirituality and demonstrates exceptional agency. As a ‘living heritage,” it gives
advice and warns the inhabitants of Eastern Siberia. It communicates with
them through dreams, findings, and recordings from CCTV cameras. In 2005,
the newspaper “Moscow Komsomolets in Buryatia” attributed several extraor-
dinary events to the undead lama, such as the miraculous rescue of Anatoly
Chubais in an unsuccessful assassination attempt or the nomination of the eth-
nic Buryat - Yuri Yekhanurov for the post of the prime minister of Ukraine
(Amogolonova 2012: 68).

Posthumously meditating lama is not an isolated case in Tibetan-Mongolian
Buddhism. It is believed that highly realised yogis can control their body’s ener-
gies during the dying process and experience ‘transparent light,” rest in ‘naked
awareness’ while maintaining consciousness in the heart centre. It is widely
thought that the so-called tukdam meditation can be continued after death
(Nydhal 2012: 193-212). Anya Bernstein pointed out that Itigilov’s return fits into
another tradition - finding Buddhist deposits, that had been hidden by ancient
masters to save them from destruction (Bernstein 2013: 95-100). Tradition holds
that the Indian master Padmasambhava, anticipating persecutions of Buddhists
by the Tibetan king Lang Darma, hid some texts and relics. When the perse-
cution ended in the twelfth century and people again turned to the teachings
of the Buddha, these “hidden treasures’ (Tib. terma) began to be found by reincar-
nations of twenty-five main students of Master Padmasambhava, the so-called
treasure explorers - terton. Finding treasures has become a way to legitimise
innovation and renewal of the continuity of Buddhist teachings transmission
(Androsov 2011: 358-359).

Consequently, the trauma of religious persecution and rupture with tradition
is embedded in the Buddhist regime of historicity, which acquires new meanings.
Bolshevik persecutions have been included in the cyclic structure of Buddha’s
teachings’ disappearance and rebirth. By finding the incorruptible body of Itigi-
lov, Stalinist repressions become a repetition of Buddhism’s persecution initiated
by the Tibetan king Langdarma in the 9th century, and the Buddhist transmission
hidden during the persecution appears as soon as the adverse corcumstances
cease. The undead lama restores continuity to the broken bonds of history.

Similarly to the Altai princess, the undead body of Khambo-lama Itigi-
lov has been extracted from the depths of the Earth shortly after the collapse
of the Soviet Union - during the liminal period which saw the lively renego-
tiation of a new social order and inter-ethnic relations, as well as the relations
between the titular minority and the State. The Buddhist necropersona has
no less agency than the shamanic one from Altai. Itigilov and Ak Kadyn per-
form similar social functions: they integrate and mobilise indigenous groups
around the native notion of the past. The undead chthonic bodies have become
powerful symbols of the vitality and authenticity of native cultures; they have
made it possible to reinterpret identity and ethnicity, to step beyond the rigid
framework of Soviet historiography. At the same time, the ‘ancestors’” excavated
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from the ground have confirmed the right to land, pointing to pre-Soviet her-
itage, thereby becoming keystones of history, making it possible to overcome
the postsocialist identity crisis.

Conclusions

During the Soviet modernisation, animist practices were marginalised
and forced out of the public sphere. There was a hierarchy of knowledge
in which academic cognition was strictly separated from ‘religious superstition.’
Since 1990, Soviet historiography has been criticised for being over-ideologised.
Ethno-national historiographies have come to change this outdated paradigm,
responding to the demand for new axes of social identity and new instruments
of institution-building. Alongside the simultaneous proliferation of the so-called
ethnic revivals and new paradigms in the humanities, i.e., subaltern studies or
memory studies, the idea of historical truth has been replaced by social - includ-
ing historical - justice. The Western regime of historicity has lost its privileged
position and is now often included in local, hybrid, postmodern, and post-secular
representations of the past. Alternatively to post-Soviet historiography and pub-
lic history produced under the government’s gaze, there are emerging native
regimes of historicity.

In Inner Asia, we can observe the phenomenon of animistic intrusion upon
modern institutions, i.e, museums, heritage, history, archaeology. Posthuman
agents have been involved in mythopraxis, through which native regimes of his-
toricity are established. The cases discussed in this paper represent three types
of relationships between conventional historiography and animism: (1) a separate
alternative to the official history that emerges when people work with shamans
to reconstruct the past and regain the subjectivity of their murdered ancestors,
(2) confrontation and appropriation when Altaians expel archaeologists, take
the mummy from them and incorporate her into their mythology, (3) reframing,
when history is inscribed in the Buddhist cyclical continuum that stretches back
to the ninth century Tibet. All three can be considered manifestations of epistemic
disobedience that calls into question the foundation of hegemonic Western his-
toriography and creates an opportunity to empower local knowledge and native
political interests (Mignolo as cited in Domarnska 2017b: 45-48). Together with
people who consider themselves their descendants, nonhuman actants pose
a growing challenge for professional historians and institutions that implement
State politics of memory.



202 Zbigniew Szmyt

Bibliography

Alsuev, V. (11.10.2016). Netlennoe telo velikogo buratskogo lamy Hambo lamy Itigelova
peremesaetsa po svoej rezidencii. Burdd Unen.

Amogolonova, D. (2012). Vozvrashchenie khambo-lamy Itigelova i novaya koncepciya
Buryatii. Vestnik Buryatskogo Gosudarstvennogo Universiteta, 7, 65-70.

An, Y (2016). Glava buddistov Rossii: Khambo lama proyavilsya, netlennoe telo dviga-
los. Inform Polis, 12.10.2016, Internet source: http://www.infpol.ru/news/society/
119942-glava-buddistov -rossii-khambo-lama-proyavilsya-netlennoe-telo-dvigalos/
[accessed: 5.05.2017].

Androsov, V. (2011). Indo-tibetskij buddizm. Enciklopedicheskij slovar’. Moskva: Orientaliya.

Baskakov, N. (1973). Dusha v drevnikh verovaniyah tyurkov Altaya: terminy, ih znachenie,
etimologiya. Sovetskaya Etnografiya, 5, 108-113.

Bayansan, Y. (2005). Mongolian Concepts of the Soul. Mongolian Studies, 1-5.

Belov, U. (3.02.2016). Mumiyu ostavili muzeyu. Komersant.

Belyaeva, V. (2009). Szamani i Lamowie w sercu Sajandw. Wspdlczesny system wierzeniowy
Buriatow Doliny Tunkijskiej. Wroctaw: PTL.

Bernstein, A. (2013). Religious bodies politic: Rituals of sovereignty in Buryat Buddhism. Chicago:
University of Chicago Press.

Carsten, J. (1995). The Politics of Forgetting: Migration, Kinship and Memory on the Peri-
phery of the Southeast Asian. Journal of the Royal Anthropological Institute, 1(2), 317-335.

Descola, P. (1996). Constructing natures: symbolic ecology and social practice. In:
P. Descola, G. Palsson (eds.), Nature and society: anthropological perspectives (pp. 82-102).
London: Routledge.

Domariska, E. (2017a). Nekros. Wprowadzenie do ontologii martwego ciata. Warszawa: Wydaw-
nictwo Naukowe PWN.

Domanska, E. (2017b). Sprawiedliwoé¢ epistemiczna w humanistyce zaangazowanej.
Teksty drugie, 1, 41-59.

Doronin, D. (2016). Chto opyat” ne tak s ‘altaiskoj princessoj. Novye fakty iz njuslornoj
biografii Ak Kadyn. Sibirskie Istoricheskie Issledovaniya, 1, 75-104.

Doronin D. (2020). Kak na Altae pytayutsya dogovorit’sya s duhom COVID-19 i spasti
planetu. Interview with Dimitrii Dorin by A. Korovina. NoZ. Internet source: https://
knife.media/altai -covid/?fbclid=IwAROuOVt7ypVqBn36kl6kNmiZSSRMO0812V3T-
NmrGaAzN-4JeA3bcEviNvg C0 [acessed: 13.05.2020].

Empson, R. (2011). Harnessing Fortune: Personhood, Memory, and Place in Mongolia. Oxford:
Oxford University Press.

Gillman, D. (2010). The Idea of Cultural Heritage. Cambridge: Cambridge University Press.

Golik, K. (2013). Recenzja: Mongolia dzisiaj (Oyungerel Tangad, Scheda po Czyngis-chanie.
Demokracja po mongolsku, Wydawnictwo Trio, Warszawa 2013, ss. 280). Azja-Pacyfik,
no. 16, 211-217.

Guillou, A. (2014). From bones-as-evidence to tutelary spirits. Status of bodies in the after-
math of the Khmer Rouge genocide. In: E. Anstett-Gessat, J. Dreyfus (eds.), Human
remains and mass violence: methodological approaches (pp. 146-160). Manchester: Man-
chester University Press.

Halemba, A. (2008). What Does It Feel like When Your Religion Moves under Your Feet?
Religion, Earthquakes and National Unity in the Republic of Altai, Russian Federa-
tion. Zeitschrift fiir Ethnologie, 133(2), 283-299.



Postsocialist animism: personhood, necro-personas. .. 203

Halemba, A. (2006). The Telengits of Southern Siberia: Landscape, Religion and Knowledge
in Motion. London, New York: Routledge.

Hamayon, R. (2013). Shamanism and the hunters of the Siberian forest: soul, life force,
spirit. In: G. Harvey (ed.), The Handbook of Contemporary Animism (pp. 284-293). Abing-
don: Routledge.

Hartog, F. (2005). Time and Heritage. History and Culture: Regimes of History and Memory,
57(3), 7-18.

Humpbhrey, C. (1992). The Moral Authority of the Past in Post-Socialist Mongolia. Religion,
State and Society, 20(3-4), 375-389.

Humphrey, C. (2002). The Unmaking of Soviet Life. Everyday Economies after Socialism. Ithaca-
London: Cornell University Press.

Humpbhrey, C., Onon, U. (1996). Shamans and Elders: Experience, Knowledge, and Power among
the Daur Mongols. Oxford: Clarendon.

Jawtowski, A., 2015, Buddhism in Buryatia - an instrument of colonial policy or a field
of preserving cultural distinctiveness? Etnografia Polska, Vol. 59, Book 1-2, 175-193.

Kazarina, G., Voroncov, V. (21.06.2007). Analiziruya etnos. Ekspert Sibir’, 19(161).

Kisel’, V. (2009). Poezdka za krasnoi sol yu. Pogrebal nye Tuvy. Sankt-Peterburg: Nauka.

Konstantinov, N., Plets, G., Robinson, E. et al. (2013). Repatriation, Doxa, and Contested
Heritages: The Return of the Altai Princess in an International Perspective. Anthro-
pology & Archeology of Eurasia, 2(52), 73-100.

Mandubhai, B. (2013). Tragic Spirits: Shamanism, Memory, and Gender in Contemporary Mon-
golia. Chicago: University of Chicago Press.

Mazard, M., Swancutt, K. (2016). Anthropological Knowledge Making, the Reflexive
Feedback Loop, and Conceptualisations of the Soul, Social Analysis. The International
Journal of Anthropology, 60(1), 1-17.

Mikhailov, T. (1987). Buryatskiy shamanizm: istoriya, struktura i social nye funkcji. Novosibirsk:
Nauka.

Mihailov, T. (2004). Predstavleniya o dushe, smerti i zagrobnoj zhizni. In: A. Abaeva,
N. Zhukovskaya (eds.), Buryaty (pp. 366-371). Moskva: Nauka.

Nydahl, O. (2012). Fearless Dead: Buddhist Wisdom on the Art of Dying. Darmstadt: Diamond
Way Press.

Okladnikov, A. (1937). Ocherki iz istorii zapadnykh buryat-mongolov (XVII-XVIII v.). Lenin-
grad: OGIZ.

Pavlova, O. (16.04.2020). Deputat Respubliki Altaj: ot COVID-19 region zashchishchaet
princessa Ukoka. Komersant, internet source: https://www.kommersant.ru/gallery/
4323142#id 1886754 [accessed: 10.05.2020].

Pedersen, M. (2001). Totemism, Animism and North Asian Indigenous Ontologies. Journal
of the Royal Anthropological Institute, 7(3), 411-427.

Pedersen, M. (2011). Not Quite Shamans: Spirit Worlds and Political Lives in Northern Mongolia.
Ithaca, London: Cornell University Press.

Pedersen, M., Willerslev, R. (2012). The Soul of the Soul Is the Body: Rethinking the Con-
cept of Soul through North Asian Ethnography. Common Knowledge, 18(3), 464-486.

Peshkov, I. (2012). Hostages of the Place of Exile. Polish Researchers of Shamanism in Soviet
Academic and Museum Discourses. Sensus Historiae, 6(1), 165-180.

Plets, G., Reeves, K. (2015). Cultural Heritage as a Strategy for Social Needs and Commu-
nity Identity. In: W. Logan, M. Craith, U. Kockel (eds.) A Companion to Heritage Studies
(p. 203-214). Oxford: Wiley-Blackwell.

Przytomska, A. (2015). Historia tubylcza. Szamani Kiczua i mitopraktyka. Etnografia:
praktyki, teorie, doswiadczenia, 1, 84-107.



204 Zbigniew Szmyt

Sahlins, M. (1985). Islands of History. Chicago: University of Chicago Press.

Suvorova, A. (2012). Predstavleniya o dushe v pogrebalnoi obriadnosti buryat. Uchiotnye
zapiski Zabajkal 'skogo gosudarstvennogo universiteta, 2, 162-166.

Sundstrém, O. (2012). Is the shaman indeed risen in post-Soviet Siberia? In: T. Ahlback
(ed.), Post-Secular Religious Practices: Based on Papers read at the Symposium on Post-Secular
Religious Practices Held at Abo/Turku, Finland, on 15-17 June 2011 (pp. 350-387). Abo/
Turku: Donner Institute for Research in Religious and Cultural History.

Swancutt, K. (2008). The undead genealogy: omnipresence, spirit perspectives and a case
of Mongolian vampirism. Journal of the Royal Anthropological Institute, 14(4), 843-864.

Tangad, O. (2013). Scheda po Czyngis-chanie. Demokracja po mongolsku. Warszawa: Wydaw-
nictwo Trio.

Tulisow, J. (2007). Starozytni Mongotowie. Warszawa: New Media Concept.

Vakhtin, N. (2006). Transformation in Siberian Anthropology: An Insider Perspective. In:
G. Ribeiro, A. Escobar (eds.), World Anthropologies: Disciplinary Transformations within
Systems of Power (pp. 49-68). Oxford, New York: Berg Publisher.

Vincent, S. (2005). Indian Givers: How the Indians of the Americas Transformed the World.
In: K. Fitz Gibbon (ed.), Who Owns the Past? Cultural Policy, Cultural Property and the Law
(pp- 33-44). New Brunswick: Rutgers University Press.

Whitehead, N. (2003). Introduction. In: N. Whitehead (ed.), Histories and historicities in Ama-
zonia (pp. vii-xx). Lincoln, London: University of Nebraska.

Willerslev, R., Ulturgasheva, O. (2012). Revisiting the Animism vs Totemism Debate: Fab-
ricating Persons among Eveny and Chukchi of Northeastern Siberia. In: M. Bright-
man, V. Grotti, O. Ulturgasheva (eds.), Shamanism in Rainforest and Tundra: Personhood
in the Shamanic Ecologies of Contemporary Amazonia and Siberia (pp. 48-69). New York,
Oxford: Berghahn Books.

SUMMARY

Post-socialist animism: personhood, necro-personas and public past in Inner Asia

This paper investigates the relationship between animism and public past in post-socialist
Inner Asia. The analysis was based on three case studies highlighting key features of the rela-
tionship between local conceptions of personhood, non-human agency, and their role
in structuring native visions of the past: (1) negotiations between families and the spirits
of their ancestors - victims of communist purges in Mongolia, (2) a powerful necro-persona
that allows local communities to gain political subjectivity and undermine conventional
post-Soviet historical narratives, and (3) the return of the undead lama Itigilov that caused
Buddhist revival in Buryatia. Posthuman agents have been involved in mythopraxis,
through which native regimes of historicity are established.

Keywords: personhood, animism, necro-persona, mythopraxis, public past, Inner Asia
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A brief history of Amazonian research
in Polish anthropology’

We can distinguish four distinct periods in the history of Polish anthropolo-
gical (ethnological) studies of the Amazonian indigenous groups.

The first was the time of aficionados - several amateur researchers who
focused on the Amazon area in the period spanning the end of the colonization
era to the full-blown modernity (i.e. the 17" century up to the end of the world
wars that marked the 20" century). During this long stretch of time Poles jour-
neyed to the lowland South American areas in the Amazonian basin - most often
they were military men, naturalists, engineers, quite often political immigrants,
who apart from their professional endeavors were also involved in amateur obser-
vation and description of indigenous groups they met there (this was the case
of e.g. Krzysztof Arciszewski, Jan Sztolcman, Tadeusz Chrostowski). Their letters,
reports, journals and the very first collections of cultural artefacts they created
can hardly amount to sound research data - they were indeed aficionados and not
scientists. Such practices continued well after Poland regained its independence
in 1918. In the interwar period (i.e. 1919-1939), the new scientific discipline called
Ethnology was cultivated in five institutional centres, but in this initial period,
these focused on peasant, national and ethnic cultures in Poland and in Europe.
Polish researchers focusing on areas outside Europe were limited to very few
scholars whose scientific careers developed outside Poland (e.g. Bronistaw Mal-
inowski, Maria A. Czaplicka). The indigenous groups inhabiting Amazonia were

! This text is based on excerpts from the research article: Bulifiski, T., Kairski, M. (2017). Polskie
badania antropologiczne w Amazonii. Etnografia. Praktyki, Teorie, Doswiadczenia, 3: 7-17.
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then the topic to be explored by travel writers and not by Polish anthropology
departments as such.

The second period (1945-1981) marked the beginning of Polish ethnological
studies of Amazonia. These were first individual research projects carried out
by individual scholars. Anna Kowalska-Lewicka turned out to be the trailblazer
in this field, as during her 1947-1948 trip across South America she became
the first Polish scholar to conduct short-term field research among the indigenous
inhabitants of the Ucayali basin (mainly Shipibo). Along with the accompanying
literature review, her study resulted in the first Polish PhD dissertation related
to the Amazonian ethnology (Kowalska-Lewicka 1950). However, its anecdo-
tal nature and the fact that the author later discontinued her research work
on the Americas, limited its impact on the development on Amazonian studies
within the Polish anthropology.

The scholar who made the most impactful contribution to the field was
Borys Malkin, an anthropologist and entomologist, photographer, film maker
and the collector of exhibits for museums in Poland and abroad. Educated within
the American anthropological tradition under the supervision of Alfred L. Kroe-
ber and Robert Lowie, he spent his entire professional career making research trips
through which he explored the Amazon basin area. The main objective of those
expeditions was to procure collections of indigenous material culture artefacts,
entomological and herpetological exhibits, as well as to make descriptive, pho-
tographic and film records of the specific indigenous ways of life. In the period
spanning 1957-1994, he managed to study 42 indigenous groups in South America
and Mesoamerica, most of which, however, were the inhabitants of Amazonia.
He often visited the same groups on several occasions, tracing material and social
transformations over time. The collections he created, and their meticulous docu-
mentation are both absolutely unique in Poland, and outstanding internationally.
They include nearly seventeen thousand objects representing material culture, c.
forty thousand photographs and twenty-two documentaries (his naturalist col-
lections comprise about one million specimens). Artefacts procured by Malkin
are kept in forty museums around the world, with the biggest collections held by
the Glenbow Museum in Calgary (Canada) and Museum der Kulturen in Basel
(Switzerland). His contribution also consisted in shaping the first generation of Pol-
ish Amazonianist scholars by teaching them practical fieldwork skills, the princi-
ples of professional ethnological research documentation and artefact collections.

Malkin’s contribution was essential for creating a template for fieldwork prac-
tice, but the theoretical framework for such research was developed by another
figure - Aleksander Posern-Zielinski, an anthropologist and co-founder of the new
turn of Polish Latin American studies in the 1970s (it involved an interdisciplinary
group of scholars interested in the history and current issues related to indige-
nous groups inhabiting South America and the Latin America’s state societies,
see Buliniski, Kairski 2013-2014). The turn, which was inspired, among others, by
the work of Maria Rostworowska (Maria Rostworowski Tovar de Diez Canseco)
and Maria Frankowska, brought about new conceptualizations of pre-Columbian
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cultures (Jan Szeminski, Mariusz Ziétkowski), as well as colonial and contempo-
rary indigenous social movements (Aleksander Posern-Zieliniski, Ryszard Tomicki).
It also provided a powerful impulse for the development of archeological, anthro-
pological, political and geographical studies of the New World (for the review
of specific individual contributions and topics see: Buliriski, Kairski, Ziétkowski
2013-2014). However, Latin American studies focused mainly on the indigenous
peasant societies inhabiting the areas that used to be part of pre-Hispanic empires,
overlooking the lowland areas of South America. Early studies by Posern-Zieliriski,
exploring indigenous social and religious movements in the period spanning
the 16" to 20t centuries were an exception - one third of his PhD dissertation
was based on these studies and addressed the transformations experienced by
the Amazonian peoples in Ecuador, Peru and Brazil (Posern-Zieliriski 1973; when
published as a monograph, the study did not include most of his Amazon-related
material). It was his analysis (see e.g. Posern-Zielifiski 1978, 1980) that became
the key reference for the first generation of Polish anthropologists working in Ama-
zonia, providing them with the model for establishing the theoretical framework
enabling the analysis of their ethnographic and historical data.

The third period was marked by field expeditions to Amazonia (1981-1999)
by the young ethnologists inspired by Aleksander Posern-Zieliriski and Borys
Malkin, most of whom were students at the Ethnology Department of the Adam
Mickiewicz University in Poznan. In organizing anthropological fieldtrips
to work with the indigenous groups in Amazonia these graduate students fol-
lowed the model of field research developed in the 1970s and 1980s, that was then
standard in Poland, i.e. research conducted by groups of researchers, spanning
several months and preceded by long-term review of available scientific literature,
as well as practical logistic and financial preparations. The first such expedition
of Polish graduate ethnologists, under the code-name “Amped 81", was organ-
ized to the Venezuelan and Colombian Amazon in 1981 and included ethnol-
ogists (Mariusz Kairski, Janusz Jaskulski, Jerzy Stankiewicz, Marlena Antczak
and Andrzej Antczak), the interpreter Iwona Stoiriska-Kairska and the camera
operator Cezary Jaworski. Out of this first expedition there emerged a research
group led by Mariusz Kairski and Iwona Stoiniska-Kairska, later joined by Marek
Wolodzka (Kinga Nemere and Magdalena Krysiriska-Katuzna also joined one
of their expeditions). Until 1999, the group had completed numerous ethnological
field expeditions to Venezuela, Colombia and Ecuador.

Their fieldwork mostly focused on the Efiepa (Panare) in the Venezuelan Ama-
zonia (7 fieldtrips over the period 1981-1999), but they were also involved in com-
parative studies or the so-called urgent ethnology research among the Cofan
in Colombia and Waorani in Ecuador. Their research findings were presented
in Master dissertations (unpublished: Stankiewicz 1983; Kairski 1985; Jaskulski
1985), research reports commissioned by the Centro para la Investigacion y el Desa-
rollo de los Movimientos Sociales del Ecuador in Quito (Kairski, Stoiriska 1984, 1995;
Kairski 1996) and as a series of museum collections. Their key focus was issues
related to cultural ecology, contemporary cultural status of specific indigenous
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groups (E'fiepd, Waorani, Cofan) and a general overview of the anthropological
knowledge related to the indigenous inhabitants of South America and Mesoa-
merica (Kairski 1998a, 1998b). As a natural consequence, these expeditions sparked
the development of research scholarships funded by Polish or international fund-
ing bodies (UCV, Caracas, CEDIME, Quito, AIDESEP, Lima). It should perhaps
be mentioned that the core members of the original research group continued
their research activities in the area for over two decades. In that period, Mariusz
Kairski (2008-2009, 2018) and Iwona Stoiriska-Kairska, focused on ethnohistory,
identity, the concepts of time and space and the language of the ETiepa in Vene-
zuela, while Marek Wotodzko made research trips to the Bora in Peru (2009-2017).
This circle of scholars constituted the first generation of the Polish anthropologists
specializing in Amazonia.

The fourth period (2000-2019) has been characterized by numerous field
research projects by individual scholars or small research groups, mostly involv-
ing relatively short-term, multiple visits to the field, usually spanning several
months, but also included some long-term research projects involving fieldwork
lasting over a year and a half. Most of the researchers belonging to this cohort
have background in ethnology, having graduated from the University in Poznan,
under the watchful eye of Aleksander Posern-Zielinski and Mariusz Kairski.
However, among these fieldworkers there have also been scholars from £6dz,
Cracow and Gdarnsk. Overall, this group of eleven anthropologists constitute
the second generation of Polish Amazonianists.

The first member of that cohort is Tarzycjusz Buliniski, who together with
Mariusz Kairski conducted research among the ETfiepa in Venezuela (2001-2009).
His work focuses on the status and role of school in the life of indigenous commu-
nities, and in particular on the way in which school is included in the indigenous
processes of social reproduction (Buliniski, Kairski 2007; Buliriski 2010-2011, 2017,
2019). Another Amazonianist scholar from this group is Kacper Swierk, who
has worked among the Matsigenka of the Urubamba basin (2001-2003, 2019)
and the Wampis (Huambisa) inhabiting the Santiago and Morona basin (2004-
2011). His work focuses on ethnozoology and cultural transformation resulting
from the involvement of the indigenous group with the wider state society,
and in particular on the relationship between specific sectors of the indigenous
society that have for generations been involved in the non-indigenous world
and the sectors that have been minimally involved or are currently uninvolved
in it (Swierk 2007a, 2013-2014, 2020). The third important member of the Amazo-
nianist cohort is Filip Rogalski, who has conducted research among the Arabela
in Peru (2003-2009), focusing on the indigenous concept of agency manifested
in both physical and symbolic action, especially involving agency-related stories
and the forms in which it agency is being expressed (Rogalski 2016; Rogalski at al.
2012a, 2012b, 2012¢). The fourth scholar is Marta Krokoszyniska, who has con-
ducted research in the lower Ucayali river area (2005-2018). Her research interests
initially involved isolated groups and the history of ethnonyms in that region,
and later developed into long-term ethnographic research among the descendants
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of the Capanahua inhabiting the Tapiche river area, focusing on the perception
of cultural change in the context of local theories of kinship. She then conducted
research on the local conceptualization of modernity in the mestizo city of Requena
and the historical study of the Polish colony located on the Ucayali (Krokoszyriska
2008, 2015, 2019; Krokoszynska, Fleck 2016). The group also includes Pawet Chyc,
who has worked in Bolivia among the Moré inhabiting the banks of the Guaporé
river (2008-2019). His research focuses on the process of cultural change resulting
from big and small-scale government projects which in the past were to assim-
ilate indigenous peoples within the wider state society, and which now affirm
and promote indigenous culture in its own terms and in line with indigenous
people’s aspirations.

The Ethnology department in Poznani was also the alma mater of two other
scholars who used to do their fieldwork in Amazonia, but later discontinued
their scientific career or changed their research interests - Alicja Pasek (1999,
2008) and Ewa Pradzyriska, who worked among the Yabarana and the Pemoén
in Venezuela, and Cofan in Ecuador focusing on funerary practices and conceptu-
alization of death among the people belonging to the Caribbean language family,
as well as Magdalena Ziétkowska-Kufliriska (1999), who researched the status
and role of women among the the Chacobo of Bolivia.

We should also mention the Amazonianist anthropologists Monika Kujawska
and Joanna Sosnowska, who for years have been working in the Tambo river
area in Peru, conducting comparative research focusing on ethnobotanics
and ethno-ecology of the Ashdninka and the local peasant population represent-
ing the wider Peruvian society (Sosnowska, Kujawska 2014; Sosnowska et al. 2015;
Kujawska 2019; Kujawska et al. 2019). The last (but certainly not least) member
of the group is Aleksandra Wierucka, the scholar focusing of the Ecuadorian
Huaorani and the Napo Quichua. Her research interest include identity, ethno-
history and the strategies of inclusion in the non-indigenous world adopted by
these groups (Wierucka 2012, 2013-2014, 2015, 2018).

The work by the second generation Polish Amazonianist scholars can be
characterized by describing it three distinct aspects. First, they seem to rep-
resent a coherent theoretical perspective and research orientation. Most focus
on the indigenous identity practices and social reproduction, using the insights
developed within the Amazonian Studies worldwide (by scholars such as Philippe
Descola, Anne-Christine Taylor, Eduardo Viveiros de Castro, Peter Gow, Carlos
Fausto, Aparecida Vilaca and others). Their research was presented as habilitation
theses (e.g. Buliniski 2018), PhD dissertations (Ziétkowska-Kufliriska 2005; Swi-
erk 2007b; Krysifiska-Kaluzna 2008; Pasek-Smith 2008; Rogalski 2015), including
one supervised by Professor Peter Gow at the University of St Andrews (Kroko-
szynska 2016).

Secondly, an important aspect of their research work is its urgent anthropology
dimension, related to the determination and recognition of indigenous land rights
(in many cases for groups isolating from the national society). Second-generation
Polish Amazonianists have been actively involved in this work, creating a series
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of reports, e.g. based on the research conducted in the Yavari Mirim river area
(Chyc et al. 2009), Sierra del Divisor (Krokoszyriska et al. 2006-2007), the Kam-
pankis mountains (Rogalski et al. 2005), the Arabela and Aushiri rivers (Rogalski,
Wotodzko 2003; Krokoszyriska et al. 2009), in the Paquiria river basin (Swierk
2001a, 2002, 2004) - all of which are located in eastern Peru.

Thirdly, these scholars have also been involved in translating Amazonia-related
research into Polish, the effort due to which, over the last two decades, Polish read-
ers could become acquainted with many major works in this field. One of the sig-
nificant translation projects was an anthology of the key texts related to the phe-
nomenon of warfare among indigenous Amazonian groups (Bulinski, Kairski
2006) - the volume includes translations of text by David Gross (2006), Marvin
Harris (2006), Napoleon Chagnon (2006), Brian Ferguson (2006), Neil Whitehead
(2006), Joanna Overing 2006), Phillipe Descola (2006), Anne-Christine Taylor
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Today, as we celebrate the 40™ anniversary of the first graduate ethnological
field trip to Amazonia, we can conclude that Polish anthropological research
focusing on Amazonia is a dynamically developing field capable of making a con-
tribution to the Amazonian Studies worldwide.
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SUMMARY

A brief history of Amazonian research in Polish anthropology

In this short article we describe the history of Polish anthropological research in Ama-
zonia, comprising four distinct periods: 1) the work of Polish Amazonia afficionados,
2) the trailblazers, 3) the first generation of Amazonianist scholars, and 4) the research
conducted by the second-generation Polish Amazonianists. The text also includes
an exhaustive list of research publications, dissertations and translations by Polish schol-
ars belonging to that group.
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Jedzenie regionalne, lokalne czy ,swoje” -
tozsamosciowy wymiar praktyk jedzeniowych
na Podlasiu

W artykule' stawiam pytanie o zwigzek jedzenia oraz praktyk jedzeniowych
z tozsamoscia podlaskich mieszkaricéw wsi. W podejéciu teoretycznym
moje rozwazania wpisuja sie w subdyscypline antropologii jedzenia, ktéra
zaktada namyst nad spotecznymi i kulturowymi aspektami konsumpciji i pro-
dukcji jedzenia. W szczegélnosci podazac bede sladami Marshalla Sahlinsa, ktéry
w ten sposéb pisal o wieziotworczej roli jedzenia:

Jedzenie jest zyciodajne, nieodzowne i zwyczajowo symbolizujace domowe ogni-
sko, dom, a nawet matke. W poréwnaniu z innymi materiami jedzenie dzielone
jest najchetniej i najtatwiej (...), wymiana jedzenia jest czutym barometrem relacji
spolecznych - jedzenie mozna wiec wykorzystywac przedmiotowo, by nawiazac,
podtrzymac badz zaburzy¢ relacje (Sahlins 1972: 215-216, tu i dalej ttumaczenie
wlasne).

1 Tekst ten opiera sie na badaniach prowadzonych przeze mnie na Podlasiu w latach 2010-2016.
Metoda badari byla obserwacja uczestniczaca (Clifford 2000: 42) i péistrukturyzowane wywiady
prowadzone w spolecznosciach lokalnych na terenie Dagbrowy Bialostockiej i okolicznych wsi,
wsrdd ludnosci katolickiej i prawostawnej. Przytaczane w artykule cytaty pochodza z wywia-
déw przeprowadzonych przeze mnie w ramach projektu NCN 172028 , Kulturowe i spoteczne
aspekty konsumpgji i produkgji Zzywnosci w spotecznosciach lokalnych w $wietle najnow-
szych zmian geopolitycznych. Monografia etnograficzna okolic Dabrowy Biatostockiej” oraz
z wywiad6éw nagranych przez prowadzong przeze mnie studencka grupe badawczg w ramach
zaje¢ Laboratorium etnograficzne , Kulturowe aspekty konsumpgji i produkcji jedzenia. Etno-
grafia okolic Dabrowy Bialostockiej”, finansowanego przez Instytut Etnologii i Antropologii
Kulturowej Uniwersytetu Warszawskiego.
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Z kolei praktyki jedzeniowe rozumiem poprzez pojecie foodways, ktére w szerokim
znaczeniu odnosi si¢ do relacji pomiedzy zachowaniami i czynno$ciami zwig-
zanymi z jedzeniem oraz sposobami uczestnictwa w danej wspoélnocie. Jak pisat
Charles Camp: ,W najbardziej ogélnym znaczeniu foodways odnosi sie do systemu
wiedzy i ekspresji zwigzanego z jedzeniem, takiego, ktéry jest specyficzny dla
danej kultury” (Camp 2003: 29). W odpowiedzi na pytanie o zwiazek jedzenia
i tozsamosci, w szczegolnosci tej dotyczacej poczucia zakorzenienia i wiezi z miej-
scem, kluczowe beda takze takie kategorie jak: ,lokalny”, , regionalny”, ,tutejszy”,
,swoj”. W literaturze przedmiotu sa one czesto taczone z pojeciami tozsamo-
Sci regionalnej, tozsamosci lokalnej czy swojskiej (por. np. Waszczyniska 2014).
Celowo nie postuguje si¢ tymi rozréznieniami. W artykule pragne pokazac, po
pierwsze, ze takie poziomy tozsamosci przeplataja sie ze soba. Po drugie, twier-
dze, ze tozsamosc ma dyskursywno-performatywny charakter, a jej podstawowa
cecha, 1aczaca wszystkie poziomy, jest szczegdlna relacja z miejscem, wladciwa
dla os6b zwiazanych z rolnictwem, ktérych praca, zycie i jedzenie wpisane jest
W pewnag przestrzen.

By zrozumieé tak tworzaca sie tozsamosé, proponuje pojecie terroir, ktore
pierwotnie odnosilo sie do zwigzkéw przestrzeni, srodowiska, gdzie warunki
geograficzne wplywaja na specyficzny smak lokalnych produktéw (oryginalnie
wina i seréw). Termin ten jest ugruntowany w wielu naukach spolecznych, w tym
antropologii, a jego definicja ewoluowata, by obecnie ,taczy¢ ze soba aktoréw, ich
historie, formy spolecznego organizowania sie, a co najwazniejsze ich praktyki
rolnicze” (Bérard, Marchenay 2005; cyt. za Demosier 2011: 686). Tym samym wiec
terroir jest pewnym powiazaniem ludzi, przestrzeni, przyrody ozywionej i nie-
ozywionej w taki sposéb, by wytworzy¢ specyficzny dla danego miejsca smak.
Terroir mozna wiec rozumiec¢ jako smak, ktéry nadany jest jedzeniu poprzez wia-
Sciwosci gleby, warunki pogodowe, ale tez specyficzne techniki pracy czlowieka
czy zwierzat. I wladnie taka wspolnota smaku wynikajaca z lokalnosci jest, co
pragne pokaza¢ w tym tekscie, podstawa tozsamosci terroir.

Zaproponowanie terminu , tozsamosci terroir” w celu spojrzenia na tozsamos¢
w spos6b niewymuszajacy rozdzielania pozioméw, np. regionalnego od lokal-
nego, jest tym bardziej przydatne, Ze pojecia regionalnosci, lokalnosci, tutejszo-
Sci i swojskoéci bywaja rozmaicie, i ptynnie uzywane przez moich rozméwcow:
niekiedy jako kategorie emiczne, czasem jako swiadome, a nawet pragmatyczne
odwotanie si¢ do dyskurséw medialnych czy instytucjonalnych. I tak na przyktad
kategorie te sa obecnie wykorzystywane jako element strategii pozyskiwania
finansowania na inwestycje lokalne, jako element miejscowych polityk czy gier
wizerunkowych?

Struktura artykulu wynika z koniecznosci przedstawienia ré6znych obszaréw
tworzenia sie tozsamosci terroir. Po pierwsze, pokazuje, w jaki sposob kategorie

20O podobnym procesie pisali Aleksandra Klesta-Nawrocka i Rafat Klesta-Nawrocki, ktorzy
pokazali, w jaki sposéb konstrukt, jakim jest dziedzictwo kulinarne (w tym przypadku kuchnia
mennonicka), bywa rozgrywane w gestej sieci zaleznosci tworzonych przez podmioty lokalne
(Klesta-Nawrocka, Klesta-Nawrocki 2016: 157-172).
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jedzenia regionalnego i lokalnego sa konstruktami i jako takie ksztaltuja tozsa-
mos¢, ale tez tozsamosé tych spolecznosci ksztattowana jest przez ten konstrukt.
Po drugie, analizuje inne lokalnie uzywane kategorie stuzace do opisania wiezi
z miejscem, ze spolecznosciy, jak réwniez zastanawiam sie nad tym, w jaki spo-
sob praktyki jedzeniowe postrzegane sa jako zmienne w czasie. W kolejnej czesci
przedstawiam za$ rézne produkty i praktyki jedzeniowe, ktore sa kluczowe dla
tozsamosci terroir, cho¢ bywaja przezroczyste nawet dla cztonkéw tych spoteczno-
Sci. Moim celem jest pokazanie, ze nie tylko region, lokalno$¢ czy wies s3 waznymi
punktami odniesienia okreslajacymi tozsamos¢, ale przede wszystkim sa to relacje
ludzi, jedzenia i przestrzeni manifestujgce si¢ w pojeciu ,,swojego”, w szczegdlno-
Sci za$ w poczuciu wspdlnego ,,swojego smaku”.

Jedzenie regionalne i lokalne jako konstrukt

Prasa, literatura popularna i ogélnie media propaguja okreslona wizje jedze-
nia regionalnego czy lokalnego. Wplywa to niejako odgdrnie na to, jak rozumie
sie jedzenie regionalne wsréd mieszkancow podlaskich wsi i miasteczek. Jak
zauwazyla historyczka jedzenia Rachel Laudan (2001), w popularnych ksigzkach
kulinarnych, opisujacych fenomen jedzenia regionalnego, podkresla sie bogactwo
i r6znorodnos¢ takich kuchni, a takze to, ze wplywaja na zachowanie dobrego
zdrowia. Tym samym dochodzi do pewnego (czesto Swiadomego) zamazania
rzeczywistosci - nie wszystkie kuchnie regionalne byty bogate, réznorodne czy
zdrowe. Badaczka zwrdcita uwage, ze w niektérych opisach potraw czy kuchni
okreslanych mianem regionalnych pojawiaja si¢ wzmianki o stuzacych przygo-
towujacych jedzenie, o podrézach, restauracjach i turystyce. S to napomknienia,
ktére wskazuja na to, ze dania, opisywane jako kuchnia ,tradycyjna” czy ,regio-
nalna”, s3 w duzej mierze kuchnig warstw zamoznych?.

Laudan pisze, i czeéciowo ma to réwniez odniesienie do polskiej kuchni,
Ze jedzenie ,regionalne” bylo najczesciej ,skape i monotonne” (Laudan 2001:
42). Gloryfikujace je opisy najczesciej czerpia, w przypadku Polski, z kuchni zie-
mianiskiej, ewentualnie z kuchni najzamozniejszych warstw chlopstwa. Juz na
tym poziomie wida¢, ze to, co uwazane jest w dyskursie medialnym, potocznym,
a takze lokalnym za kuchnie regionalng, jest konstruktem kulturowym. ,Regio-
nalne” moze odzwierciedla¢ bowiem czesto kuchnie tylko jednej (bogatszej)
warstwy spotecznej. Ponadto sytuacje komplikuje fakt, ze dochodzi do sprzeze-
nia zwrotnego, w ktérym kuchnia opisywana jako regionalna wtérnie staje sie
inspiracja dla spotecznosci lokalnych, a z czasem réwniez wyznacznikiem ich
tozsamosci, np. tozsamosci terroir. Przyjmuje wiec, ze kuchnia regionalna jest
konstruktem, wokot ktérego narosty liczne stereotypy.

®Na temat tworzenia tozsamosci regionalnych poprzez ksigzki kulinarne powstat kluczowy
w studiach jedzeniowych artykul Arjuna Appaduraia (1988). W moim tekscie koncentruje sie
jednak gléwnie na perspektywie oddolnej, stad nie odwotuje sie bezposrednio do propozycji
badawczych tego autora.
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Wedlug Laudan jednym z czesto wyrazanych sadéw w dyskursie medialnym
przez piewcéw kuchni regionalnej jest podkreélenie, ze jest ona bardziej zrézni-
cowana i zdrowsza od ttustej i zbytkownej kuchni warstw zamoznych. Tworzenie
takiego stereotypu prawdopodobnie ma dluga historie. W odniesieniu do kon-
tekstu polskiego interesujace jest to, co napisano o wydanej w 1842 roku ksiazce
Jana Milikowskiego, pt. Nowy, wyborny i najtaniszy kucharz, majacej ukazagd, jak
bardzo zréznicowana moze by¢ tania kuchnia warstw niezamoznych. W ksigzce
tej zostaly zmieszczone setki przepiséw na dania z ziemniaka: rozmaite jarzyny,
wypiekanki, leguminy, ziemniaki uzywane do wyrobu piwa, wina, kawy, mydta
itp. Wojciech J6zef Burszta i Waldemar Kuligowski trafnie podsumowali jej prze-
kaz, demistyfikujac i dekonstruujgc jednoczesénie rzeczony stereotyp:

Brzmi to przemysélnie, (...) ale nie zmienia to faktu, ze codzienna podstawa pozo-
staja ziemniaki - i tylko one! Ziemniaki rano, ziemniaki w potudnie, (...) ziem-
niaki w dzierr powszedni, ziemniaki od $wieta, ziemniaki do jedzenia, ziemniaki
do picia, (...) ziemniaki ad infinitum (Burszta, Kuligowski 2005: 118).

Przeswiadczenie o tym, ze kuchnia lokalna jest mato zréznicowana i uboga
w sktadniki wyrasta, moim zdaniem, z podobnych przekonan. W obu przypad-
kach konstruowana jest ona przez srodowiska inne anizeli sami rolnicy/spotecz-
nosci lokalne, przez co stanowi uproszczone wyobrazenie grupy prze$wiadczonej
o swej kulturowej wyzszosci na temat innej grupy. Media przedstawiajace jedze-
nie lokalne jako zréznicowane i zdrowe mityzuja wie$ jako ostoje ,,autentyczno-
$ci”, ,zdrowia” i, bliskosci z naturg”, chocby i wynikajacej z prostoty czy biedy.
Kultura lokalna i regionalne jedzenie staja sie¢ ponownie obiektem spojrzenia
,Z gory”, tym razem z misja cywilizacyjna, a czasem takze z protekcjonalna oceng
ubogiej diety opartej na ziemniaku.

Tak wiec w odniesieniu do jedzenia lokalnego czy regionalnego nalezy
uwzglednié kulturowe konteksty definiowania tych pojec i nie naktadac¢ nieprzy-
stajacych kategorii na opisywany (europejski, polski) kontekst. Maria Fonte (2008)
wyréznita dwa sposoby definiowania jedzenia lokalnego: péinocnoamerykarski
(USA i Kanada) i europejski. W tym pierwszym rozumieniu jedzenie lokalne
uwarunkowane jest ,politycznymi interesami opierajacymi sie przemystowemu
systemowi produkcji jedzenia i ukierunkowanymi na utworzenie alternatywnej
gospodarki produkcji Zywnosci opartej na zasadach sprawiedliwosci spotecznej
i ekologicznej rownowadze” (Fonte 2008: 201). Natomiast w perspektywie euro-
pejskiej lokalne jedzenie ma na celu gtéwnie ,,wigczenie w rozwdj ekonomiczny
matych firm, gospodarstw wiejskich i niszowych gospodarek agrykultury”
(Fonte 2008: 201). Jedzenie lokalne moze by¢ wiec rozumiane na wiele sposo-
béw: czesto jest ono antynomia jedzenia globalnego; kojarzone jest na przyktad
z jedzeniem slow, a tym samym stawiane w opozycji do fast foodéw (por. Egan
et al. 2006). Bywa réwniez utozsamiane z jedzeniem wtasciwym dla mniejszosci:
etnicznych czy religijnych. Wspélnym dla tych réznych sposobéw rozumienia
jedzenia lokalnego moze by¢ trop interpretacyjny, zgodnie z ktérym jedzenie
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to jest zawsze odczytywane jako pewna alternatywa, cos wtasciwego podmiotom
stabszym, mniejszym anizeli panistwo czy korporacje miedzynarodowe.

Kategorie emiczne a tozsamosc terroir

Zakladajac, ze zaréwno jedzenie lokalne, jak i regionalne jest konstruktem,
stawiam pytanie o role, jaka ten konstrukt odgrywa w tworzeniu tozsamosci
w spolecznoéciach okolic Dabrowy Bialostockiej. Zadaje tez pytanie o to, jakie
funkcjonujg inne kategorie emiczne dotyczace ,jedzenia stad” w spotecznosci
lokalnej i jakiego rodzaju tozsamos¢ wspottworza.

Swoje, regionalne, tradycyjne

Istnieje kilka sposobéw emicznego uzycia poje¢ odnoszacych sie do jedzenia
lokalnego, ktére sa kluczowe dla zrozumienia roli, jaka pelni ono w tworzeniu
i negocjowaniu tozsamosci. Pierwszy zwigzany jest z rozumieniem kategorii
jedzenia lokalnego poprzez Iaczenie go w narracjach rozméwcoéw z pojeciem
jedzenia ,swojego” stojacego w opozycji do jedzenia , kupowanego”. ,, Swoje”
taczy w sobie wyobrazenia na temat regionu, tradycji, poczucia ciaglosci, historii,
religii, jak réwniez idee swojskosci, domowosci i rodzinnosci.

Sposéb méwienia o nim sugeruje, ze jest ono pewna oczywistoscia wynika-
jaca z wysoko wartosciowanej w tej kulturze samowystarczalnosci (por. Straczuk
2006: 170). Ponizsza wypowiedZz moze wydawac¢ sie truizmem, ale to wtasnie
w wypowiedzeniu tej pozornej oczywistosci, kryje sie ontologiczne zapewnienie
co do wilasciwego porzadku rzeczy:

Tutaj mamy swoje ogérki, pomidory z tunelu i ogérki. Buraczki, to przeciez
wszystko sie ma swoje [27.07.2011, Grabowo, K47, M49]*.

Jednoczednie mozna zauwazyg¢, ze istnieje kluczowa komplementarnosé swojego
i kupnego:

C: Tak, tak, ogrodek jest.
M: Jest na swoje potrzeby, a jak nie ma, to sie kupuje [27.07.2011, Chilmony, M,
ok. 50, K, ok. 20 (ojciec i cérka)].

* Rozmowy koduje w nastepujacy sposob: [data przeprowadzenia rozmowy, (ewentualnie)
miejscowosé, plec i wiek (ewentualnie relacja) rozméwcow].
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,Swoje” wartosciowane jest wyzej anizeli jedzenie pochodzace ze sklepu, ktére
nabywano tylko wéwczas, gdy nie mozna go byto wytworzy¢ samemu:

K: Wiecie, swoje zawsze lepsze. Jeszcze zalezy, jak to kto przyrzadzi [21.07.2011,
Suchodolina, K, ok. 70, M, ok. 70].

M: No tak, troszeczke sie rozpaslem ostatnio. Ale staram sie jes¢ rzeczy tylko
swoje, nie kupowane w sklepie. Znaczy wedliny, bardzo rzadko sie zdarza co$
kupié [28.07.2011, M, ok. 50].

W codziennych narracjach czesto podkresla si¢ nizsza range jedzenia kupnego -
w tym przypadku ma o tym $wiadczy¢ fakt, ze jest ono odrzucane przez zwierzeta:

K: [Dzikom sypie sie jedzenie przez caly rok.] Ale tez swojskie, nie kupowane, bo
kupowanych nie jedza dziki. (...)

M: Kolega ma sklep i sie zaopatruje na gieldzie warzywnej, i méwi, ze zatatwi
mi takich z malg skaza dla dzikéw. I wyobraZcie sobie, Ze zwierzyna tego nie
tkneta. A te zbierane z sadu na wiosce, to §ladu nie ma [28.07.2011, M, ok. 50,
K, ok. 45, maz i zona).

Wybér smakowy, ktérego dokonuje (dzikie) zwierze, zdaje sie poswiadczac war-
tosc jedzenia ,swojego”. Fakt, ze dziki odmawiajq jedzenia ,kupnej” kukurydzy
ijabtek, mozna zinterpretowac, odwotujac sie do kategorii natury i kultury, zwie-
rzeta te, pozostajac po nieujarzmionej kulturg stronie rzeczywistosci, tym bar-
dziej zachowaly ,naturalng” zdolnos¢ rozpoznania smakéw zdrowych, dobrych,
,autentycznych”. Swoje jedzenie jest wiec pewnym kodem kulturowym, a nawet
komunikatem moralnym, poprzez ktéry dokonuje sie polaczenie sposobu jedze-
nia (opartego na jedzeniu wlasnym, stad, ,swoim”) z tozsamoscia zakorzeniong
w miejscu i spotecznosci, czyli tzw. tozsamoscia terroir.

Kolejnym pojeciem odnoszacym sie do jedzenia lokalnego, waznym
ze wzgledu na osadzenie w narracjach tozsamosciowych terroir, jest kategoria
»regionu” i zwigzane z nim jedzenie regionalne, czasem okreslane mianem
Jtradycyjnego”. Jedzenie regionalne czy tradycyjne to pojecia uzywane lokalnie,
ktére nalezy traktowac jako hasta zrozumiale dla kazdego (cho¢ wieloznacznie),
wywolujace wérdéd lokalnych spolecznosci silne skojarzenia jedzeniowe:

R: A tutaj jakie$ tradycyjne potrawy w regionie sg?

K: Babka ziemniaczana. Kiszka ziemniaczana. I co jeszcze? Sekacze. To tam blizej
Suwalk, ale tu u nas, no, to pisanki u nas, tu w Lipsku bardzo wystepuja te panie,
pisanki ida za granice, wszedzie. Te panie woza wszedzie. Rekodzielo rézne,
dywany, gaski weselne. (...)

Ale jak szta panna mloda za maz albo pan mlody. Chlopak albo dziewczyna, no
to dzierh wczesniej byly takie gaski, tak ludzie na wsiach. Taka byta tradycja. Jak
jutro miat by¢ §lub, to dzisiaj juz gaski rozdawali w tym domu. I przylatywaty
dzieci, takie mate. (...) Iwychodzila panna mloda i czestowala tymi gaskami. Ijak
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jajuz chodzila, to byty ciasteczka takie kruche pieczone. A wczesniej jeszcze jak
nasze babcie i prababcie chodzity, to rzeczywiscie to byly gaski. (...) I to wlasnie
tutaj w Lipsku jedna pani to robi i tez wiasnie jej to rekodzielo, to idzie tam na
tych wystawach réznych i wszystko, bo to przekazata jej tesciowa, dla teSciowej
moze babcia czy matka, i to juz z dawna, i ona juz wtajemniczona, i ona wie, jak
to piec, bo to trzeba umieé przeciez. (...) [16.11.2011, Jalowo, K, ok. 55].

Na pytanie o ,tradycyjne potrawy” rozméwczyni zaczela wymieniac jedze-
nie, ktére jej zdaniem nalezy do tej kategorii - a wiec, po pierwsze, byta to babka
ziemniaczana - zapiekanka z ciasta podobnego do tego, z ktérego robi sie placki
ziemniaczane. Jest to danie uwazane za codzienne, zwyczajne. Swiadczy¢ o tym
moze fakt, ze w prawie kazdym domu zakupiona jest specjalna maszynka elek-
tryczna do tarcia ziemniakéw. Kobieta wspomina takze o sekaczu i gaskach (pie-
czone buleczki rozdawane przed slubem; por. Oledzki 1961). Swiadomie wpisuije je
w kategorie ,rekodziela”, méwiac o kobietach, ktére zajmuja sie prezentowaniem
i sprzedaza rekodziela zawodowo lub p6izawodowo. Widaé wiec dwuznacznosé
rozumienia kategorii ,tradycyjne pokarmy” - sa to zaréwno dania spozywane
na co dzien, zwykle, nieSwiateczne, jak i te, ktére wpisywane sa w oficjalne dys-
kursy tworzenia, podtrzymywania i odtwarzania tradycji - pokarmy zwigzane
z pewnymi rytuatami i $wietami.

Pojecie tradycji ma dtuga historie w naukach humanistycznych i spotecznych;
poczatkowo starano sie znalezé uniwersalng definicje. Edward Shils zapropono-
wat na przyklad: ,W swoim najbardziej narzucajacym sie elementarnym sensie
[tradycja] oznacza traditum: jest tym wszystkim, co jest transmitowane lub prze-
kazywane z przeszlosci do terazniejszosci” (Jasiewicz 1987: 355; cyt. za Shils 1981).
Kazimierz Dobrowolski zaproponowal za$ podobna definicje, ,[p]rzez tradycje
rozumiemy w zasadzie wszelka spuscizne, ktéra ustepujace generacje przekazuja
pokoleniom wchodzacym w zycie” (Dobrowolski 1966: 76). Dla celéw niniejszej
analizy za bardziej przydatne uznaje jednak podejécia konstruktywistyczne.
~Iradycje” traktuje wiec jako powszechng, cho¢ réznie rozumiang kategorie, kto-
rej urok, tak jak pojecie kultury (por. Kuper 2006: 4)°, polega na tym, ze wydaje
sie ona zrozumialy dla kazdego. Podobnie jak mozna stwierdzi¢, ze kazdy ma
kulture, mozna powiedzie¢, ze kazdy ma swoja tradycje. Pojecie to uzywane jest
nie tylko, by uspdjni¢ doswiadczenie (tworzy wyobrazenie o ciggtosci historycz-
nej), ujednolica rowniez sam odbiér komunikatu - ,tradycja” wrecz uniwersal-
nie warto$ciowana jest pozytywnie. Prawie kazdy réwniez zgodziltby sie co do
kwestii, ze tradycje nalezy pielegnowac/chronic/ocali¢ przed zapomnieniem itp.
Tradycja moze oznacza¢ wiele rzeczy, ale ludzie uzywajacy tego pojecia beda

> Pisal on dalej o uzyciu takiego pojecia jak kultura jako pewnym wytrychu: , Politycy nawo-
tuja do rewolugji kulturalnej. Najwyrazniej potrzebna jest jaka$ potezna zmiana kulturowa, by
rozwigza¢ problemy biedy, narkomanii, bezprawia i przemystowej konkurencyjnosci. Méwi
sie o réznicach kulturowych pomiedzy piciami i pokoleniami, druzynami pitkarskimi czy tez
agencjami reklamowymi. Niepowodzenie fuzji dwéch przedsigbiorstw wyjasnia sie niekompa-
tybilnoscia ich kultury” (Kuper 2006: 4).
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mieli przekonanie, ze odnosza sie do wspé6lnego znaczenia. Co wiecej, ,tradycja”,
tam gdzie prowadzitlam badania, jest w spolecznosci przedmiotem spotecznego
namystu (por. Giddens 2005).

Sami Zubaida i Richard Tapper pisali, ze w dyskursie na temat kuchni
(podobnie jak w nacjonalistycznych/narodowych ideologiach) istnieje tendencja
postrzegania proceséw w kategoriach cigglosci, ujawniaja sie tu wyraznie przy-
jete (czesto nieuswiadomione) zalozenia o cigglosci kulturowej, poszukiwanie
poczatkéw (Zubaida, Tapper, red., 1994; cyt. za Holtzman 2006: 368) i esencja-
lizowania wspoélnoty. Taka tendencje nalezy sobie uswiadomic¢, jako ze jest ona
réwniez podstawowa funkcja pojecia tradycji. Wybrane dania traktuje sie tak,
jakby w danej kulturze wystepowaty od jej ,mitycznych poczatkéw”, od zawsze
taczac ze soba srodowisko i ludzi we wspoélnocie smaku i tozsamosci terroir. Inne
z kolei opisywane s w sposéb tworzacy dystans: podkreslajac réznice, ludzie
oddzielaja sie od innych regionéw, definiuja swoja tozsamosé, ktéra ma sie opierac
na wyobrazonej ciaglosci wzoréw jedzenia:

K: Zupe grzybowa czasami robieg, aczkolwiek kazdy wezmie po tyzce, tylko sym-
bolicznie. Jako regionalne nie jest przyjete, ani karp, ani zupa grzybowa.

M: Karpia nikt nie chce zabic.

K: Karpia nikt nie lubi, ale przede wszystkim nie ma tradycji jedzenia karpia na
Podlasiu. Tutaj ta ryba uchodzi za niesmaczng, mulasta taka. My robimy rybe
po grecku, faszerowana, przewaznie pstraga [21.07.2011, Ostrowie, K, ok. 50,
M, ok. 22 (matka i syn)].

Samo zadanie pytania o praktyki zwigzane z ,tradycjg” sprawia, ze identyfikuje
sie doxe, rozumiang jako niekwestionowane praktyki (Bourdieu 1972: 164). Jest
to moment ujawnienia doxy, ktéry jednoczeénie ustanawia dyskursy innych
wspotzawodniczacych ortodoksji (karpia tutaj nikt nie lubi). Na przykiad hasto
Jtradycyjne” wywotuje skojarzenia ,,zacofania”, a takze ,ekologicznosci”, ,zdro-
wia” - to sg wlasnie wspotzawodniczace ze soba dyskursy, ktore w tej spotecznosci
istnieja, a ktére mozna otworzy¢ , kluczem”, jakim jest pojecie ,tradycyjne”. Jedno-
cze$nie ,tradycja” w odniesieniu do jedzenia jest czyms$ niezwykle plastycznym
i elastycznym, jest ona z fatwoscig tworzona. Jak pisata Theresa Preston-Werner:
,+Wraz z tym jak kolejne pokolenia nastepuja po sobie, dawne sposoby jedzenia
(foodways) odptywajg w niepamiec i zastgpowane sa przez nowe tradycje i wyna-
lezione poczucia bliskosci (invented familiarities)” (Preston-Werner 2009: 24).

Jedzenie wschodnie i podlaskie

Tozsamo$¢ terroir mozna analizowac tez z innej perspektywy, a mianowicie - per-
spektywy regionu jako pewnej czesci Polski, kraju. Lokalni mieszkaricy, definiujac
siebie oraz specyfike relacji i przestrzeni, w ktérych funkcjonujg, uzywaja takich
pojec jak ,Wschéd”, ,Podlasie”, a nawet , Polska B”. Nie sa to, moim zdaniem, dla
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nich terminy emocjonalnie neutralne. Te kategorie sa inne niz ogélne i bardziej
neutralne pojecia regionu i tradycji. Tozsamos¢ terroir wynika réwniez z takiego
zwigzku jedzenia i przestrzeni. Teren opisywany poprzez pojecia podlaskosci czy
Wschodu jest definiowany przez zamieszkujacych go ludzi réwniez poprzez szcze-
g6lng produkcje jedzenia. Ponizej przedstawiam wybrane przyklady wypowiedzi:

K: Na Boze Narodzenie na Podlasiu najwazniejsza potrawa to jest kutia. Kupu-
jemy peczak z pszenicy, gotujemy, do tego dodaje sie¢ mak, ktérego Mirek [maz
rozmoéwczyni] nie cierpi, i wszystkie bakalie - rodzynki, orzechy, miéd. Jak do
zjedzenia od razu, to bardzo dobre jest [21.07.2011, Ostrowie, K, ok. 50].

M: Ogolnie ta wschodnia wies, tutaj wschodnie strony to i to tak jest naprawde
tak ekologiczne uprawy, ze glowa mata (...), tam tych hektaréw nie duzo, maty,
cztery-pieé, ogolnie to jest dzialka. Nawozéw ogolnie sie nie uzywa [23.07.2011,
Harasimowicze, K, ok. 50, M, ok. 55].

Ludzie, podkreslajac odmienno$¢ warunkéw produkeji jedzenia, uzywaja tez
sformutowania, ze ,Podlasie to Zielone Pluca Polski, na Podlasiu jest mniej takich
wiekszych gospodarstw, sa raczej takie mniejsze i takie srednie?” [23.07.2011,
Harasimowicze, K, ok. 50, M, ok. 55]. Mozna wiec powiedzie¢, ze takie kategorie
jak podlaskosé, tutejszosé czy lokalnosé konceptualizowane s réwniez poprzez
szczegdlny sposob przygotowania, ale tez produkcji jedzenia (uprawy roslin czy
hodowli zwierzat), odmienny od pozostatych czesci kraju.

Podobnie jest ze smakowymi upodobaniami, ktére wyjasniane sa witasnie
poprzez zakorzenienie lokalne, przynaleznos¢ do postrzeganej terroir wspélnoty
smaku. Jak ttumaczyta jedna z rozméwczyn:

C: (...) Maz nie cierpi babki ziemniaczanej, a my uwielbiamy, bo u niego nie ma
tego zwyczaju absolutnie. (...)

Z: Bo to jest wschodnie danie! (...

C: Tak, zawsze mi marnuje danie [26.07.2011, Jasionéwka k., K, ok. 50, M, 50].

Pojecie wschodniego jedzenia legitymizuje takze réznice preferencji smakowych,
w ktérych, cho¢ dostrzega sie element indywidualny, to jednoczes$nie wpisuje
sie je w szersze podzialy pomiedzy regionami, czeSciami Polski itp. W tym
przypadku niecheé meza do babki ziemniaczanej jest jednoczeénie podstawa do
wykluczenia go z pewnej wspolnoty , mieszkaricéw wschodnich ziem”.

Negocjowanie kategorii i tozsamosci ferroir
To, co uwazane jest za stale, ciagte, tradycyjne, bywa takze kwestionowane w opi-

sywanej spotecznoéci. Analiza tresci internetowych umozliwia zastanowienie sie
nad procesem negocjowania kategorii okreslajacych zwiazek jedzenia, cztowieka
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ijego miejsca (a nawet podawania w watpliwos¢ tej kategorii). Przyklady mozna
znalez¢é w burzliwych wymianach zdan odbywajacych sie w blogosferze. Na cyto-
wanym blogu kulinarnym Smakotyk poswieconym kuchni miejscowej toczy sie
wiele ciekawych dyskusji na temat tego, czym jest kuchnia lokalna, regionalna
czy podlaska. Tych kwestii dotycza najbardziej gorace debaty - liczba komenta-
rzy roénie zawsze, gdy zamieszczany jest przepis na danie, ktére przez moich
rozméwcoéw okreslane bylo jak ,stad”. Na przyktad pod przepisem i opisem
babki ziemniaczanej miata miejsce dynamiczna wymiana zdan, ktérg przytocze
w obszerniejszych fragmentach, poniewaz pokazuje ona dobitnie, w jaki spos6b
negocjowana i wytwarzana jest wiedza na temat tego, co uznawane jest za kuch-
nie regionalng. Jeden z komentujacych blogerow pisat w ten sposéb o ,,autentycz-
nym” pochodzeniu babki ziemniaczanej:

Podczas ostatniej wizyty w Mirisku na Bialorusi (restauracja Rakuskij Browar -
polecam) poprositem kucharza o informacje jaka potrawa jest najbardziej charak-
terystyczna dla kuchni bialoruskiej, odpowiedz byta taka: - nie istnieje kuchnia
biatoruska, jest tylko zlepek wptywéw rosyjsko-litewsko-polsko-ukrainskich
ityle.

Zreszta babka ziemniaczana na Bialorusi jest zapiekana w naczyniach glinianych
z dodatkami (...) a nie na blasze tak jak w Polsce. Prosze sprawdzi¢ pochodze-
nie babki w Zrédtach historycznych : otrzymamy informacje ze jest to potrawa
pogranicza polsko-litewskiego a informacja o biatoruskosci tej potrawy jest
bledna i powstata z powodu blednego skojarzenia najczestszego wystepowania
po Il wojnie babki na obecnych terenach Bialorusi ukradzionych nam przez sta-
lina w 1945 Czyli reasumujac babka ziemniaczana nie jest potrawa biatoruska®
[pisownia oryginalna tu i dalej].

Prowadzaca blog odpowiedziata pojednawczo:

By¢ moze kucharz nie byl Bialorusinem i nie miat pojecia o pochodzeniu dan,
ktére serwuje w swojej restauracji ) W ,, Kuchni biatoruskiej” z 1984 r czytamy:,,
Kuchnia bialoruska ma wielowiekowgq, bardzo bogata historie. Jej wplyw zazna-
czyl sie w ré6znym stopniu w kuchniach sgsiednich narodéw: Rosjan, Ukrairicow,
Polakéw, Litwinéw i Lotyszow. (...) Szczegdlne miejsce w kuchni biatoruskiej
zajmuja ziemniaki. Z masy z ziemniakéw, gotowanych i surowych, w potaczeniu
z innymi produktami sporzadza sie mnéstwo samodzielnych dan: placki, otadki,
BABKI, kluski, pierogi i zapiekanki.” (...) O bialoruskosci babki ziemniaczanej
mowi tez Mikolaj Rey w swoim programie kulinarnym.” Czyli reasumujac
jest jednak kuchnia bialoruska i babka ziemniaczana jest potrawa bialoruska.
Pozdrawiam!

¢ Zob. https://isokolka.eu/blogi/154-smakolyk/7462-babka-ziemniaczana-blog [dostep:
19.11.2020].
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Jak wida¢, autorka prébowata powolac sie na autorytet stowa pisanego i méwio-
nego bez odpowiedniej dozy krytycyzmu. Fakt znalezienia wzmianki o istnieniu
»kuchni biatoruskiej” mial potwierdza¢ istnienie tego zjawiska. Jednoczeénie
brak wiedzy szefa kuchni prébowata tlumaczy¢ przypuszczalng, inng anizeli
biatoruska, narodowoscia tegoz. Tak jakby sama narodowo$¢ oznacza¢ miata
automatycznie ,wiedze o pochodzeniu potraw”.

Daje sie jednak zauwazy¢ krytycyzm uczestnika dyskusji wobec Zrédet
pisanych:

W wielu ksigzkach kucharskich istnieje przepis na babke ziemniaczang co nie
oznacza ze naleza one do kuchni tych narodéw w ktérych ksigzkach sie znajduja
wiec to bardzo naciggany dowod (patrz: ryba po grecku albo karp po zydow-
sku) a powolywanie sie na ksigzke kucharska z czaséw komunistycznej Biatorusi
to juz kulinarny faux paux!!

Jak chce sie pisa¢ o historii potraw nie tylko o potrawach wypadatoby ruszy¢
4 litery z kuchni i poszperaé¢ w zrédiach historycznych o pochodzeniu tematéw
i przedmiotéw o ktérych probuje sie opowiadaé a nie po prostu powtarzac bledne
stereotypy. Nie wypada to tworcy kulinarnego blogu o historii kuchni naszego
regionu. Prosze nie oktamywac ludzi bo wiekszos¢ nie ma pojecia o historii
i za pani bledng droga podaza w ztym kierunku (szczegdlnie mtodziez ktéra
naprawde moze pomysle¢ ze babka jest bialoruska tak jak Hajnéwka i Wilno).
Wstyd....

W innym miejscu ta sama komentatorka Naomi pisze:

Co do naszej podlaskiej kuchni to cytuje wstep do ksigzki Andrzeja Fiedoruka-
Kuchnia podlaska w rozhoworach i recepturach opisana >>...Kuchnia Podla-
sia? Wielu westchnie, ze tylko kiszka i pyzy. (...) Historycy i lokalni patrioci
poszukiwac beda granic owego Podlasia. Ja zas twierdze, ze to cudowna kuchnia
tworzona przez lata w mozaice narodéw, kultur i religii. W dymie z kominéw
wiejskich chatup, przycupnietych pod lasami, w zapachu chleba i siana. W szla-
checkich dworkach, mieszczarnskich kamienicach i zydowskich karczmach.
Tworzona przez sgsiadéw a czasami i wrogow. (...) Gdzie powiedzenie Gos¢
w dom Bég w dom, nie byto przyczynkiem do wielodniowej pijatyki ale nabierato
wlasciwego wymiaru...<< Dlatego chyba jej walory smakowe sg tak bogate jak
nasza podlaska historia )

Wspélna kategoria ,,naszego”, ,wschodniego” ma godzi¢ te rézne oglady na to,
czym jest narodowosc¢ kuchni oraz jaki rodzaj autorytetu jest konieczny, by taka
kuchnie uprawomocnic:

Niewaznie czy to jest danie biatoruskie, polskie czy tez litewskie bo jest to przede
wszystkim dnie typowo wschodnie czyli nasze . Chociaz babke ziemniaczang
jadtam i w Skierniewicach ale tam nazywano ja kugel. Kazda gospodyni ma
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swoja recepture na babke ziemniaczang .Tak sie sklada ze mialam okazje jes¢
babke w wielu miejscach naszego regionu, ale dla tej ,ktérg piekla moja tesciowa
nie doréwnata zadna z nich. Po rannym obrzadku w gospodarstwie tesciowa
rozpalata ptyte w kuchni i ogrzewata duchéwke przez otwarcie szybra - czy
jak to sie tam nazywalo. Recznie i tylko do babki przeznaczonej tarce tarkowata
ziemniaki . (...) Gdy péznym popotudniem wracaliSmy z mezem z pracy wyj-
mowata garnuszek z duchéwki odwracata do géry dnem i ech... to byl moment
nie do opisania, bo jak mozna przekazac ten zapach, widok unoszacej sie pary
isam smak ? Gdy posztam juz na swoje piektam babke wedle przepisu tesciowej,
ale to nie byla juz ta sama w smaku, bo piektam jg w blaszce i w elektrycznym
piekarniku (tamze).

Autorka wpisu dzieli sie dtuzsza opowiescig o tym, jak umiejetnos¢ przyrzadza-
nia babki i kiszki ziemniaczanej przekazywana jest z pokolenia na pokolenie.
Regionalne bywa wiec legitymizowane nie tylko poprzez informacje podane
w ksigzkach kucharskich czy przekazane w blogach, ale réwniez przez osobista,
uciele$niona wiedze metis, wynikajaca z nasladownictwa z wielokrotnego powta-
rzania pewnych czynnosci (rozumiang jako: ,wiedza oraz szereg umiejetnosci
praktycznych nabytych w toku reakcji na ciggle zmieniajace sie sSrodowisko”;
Scott 1998: 303). Jak wida¢, zaréwno doznawanie przez rozméwcéw ‘regionalno-
Sci/, jak i ‘swojskosci” jedzenia wynika tez z osobistych relacji z osobami, ktére
potrafig przyrzadzic te dania.

Widzialne i niewidzialne ,,superfoods” a tozsamosc¢

Jak wida¢ z powyzszych ustalen, poszczegolne kategorie potraw badz produk-

tow maja zwigzek z poczuciem tozsamosci terroir i przynaleznoéciag do miejsca.

Mozna powiedzieé, ze to ukladanka rozmaitych produktéw tworzy kulinarna

mape ,tozsamosciowq” tego miejsca. Tego rodzaju pokarmy, ktére sa podstawa

egzystencji, a zarazem skupiajg na sobie w danej spolecznoéci wiele znaczen,

Warren Belasco nazywa kulturowymi super foods (Belasco 2008: 16-17, 19-20).
Jednym z tych produktéw jest wlasnie ziemniak:

Wschodnia Polska, jak to méwig, ziemniakiem stoi, wiec rézne sa z ziemniakow
te potrawy robione. Ale ja sadze, wie pan, ze tutaj, ta wschodnia kuchnia byta na
tyle sugerowana tym, ze tutaj jednak byly biedniejsze regiony, niz to co na Potu-
dniu, tam, na zachodzie Polski, byty te rejony biedniejsze, wiec tutaj, co sie¢ mialo,
to sie gotowalo, jak to sie méwi. Moja babcia (...) méwila, ze (...), jak byty wiosenne
okresy, ze no, bylo bardzo biednie, bo to juz bylo tak, jak to sie nazywato, przed-
néwek. Jeszcze nie bylo nastepnych zbioréw, a stare juz sie koriczyty. No to byto
bardzo cigzko, bo sie gotowalo na przyktad zupe z lebiody. Z lebiody, tak, jak
lebioda wschodzila, to sie tak jak szczawiowa na przyklad zupe, no to wtedy, tak,
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co sie mialo, czy jakis$ ziemniaczek, czy juz tego, i sie lebiode. Nie jadtam tego,
tyle wiem z opowiadarn [29.07.2011, Harasimowicze, K, ok. 45, jej kuzynka ok. 40,
jej mama ok. 70, gospodarz ok. 45].

Ziemniak w tych narracjach staje si¢ metafora przynaleznosci do pewnego
miejsca, ale tez odwotaniem do swoich wiejskich (chiopskich) korzeni. Warzywo
konotuje tu pewne wspélne doswiadczenie ubdstwa i samowystarczalnosci, tak
waznej dla samookreslania si¢ mieszkaricéw tych okolic:

Ludzie Zle zrobili, ze wyrzucili ziemniaki, a ziemniaki niestety sa zdrowe, nie
sa kaloryczne, takie z wody, normalne, kiedy$ duzo sie jadlo ziemniakéw, na
wsi i w ogdle, bo to bylo biedota, a teraz, ale ziemniak podstawa, bo w ziem-
niaku duzo witamin jest, potas jest (...), a teraz nie ma, bo zastgpili wszystko
innymi rzeczami, ja ci powiem, po prostu z lenistwa nie chca obiera¢ ziemnia-
kéw. Bo to czasu brakuje, to sie nie chce, to najlepiej to zasypat ryz czy makaron
ispokdj [27.07.2011, K, ok. 50, K, 14 (matka i cérka)].

Nancy Ries, amerykariska antropolozka prowadzaca badania w Rosji, pokazata,
ze réwniez w tym kraju ziemniak jest czyms$ wiecej niz tylko pokarmem, jest
podstawa bytowania. Autorka uznaje kartoszke za: , obiekt w Swiecie sprzezony
z mysleniem zbiorowym (social mind) i w ten sposéb bedacy nieredukowalnym
medium myslenia o Swiecie i dziatania w nim” (Ries 2009: 182). Jej analiza
pozwala dostrzec rozpad relacji pomiedzy panistwem a spoteczeristwem. Uprawa
ziemniaka ‘osadzona’ jest nomen omen w pamieci historycznej i ztozonym syste-
mie wiedzy. Natomiast wspoélczednie w Rosji warzywo to wykorzystywane jest
takze w spos6b symboliczny w narracjach dotyczacych np. krytyki zachodniego
konsumpcjonizmu czy tworzacej sie opozycji miasto/wie$ (Ries 2009). W podob-
nych kategoriach mozna interpretowaé przytoczone przeze mnie wypowiedzi
o ziemniaku - jego spozycie staje si¢ symbolem przynaleznosci do wspdlnoty
smaku, ale takze do wspélnoty oséb podzielajacych pewne wartosci - np. etos
pracy (por. ,teraz ludzie zrobili si¢ zbyt leniwi, by obiera¢ ziemniaki”). Jest wiec,
zaréwno w przypadku Rosji, jak i Polski, wyznacznikiem dawnych oraz nowych
tozsamosci.

Kolejnym z lokalnych superfoods jest kapusta. Powszechnos¢ jej odzwiercie-
dlaja wypowiedzi, w ktérych podkresla sie regularng konsumpcje tego warzywa,
wpisanie go w codzienna ekonomie rodziny:

Kiedy$ w niedziele bylo zawsze co$ z kapusty, tak mi sie to kojarzy. To jest
kapustny teren [23.07.2011, Dabrowa Biatostocka, M, ok. 55].

- Jakas taka ulubiona potrawa?
K: Tez nie mam. Nie, kapusta. (...) Pod kazda postacia. (...) Wszystko. Wszystko
z kapusty [22.07.2001, Dabrowa Bialostocka, K, ok. 50].
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K: O, moja cérka byta we Wtoszech bawic dzieci. Bardzo zadowolona byta. Tamta
rodzina ja jak swoja przyjeta. (...) Bardzo jej sie podobato. I dorobita sie. (...)

- I tamto jedzenie jej smakowato?

K: Tam to te makarony, spaghetti i do tego wszystkiego butelka wina na stole.
Tam to w ogdle duzo alkoholu pija. Ale przez to wszystko takie prawdziwsze jest.
(---) No bo to ich kultura. I oni to wino z wlasnej winnicy robia i tak przyzwy-
czajeni. U nas to tak nie ma. Chociaz méwia, ze my to duzo tych ziemniakéw
i tej kapusty jemy, ale to taka tradycja nie jest do konca. Bo u nas to z tej biedy
wojennej to, a obecnie to juz zupelnie inaczej. (...) No maja, ale to z przyzwycza-
jenia i dla oszczednosci. Ale najchetniej to by gotowe kupowali. Nie ma jakiego$
poszanowania dla dawniejszego [17.11.2011, Brzozowo, K, ok. 70].

Chciatabym w tym miejscu podkresli¢ wypowiedz rozméwczyni, ktéra spozy-
wanie kapusty wymienia jako tradycje, ale moéwi, ze ,taka tradycja nie jest do
konica”. W przeciwienstwie do tradycji wloskiej, ktéra miataby wiazac sie z przy-
jemnoscia, biesiadowaniem, lokalna tradycja kojarzy sie raczej z bieda i brakiem
wyboru.

Kapusta jest dla wielu mieszkanicow okolic kolejnym produktem tak zwy-
ktym i powszednim, ze z jednej strony bywa pomijana, gdy pyta sie o dania
regionalne czy podlaskie itp. Do tej pory wiele rodzin na jesieri zaopatruje sie
w kilka-kilkanascie (lub wiecej) gtéwek tego warzywa, kiszac je na rézne sposoby.
Kapusta jest niemal codziennie obecna w zimowym jadlospisie mieszkancéw
tych okolic. Cho¢ produkt ten rzadko bywa kojarzony z typowymi ,regionalnymi
daniami”, 1aczy sie go w narracjach z tym regionem i wlasciwym dla niego sposo-
bem zycia (wiejskim). W powyzszych wypowiedziach widoczne jest, ze produkt
ten nabiera rangi symbolu przywiazania do tradycji. Ostatnia wypowiedz jest
szczegoblnie znaczaca, poniewaz skonfrontowane w niej zostaja dwa rodzaje prak-
tyk jedzeniowych, a zarazem dwa style zycia - ten wlasciwy ,obcym” - w tym
przypadku Wiochom poznanym na emigracji, ktérzy spozywaja duzo alkoholu,
iten ,swdj”, znany, ktéry charakteryzuje poszanowanie dla dawniejszego i przy-
zwyczajenie do oszczednosci.

Przypuszczam jednak, ze najwazniejszym superfoodem dla lokalnych
spolecznoéci jest mieso, w szczegdlnosci mieso i produkty wieprzowe. Sposob
budowania tozsamosci (plciowej, lokalnej, ,swojskiej”) na podstawie konsumpcji
i produkcji wieprzowiny opisalam szczegotowo w innej pracy (Mroczkowska
2014a), w tym miejscu chciatabym podkreslic¢ tylko role tego produktu w tworze-
niu pewnej ,wschodniej” i polskiej wspolnoty wyobrazonej. Ponizsza wypowiedz
zwraca uwage wlasnie ze wzgledu na aspekt budowania wspoélnoty ogélnokra-
jowej ze wzgledu na sposéb jedzenia:

- A z jakich mies sie robi wyroby? [Pytanie dotyczylo ,kuchni podlaskiej” -

przyp. JM]
K: U nas w Polsce to z wieprzowiny przewaznie [28.03.2012, Matyszéwka, K, ok. 60].



Jedzenie regionalne, lokalne czy ,,swoje”... 233

Czy na przyklad ponizsza wypowiedz:

Zreszta ja bylam za granicg, spotykatam sie z ludZmi ze Sri Lanki, Filipin, Peru.
Chinczykéw miatam. (...) To sami ludzie, takie same maja serca. Moze inaczej
jedza. Pracowatam w Irlandii i widzialam, jak szczury jedli. No tak, ale to jest
normalne. Dla nich tak. Ale no tak jak oni by nie zjedli wieprzowiny, tak my nie
zjemy szczura. (...) W pakistaniskiej restauracji pracowatam, i byt taki z tytu, byl
taki mur, i przy tym murze porobili takie domki z metalu, i wyobraz sobie, tam
jak szczur wlecial, to on Zywcem go zostawial. A potem patrze, widze, a w piecu
na takich dtugich dragach folig aluminiowq owiniete, i oni to pieka. Ale stuchaj,
dla nich to byto normalne, a zresztg to wtedy byl post. To jest tak, ze nie moga
jes¢ miesa, chyba ze zlapig samodzielnie.

M: (...) W kazdym miejscu sa inne kultury.

K: Tak ze tolerancja musi by¢, ale Polacy chyba jeszcze tak nie maja. To znaczy
blizej Warszawy to chyba bardziej [13.11.2011, Szuszalewo, M, ok. 30, K, ok. 56
(syn i matka)].

Jak widaé, sposéb jedzenia miesa i tabu zywnosciowe z nim zwigzane sa jednymi
z najsilniej r6znicujacych wyznacznikéw tozsamosci’.

Tak jak pisalam, istnieje wyrazna kategoria potraw, ktére sa wymieniane jako
,pochodzace stad”, ,miejscowe” badz , z Podlasia”. Sa wiec one w sposéb dosy¢
jednoznaczny przypisane pewnemu regionowi, ale nie do korica wiadomo, z ktéra
religia, etniczno$cia czy kulturg nalezy je identyfikowac. Do takich darn naleza:
kiszka ziemniaczana, babka ziemniaczana, kutia, farszynki (pulpety z gotowa-
nych ziemniakéw nadziewane farszem z miesa, smazone w panierce), przecie-
raki (kluski z tartych ziemniakéw/maki/jajka). Wokét tych dan - w wiekszosci
ziemniaczanych - tworza sie rozmaite konflikty i negocjacje tozsamosciowych
granic. Ludzie zadaja sobie pytania (i prébuja na nie odpowiedzie¢) o pocho-
dzenie potrawy, o jej przynaleznos¢ do danej grupy narodowej czy religijnej.
W negocjacjach tych widoczna jest che¢ zawtaszczenia symbolicznego potrawy
i emocjonalne przywigzanie do niej. Widoczna jest réwniez niepewnos¢ co do
jej statusu: czy dana potrawa w kuchni innego narodu moze by¢ jednoczesnie
uznana za podlaska. Daje si¢ zaobserwowac silna tendencja do wyznaczania
granic, tesknoty za autentycznoscia i bezdylematowym posiadaniem.

W refleksji nad zwiazkiem jedzenia i tozsamosci nalezy odrézni¢ produkty;,
ktéry rozpoznawane i postrzegane sa przez ludzi jako ,lokalne”, ,stad” lub ,pod-
laskie”, od tych, ktére cho¢ sa istotnym elementem lokalnej specyfiki kulinarnej,
pozostaja w duzej mierze niezauwazone przez samych mieszkancéw tego regionu.
Zaczyna sie je spostrzegaé¢ dopiero w wyniku kontaktu/zderzenia z innym
stylem zycia, w ktérym dany produkt zostaje uznany za witasciwy lokalnemu

7Owo ,unas” jest w odniesieniu do przestrzeni rozumiane szeroko: ludzie obejmujg mentalnie
wieksza przestrzen jako ,swoja” niz na przyktad w miescie. Powszechne sa w opisywanej spo-
tecznosci regularne wyjazdy w celach towarzyskich, rodzinnych i religijnych do miejscowosci
oddalonych nawet o kilkadziesigt czy sto kilometréw.
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kontekstowi. Do tej pierwszej kategorii - produktéw emicznie okreélanych jako
wlasciwe dla tego miejsce lub regionu - wiaczane sa potrawy $wiateczne lub
potrawy ,codzienne”, lecz wyjatkowo pracochtonne. Ta druga kategoria wpisana
jest zas$ silnie w codziennos¢ i prostote zwyklego dnia.

I tak na przyklad od lat, gdy jezdzilam w te okolice, uderzata mnie ogromna
iloé¢ uprawianych stonecznikéw; ich dojrzate kwiatostany trzymano potem na
balkonie, wyluskiwano z nich pestki, robigc z nich zapasy na cata zime. Kon-
sumpcja pestek wlasciwa jest przestrzeni publicznej - nalezy bowiem pozby¢ sie
tupinki, a to najtatwiej zrobi¢ na podwérku. Pestki zagryza sig, jadac samochodem
(i wypluwajac tupinki przez okno), siedzac na tawkach pod klatkg, na schodach
prowadzacych na stadion, w centrum miasta. Z ich konsumpcja Iaczy sie takze
pewna estetyka. Lupinki widoczne sg w przestrzeni miasteczka, ich skupiska
sq rozpoznawalnymi znakami miejsc spotkan towarzyskich. Rzucanie ich pod
nogi jest nieodiagcznym elementem tych praktyk. Swoisty jest sposéb: najczeéciej
rozgryzane sa miedzy zebami a nasiono wyciskane z tupinki. Czasem - czesto
w przypadku kobiet - dochodzi dodatkowy element: po rozgryzieniu otwiera
sie je palcami, zrecznie wyjmujac nasionko. Gryzienie ich, wyrzucanie odbywa
sie w pewnej pozie zrelaksowania, swobodnego zawtaszczania i znaczenia prze-
strzeni, w ktdrej sie osoba znajduje.

O pestkach moéwi si¢ jako o ,nawyku” - rozméwcy postuguja sie tym poje-
ciem. Pestki sa swoistymi , pokarmami-uzywkami”, mieszcza sie¢ w kategorii
produktéw, ktére ,wciagaja”, obok orzeszkéw w lupinkach, ciasteczek, chipséw
itp. Popularne sa takze kupowane solone pestki w tupinkach z Biedronki. Jedna
z moich rozméwczyn moéwita mi, ze zniszczylta zeby na pestkach i dlatego prze-
stawila sie z koniecznosci na ,worki tuskanych” z Biedronki. Wida¢ wiec, w jaki
sposob nawyki zostaja zapisane w ciatach mieszkanicéw i w ich przestrzeni. Staja
sie pewnym znakiem ich tozsamosci, ale wydaje sig, ze znakiem czytelnym raczej
dla przybysza z zewnatrz.

Temporalnosé smaku

W kulturze masowej funkcjonuje mitologizujace i stereotypizujace przeswiadcze-
nie, ze jedzenie wiejskie funkcjonuje w niezmienionej formie od dawna, a jego
korzenie siegaja czaséw odleglych. Tak naprawde, jak dowiodta tego Rachel Lau-
dan, tradycja - w szczeg6lnosci kulinarna - bywa tworzona niezwykle szybko.
Badaczka pokazata to poprzez analize wydawnictw przepiséw kulinarnych z kil-
kudziesieciu lat, w ktérych zupelnie nowe dania z wybranego regionu opisywane
byty w kolejnych wydaniach jako pradawne (Laudan 2001). Owa odwieczno$¢ nie
powinna by¢ traktowana jako fakt historyczny, a raczej jako kategoria potoczna
budujaca przekonanie o trwatosci wzorcéw kulinarnych.

Podobny trend tatwo jest zauwazy¢ rowniez w opisywanej przeze mnie spo-
tecznosci. Dania, ktére jeszcze kilka czy kilkanascie lat temu nie byly znane,
obecnie okreslane sa jako ,stare”. O melbie, cieScie przygotowywanym na zimno
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z biszkoptéw i galaretek, autorka internetowego bloga o kuchni lokalnej (okolic
Dabrowy Bialostockiej) pisze w ten sposéb: , Delikatne ciasto na bazie twarozku,
ktory sami przygotowujemy z mleka, jajek i kwasnej Smietany lub kwasnego mleka.
(-..) Bardzo stary przepis, ktéry znalaztam w swoich zapiskach sprzed 20 lat”s.
Jedna z 0s6b komentujacych te wypowiedz (pochodzaca réwniez z tych okolic)
odpowiada nastepujaco, potwierdzajac zakorzenienie przepisu w spolecznosci:
»+Roéwniez mam melbe w starych przepisach. Kiedys$ robilam ja czesto dla dzieci,
z tym ze na herbatnikach, ktére byty bardziej dostepne. (...) Pani Halinko pani
przepisy nie tylko robia tak zwanego smaka, ale i przywoluja wspomnienia :)”.

Uwidacznia sie tu pewien niezwykly aspekt kulinariow - elastycznosé zwig-
zanych z nimi praktyk i wiedzy, a takze umiejetnos¢ szybkiego zakorzenienia
sie w danej spolecznosci i szerzej w danej przestrzeni. Melba, deser, ktory zyskat
popularnoéé¢ w spolecznosci w latach dziewiec¢dziesigtych, dwadzieécia lat p6z-
niej opisywany jest jako znaleziony w ,starych przepisach”. Ponadto ,autentycz-
nosci” i mocy zakorzenienia nadaje mu fakt, ze przygotowywany byl przez inne
kobiety w rodzinie. Przekaz miedzypokoleniowy i wiez ze starszymi kobietami
,przebtyskujaca” w przekazanych przepisach sprawia, ze melba zyskuje w spo-
tecznosci legitymizacje ,,swojego” jedzenia.

Jak rozpatrywac podobne obserwacje w obliczu spostrzezenia Rocha Sulimy:
,kody kulinarne, tak jak muzyczne, naleza do najbardziej trwatych wyznacz-
nikéw tozsamosci” (Sulima 2000, s. 152)? Moim zdaniem nie nalezy pochopnie
odrzucaé zawartej tu mysli, gdyz na pewnej plaszczyznie nie musi ona by¢
sprzeczna z zaobserwowang przeze mnie zmiennoscig kodéw kulinarnych.
Postuluje, ze choé¢ w wymiarze czasowym kody sa niezwykle zmienne, to na
plaszczyznie deklaracji uwazane sa za trwate. Ponadto sa one w tym sensie trwa-
tym wyznacznikiem tozsamosci terroir, jako ze kody ucielesnione (podobnie jak
muzyczne) sg niezwykle mocno zakorzenione w czlowieku i jego srodowisku.
Raz pasujacy i aprobowany smak niezwykle trudno jest odrzuci¢ (pokazuja
to dobitnie przyktady kuchni migracyjnych, kiedy np. spozycie chleba staje sie
wyznacznikiem polskosci, por. Rabikowska 2010).

Tozsamos¢ jedzeniowa rolnika opiera si¢ w duzej mierze na odwotaniach do
dawniejszego, prostszego i biedniejszego sposobu zycia:

M: Jak to sie méwi, nasza dawna solona slonina z przyprawami najlepsza, jak
to sie méwi, zagrycha do jakiego$ trunku. Stad wyciggneli to, ze jak jakas flaszka
jest na stole, to jak slonina jest, to nie ma biedy [15.11.2011, Grabowo, M, ok. 55,
K, ok. 48 (maz i zona)].

Zaréwno wspominanie owego jedzenia, odtwarzanie go i smakowanie pelni
rozmaite funkcje spoteczne i jest przez rézne osoby uzywane w celu podkresle-
nia specyfiki cztowieka roli, etosu pracy, a nawet swoistej wyzszosci moralne;j.
W antropologii jedzenia 6w sposéb odwolywania sie do jedzenia z przesztosci

8 Zob. https:/ /isokolka.eu/blogi/154-smakolyk/7497-melba-blog [dostep: 24.11.2019].
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nosi miano ,nostalgii jedzeniowej” (por. Holtzman 2006). Nostalgie jedzeniowa
mozna rozumie¢ na dwa sposoby; po pierwsze, jako powtérne doswiadczenie
i odtwarzanie emocjonujacych chwil z przesztosci - taka perspektywa jest naj-
czestsza i wymiar ten jest zdecydowanie istotny dla zrozumienia tego, jak pojecie
i zjawisko ,jedzenia dawnego” ustanawia konkretne relacje pomiedzy ludZmi
lub jest uzywane, by dane relacje ustanowic. Zawiera w sobie réwniez wiele
wartosci charakterystycznych dla spotecznosci zwiazanych z wsig i rolnictwem
(np. wynikajacych z zasady gosécinnoéci, gospodarnosci czy przywigzania do
robienia zapaséw itp.).

Nostalgia jedzeniowa obecna jest réwniez w opowiesciach dotyczacych
migracji - wtedy jedzenie/smak staja sie tacznikiem z domem, tutejszoécia,
,swojskoscig”:

R: A moéwil, ze brakuje mu polskiego jedzenia tam?

M: O Jezu, pewno [$miech]. Jak zajechatam tam do nich, to od razu na pierwsze
moéwi: ,Mamo, ugotuj tatowej zupy”, a taka tatowa zupa to juz méj maz, a jego
tato to lubil, ze fasola z pecakiem gotowana, wrzucona kostka miesa, ni bielona
taka, i bez ziemniakéw, i marchewka i tam jeszcze pietruszka, i tego. I to tak
gotowano. To nazwatl to tatowa zupa, po dzisiejszy dzierr tatowa zupa [Smiech].
A wiecie co, amerykanskie jedzenie, a tutaj to jest réznica. Ja, zeby nie polskie
sklepy tam, toby z glodu umarta. (...) A tam przestraszne jedzenie, wszystkie
takie nasgczone, takie jakie$ sztywne, bezsmakowe, no catkowicie. I teraz tak
o wstret mam do tego, ze jak nie przerobie po swojemu, no to mnie tylko jedna
kietbasa smakuje tutaj w Dabrowie [28.07.2011, Szuszalewo, K72].

Wspomnienia o jedzeniu, a zarazem odtwarzanie dawnego ,,swojego” jedzenia
staja sie wiec ,sposobem na zachowanie tozsamosci, ktére obecnie postrzegane
4

sg za zagrozone przez migracje, mobilnos¢ czy miejska kulture masowg” (Belasco
2008: 27).

Podsumowanie

Powyzsze ustalenia potwierdzaja sile, jaka ma jedzenie, sposob jego konsumpcji
i produkgcji, na tworzenie si¢ tozsamosci terroir. Wynika to zaréwno ze wspol-
notowosci wpisanej w jego produkcje i konsumpcje, ale widoczne jest takze
w samych praktykach narracyjnych dotyczacych jedzenia. Jedzenie wigze wiec
ludzi z regionem, ze srodowiskiem, z lokalnosciag, domem. Co interesujace, nie
zawsze same Kkategorie, takie jak podlaskos¢ czy Wschéd, sa kojarzone z wyréz-
niajacymi (dla przybysza z zewnatrz) ten region potrawami. Wraz z przypisa-
niem pewnych potraw (takich jaki kiszka ziemniaczana, babka ziemniaczana)
czy produktéw (ziemniak, kapusta, stonina) do sposobu jedzenia wtasciwego dla
lokalnych mieszkanicow dokonuje sie takze pewna spoteczna, a czasem i moralna
ocena tego rodzaju konsumpcji. Jedzeniu zostaja przyporzadkowane okreslone
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wartosci, charakterystyczne, zdaniem lokalnych mieszkaricéw, dla tego terenu
i dla zycia rolnika. Sg nimi: samowystarczalnos¢, etos pracy rak wtasnych, wspdl-
notowos$¢ (wyrazajaca sie m.in. poprzez dzielenie si¢ jedzeniem i jego wymiane
w spolecznosci), poszanowanie dla tradycji, oszczednosé, rodzinnos¢, a nawet
wiez z krajem i patriotyzmu - to ostatnie staje si¢ wyrazZne szczeg6lnie w kontek-
Scie migracyjnym (szerzej rozwijam ten watek w [Mroczkowska 2014b]).

Anna Wieczorkiewicz pisze:

z jednej strony dania narodowe, regionalne i etniczne kreolizuja sie, ulegaja
umiedzynarodowieniu, stajac sie catkiem nowym produktem wrzuconym do
globalnego gara; z drugiej natomiast wzorce kulinarne funkcjonuja jako symbole
tozsamosci, jako $rodek praktyk integrujacych grupy ludzkie o réznym charak-
terze. Lokalna kulture gastronomiczng traktuje sie jako emblemat ogolnie rozu-
mianego stylu zycia, nadajacy sie do wykorzystania przy tworzeniu wilasnego
wizerunku na $wiatowej scenie (Wieczorkiewicz 2004: 205).

Z kolei, jak twierdzit historyk zywienia Massimo Montanari, dopiero w ostat-
nich kilkunastu czy kilku latach jedzenie regionalne nabrato kulturowego
statusu ikony, a kwestie zwigzane z jedzeniem globalnym i regionalnym staty
sie w naukach spotecznych palagcym tematem (Montanari 2006: 83). Ta zmiana
postrzegania jedzenia regionalnego wynika, jego zdaniem, z paradoksu globaliza-
cjiijego spolecznej ekspansji. W zdefragmentowanym $wiecie starozytnym i Sre-
dniowieczu celem, jak pisze autor, byto stworzenie uniwersalnego (przynajmnie;j
dla warstw, ktére bylo na to sta¢) modelu konsumpcji. Obecnie zas, we wspot-
czesnej ,globalnej wiosce”, pierwszg wartoscia jest zréznicowanie i wieloé¢. Tym
nalezy ttumaczy¢ glokalizacje, czyli silne tendencje lokalne bedace druga strong
uniwersalizmu globalizacyjnego (Montanari 2006). Lokalne jedzenie, uosobione
w emicznej metaforze jedzenia ,swojego”, wyraza wiec ,lokalne” wartosci kultu-
rowe, ,wiazac ze soba ludzi i ziemie land/obszar/terytorium w zréwnowazonych
ekologicznie relacjach” (Egan et al. 2006: 31) i tworzgac tozsamos¢ terroir.
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ABSTRACT

Regional, local or ‘our” food. The identity dimension of foodways in the Polish
Podlachia region

This article explores the connections between identity and foodways of farmers and small-
-town inhabitants in Eastern Poland, showing that food may serve as a strong metaphor
of identity and the way of building ties and upholding community. The main food idioms
are linked with the idea of ,,our” food, food which is local, familiar and familial, and the
notions based on the connection with a certain region (terroir), along with with its history,
people, environment, taste qualities. These are embedded in the locality and connect ideas
of food, health, relationality and moral values (work), which are key building blocks of
local identity.

Keywords: foodways, Poland, countryside, community, ,our” food, identity, tradition,
terroir, Podlachia region
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Stereotypizujac fryzure. Wyobrazenia na temat wlosow
w doswiadczeniach oséb noszacych dredy w Polsce

Wprowadzenie

lutym 2020 roku na 92. ceremonii wreczenia Oscaréw statuetke Akademii
Filmowej w kategorii krétkometrazowy film animowany otrzymata pro-
dukcja Hair Love Matthew A. Cherry’ego przedstawiajaca relacje miedzy ojcem
a corka, opowiedziang przez pryzmat jej problemoéw z wlosami'. Miesiac p6zniej
tzw. lockdown? i spoleczna kampania #zostariwdomu doprowadzita do tymcza-
sowego zamkniecia lokali §wiadczacych ustugi wymagajace bezposredniego
kontaktu z klientem, w tym salony fryzjerskie. Brak dostepu do tej ustugi sprawil,
ze najpierw celebryci, a pézniej takze ,zwykli” uzytkownicy internetu zaczeli
goli¢ swoje wlosy i dzieli¢ sie tym doswiadczeniem w mediach spotecznoscio-
wych. Dla wielu kobiet ogolona glowa stata sie manifestem ciatopozytywnosci
i podwazeniem spotecznie skonstruowanych kategorii meskosci i kobiecosci®.
Te oraz inne wydarzenia i teksty kultury* sprawily, ze powrdcitam do wtas-
nych zainteresowan zwiazanych ze znaczeniem ludzkich wloséw oraz do

1 Zob. http:/ /www.matthewacherry.com/hair-love/ [dostep: 25.05.2020].

2 Rzadowe rozporzadzenia ograniczajace kontakty miedzyludzkie i mobilnos¢ spoteczna wpro-
wadzone w celu walki z epidemia wirusa SARS-CoV-2 wywolujacego chorobe COVID-19.

3 Zob. https:/ /www.thecut.com/2020/04/quarantined-people-talk-about-shaving-their-
heads.html [dostep: 27.05.2020].

* MLin. film Wilasnymi rekoma. Historia Madame C.]. Walker, http:/ /madamcjwalker.com/about/
[dostep: 25.05.2020]; ksigzka Debory Feldman Unorthodox. Jak porzucitam Swiat ortodoksyjnych
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etnologicznych badan terenowych, ktére prowadzilam w ramach pracy magi-
sterskiej. Ich zasadniczym celem bylo poznanie wyobrazenia na temat wloséw
z perspektywy oséb noszacych dredy w Polsce. Celem tego artykutu jest zapre-
zentowanie wynikow tych badar oraz osadzenie ich w szerszym kontekscie. Dla-
tego tez jego pierwsza czeé¢ stanowi przeglad badan nad dredami. Jest to takze
wprowadzenie teoretyczne do czesci analitycznej, w ktérej odnosze sie do kon-
tekstu polskiego, bazujac przy tym na wynikach wywiadéw etnograficznych
prowadzonych w ramach pracy magisterskiej. W artykule szukam odpowiedzi
na pytania badawcze: jakie wyobrazenia nakladane s na osoby noszace dredy
w Polsce? Skad wynikaja? Jak ,dredziarze” postrzegaja dotykajace ich stereo-
typy? Co dredy oznaczaja dla ich uzytkownikow?

Zainteresowanie wlosami w naukach spolecznych

Zainteresowanie dredami wpisuje si¢ w szersza kategorie badan nad symbo-
lika wloséw. Wedtug Edmunda Leacha (1958) praktyki zwigzane z wlosami sa
rozpowszechnionymi na calym Swiecie elementami zachowania rytualnego,
a antropologiczne proby ich analizy majq historie siegajaca korica XIX wieku.
Na semantyczng nature wloséw zwrdécit uwage juz Edward Burnett Tylor, piszac
w Cywilizacji pierwotnej (1898) o rytualnym obcinaniu wloséw, oraz holender-
ski etnolog George Alexander Wilken (1886) w eseju po$wieconym roli fryzury
w ceremoniach pogrzebowych (zob. Leach 1958: 149). Arnold Van Gennep przed-
stawil role wloséw w obrzedach przejécia (1909, wyd. pol. 2006: 167-168). Wlosy,
nawet jezeli nie stanowity gtéwnego problemu badawczego, pojawiaty sie takze
w pracach innych antropologéw, m.in. Bronistawa Malinowskiego (1929, wyd. pol.
1957: 273, 380-381, 386-387) czy Mary Douglas (1970, wyd. pol. 2004). W ostatnich
dekadach powstato wiele publikacji dotyczacych symbolicznego znaczenia ludz-
kich wloséw (zob. Rooks 1996; Hiltebeitel, Miller 1998; Banks 2000; Tarlo 2016),
a takze samych dredéw (Agwuele 2016).

Szeroko zakrojone zainteresowanie wlosami w naukach spofecznych poja-
wilo sie na poczatku lat 50. XX wieku za sprawa amerykanskiego psychologa
Charlesa Berga. Jego publikacja The Unconscious Significance of Hair (1951) stala sie
zarzewiem interdyscyplinarnej dyskusji na temat znaczenia ludzkich wloséw.
Berg stwierdzil istnienie korelacji pomiedzy fryzura a seksualnoscia czlowieka,
w ktoérej wlosy sa uniwersalnym i nieswiadomym symbolem ludzkich genitaliow,
a ich obcinanie stanowi akt symbolicznej kastracji.

Twierdzenie to wywotato gwaltowng reakcje badaczy spotecznych. Leach
(1958) skrytykowal wiarygodnosé dowodéw psychoanalitycznych i podwa-
zyl wnioski, ktére Berg wyciagnal z etnograficznych opiséw Malinowskiego.
Antropolog zaproponowal wtasna koncepcje (Leach 1958: 154), ktéra mozna ujac

Zydéw (2020); dyskusja wokot dredéw pisarki i noblistki Olgi Tokarczuk: https://www.
newsweek.pl/kultura/ olga-tokarczuk-noblistka-i-dredy-skad-taka-fryzura/nc92vjx [dostep:
27.11.2020].



Stereotypizujac fryzure. Wyobrazenia na temat wlosow. .. 243

nastepujaco: w sytuacjach rytualnych (1) diugie wlosy oznaczaja brak ograniczen
w sferze seksualnosci, (2) kroétkie, czeéciowo ogolone lub zwigzane wlosy wyra-
zajg ograniczong seksualnoéé, (3) catkowicie ogolona glowa symbolizuje celibat.

Jedenascie lat pézniej Christopher Hallpike (1969) za pomoca przyktadu asce-
tycznych praktyk muzulmarskich mnichéw prébowat obali¢ tezy obu naukow-
cow. Dlugie wlosy, splatane w dredy, zyjacych w celibacie fakiréw przeczyly
tezom Leacha i Berga. We wtasnej koncepcji Hallpike (1969: 260) potozyl nacisk
na zalezno$¢ pomiedzy fryzura a kontrolg spoleczna: ,dlugie wlosy zwigzane
sq z przebywaniem poza spoteczeristwem, a obciete wlosy symbolizuja powrét
do spoteczenstwa lub zycie w szczegodlnej dyscyplinie w obrebie spoteczeristwa”.
Podobne stanowisko zajela Mary Douglas (2004: 119).

W 1987 roku kanadyjski socjolog Anthony Synnott stwierdzil, ze okreslone
fryzury moga by¢ symbolem indywidualnej i grupowej identyfikacji oraz waz-
nym $rodkiem ekspresji i komunikacji. Wyréznil trzy strefy owlosienia o réz-
nym znaczeniu symbolicznym: wlosy na glowie, na twarzy oraz na reszcie ciala.
Wedlug jego teorii przeciwnosci (potréjnego przeciwieristwa) istnieja trzy opo-
zycje, ktére manifestuja sie poprzez praktyki zwigzane z wlosami: (1) kobiety
i mezczyzni maja inne fryzury, (2) przeciwstawne ideologie wyrazane sg poprzez
odmienne fryzury, (3) wlosy na glowie sa przeciwieristwem wtoséw na ciele (Syn-
nott 1987: 382). Synnott zaznaczyt jednak, ze jego koncepcja nie jest zatozeniem
uniwersalnym - ma na celu jedynie podkreslenie istniejagcych norm i tendencji
oraz wynikajacych z nich wyobrazen i stereotypdéw.

W polskiej literaturze naukowej wlosom poswiecony jest m.in. artykut Poza
spoteczenistwem — w poblizu boskosci. Przyczynek do rozwazan nad symbolikg wloséw
(Tomicki 1987), ktérego celem bylo rozszerzenie i uzupetnienie teorii Hallpike’a,
a takze monografia Opowies¢ o wlosach. Zwyczaje - rytualy - symbolika (Banek 2010).
Ksigzce tej blizejjednak do katalogu zwyczajéw, obrzedéw i wierzen dotyczacych
wloséw niz ich szczegbtowej analizy. Wartym uwagi jest rowniez artykut Symbolika
wlosow i manipulowanie wlosami w kulturze ludowej (Targoniska 1998), ktérego autorka
analizuje zwyczaje dotyczace wlosow w kontekscie obrzedowosci rodzinne;j.

Antropologia dredow

Osoby noszace dredy mozna odnalezé w wielu zakatkach na swiecie. Fryzura
ta jest okreslana w rézny spos6b oraz pelni rézne funkcje. W zaleznosci od
miejsca i kontekstu moze symbolizowa¢ religijnos¢ jednostki (Obeyesekere
1981; Olivelle 1998; Bogin 2008), polityczny manifest (Ashe 2015), zatobe (Watson
1998) lub po prostu panujaca mode. Motywacje jednostek do wykonania takiej
fryzury nie zawsze wiaza sie z konkretna ideologia czy polityka, niemniej nie
jest ona zupelnie wolna od znaczeni. Nazwa ,dredy” pochodzi od angielskiego
terminu dreadlocks, powstalego z polacznia stéw dread (strach, ba¢ sig, straszny)
oraz lock (pukiel wloséw, kedzior). Termin ten odnosi si¢ do splatanych, sfilcowa-
nych badz zaplecionych pekéw wloséw na gltowie. Sanskryckie stowo uzyte na
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okreslenie dredéw to jaTaa, ktére oznacza ,nosi¢ skrecone peki wlosé6w” (Ashe
2015: 36); w jezyku wolof (Senegal) — ndiange, co mozna przettumaczy¢ na ,mocne
wlosy” (Ashe 2015: 41-44); natomiast u Jorubudw jest to stowo dada, oznaczajace
m.in. dziecko urodzone z naturalnie splatanymi wlosami, ktérych nie mozna
rozczesaé (Agwuele 2016: 5).

Wéréd antropologéw symbolika splatanych wloséw zajmowat sie m.in. Gana-
nath Obeyesekere. W swoich notatkach terenowych ze Sri Lanki napisat, ze ude-
rzyt go widok skottunionych wloséw powiewajacych na wietrze podczas eksta-
tycznego tarica syngaleskiej kaptanki (Obeyesekere 1981: 6). W ksiazce Medusa’s
Hair. An Essay on Personal Symbols and Religious Experience antropolog przedstawit
spos6b artykulowania indywidualnych doswiadczen poprzez okreélone symbole
kulturowe. Dokonat analizy znaczenia przypisywanego wlosom-dredom przez
kobiety, ktore w wyniku doswiadczen zyciowych zostaly kaptankami w synga-
leskiej Kataragamie. Karunavati zostata opetana przez boga Huniyana, ktéry
obiecal obdarowac ja siedmioma splatanymi pekami wloséw, jezeli wyrzeknie
sie swojej seksualnosci. Nandavati wyznata antropologowi, ze jej wlosy w ciagu
tygodnia po prostu sie skottunily i przybraty ksztalt podobny do wezy. Za rada
kaptana kobieta udata sie do $wiatyni Kataragama, gdzie miata skonsultowaé
swoja decyzje z bogami i zosta¢ kaptanka. Wlosy Manci Nony zaczety kottunic sie
od momentu wpadniecia w trans podczas pracy przy maszynie do szycia. Wie-
rzac, ze jej szes¢ dredéw bylto darem od boga Skandy, wyruszyta do Kataragamy.
Kobiety postrzegaly swoje wlosy jako esencje zycia, traktowaly je z naboznoscia
i nie pozwalaly na dotykanie ich przez innych ludzi. Na tej podstawie badacz
stwierdzil, ze , kompleks doswiadczer indywidualnych jednostki krystalizuje sie
w symbolach publicznych” (Obeyesekere 1981: 13).

Indolog Patrick Olivelle analizowat dredy w kontekscie struktury i kontroli
spolecznej. Noszone przez hinduskich ascetéw, pustelnikéw i banitéw politycz-
nych dredy sa dla niego wyrazem fizycznej separacji od spoleczenistwa i cywilizo-
wanego zycia oraz symbolizuja ich relacje z duchami i béstwami. Dtugie i popla-
tane w wyniku braku higieny wlosy $wiadcza o catkowitym zobojetnieniu na
wyglad, odrzuceniu spotecznych norm zachowania w kwestii wlasnego ciata oraz
ascetycznym wycofaniu sie ze spoleczeristwa (Olivelle 1998: 23. 26). Fryzura miala
tez pelni¢ funkcje wyréznika kulturowego - odrézniata wedrownych ascetéw
od wyznawcéw sikhizmu, ktérym wiara nakazuje regularnie my¢ i czesa¢ wlosy.
Roéznicujgcg funkeje dredow zauwazono réwniez wérdéd buddyjskich kaptanéw
tantrycznych, ktérzy w ten sposéb odrézniali sie od mnichéw tybetariskich (Bogin
2008), a takze u wojownikéw masajskich (Saitoi, Beckwith 1980: 126-129).

Interesujace zjawisko zwigzane ze splatanymi wlosami zaobserwowat takze
amerykanski antropolog James L. Watson. Podczas badant w Hongkongu w latach
szesédziesiatych zobaczyt ,dtugowlosego ducha” - nedzarza przebywajacego
w stanie permanentnej zaloby spowodowanej $miercia ich rodzin z rak komuni-
stow (Watson 1998: 178). Mieszkaricy wsi San Tin, w ktérej antropolog prowadzit
badania, nadawali tej fryzurze dodatkowe znaczenie, zwigzane z wizerunkiem
tzw. glodnych duchéw. W potudniowych Chinach ciata zmartych po kilku latach
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od pogrzebania byly ekshumowane w celu ich oczyszczenia z pozostalego miesa,
wloséw i paznokci, a nastepnie ponownie chowane. Tym, co budowato skojarze-
nie miedzy ekshumowanymi szczatkami, ,gtodnymi duchami”, a dtugowlosymi
nedzarzami, byty dredy (Watson 1998: 188).

Globalny fenomen dredéw ma swoje poczatki na Jamajce. W jaki sposob sie
tam znalazty? Wedlug Bertrama Ashego istnieje kilka wyjasnien. Jedno z nich
moéwi o zainspirowaniu sie przez wspolczesnych rasta fotografiami zmieszczo-
nymi niegdy$ w jamajskiej prasie, ktére przedstawiaty Afrykanéw w diugich
dredach. Niekt6rzy twierdzg, ze zdjecia przedstawiaty Oroméw, Somalijezykow
albo Masajéw. Inni uwazaja, ze byli to zwolennicy pochodzacego z plemienia
Kikuju kenijskiego polityka Jomo Kenyatty, uczestnikow powstania Mau Mau
lub hinduskich pustelnikéw, ktérzy podobno przebywali na Jamajce w 1910 roku.

Wedlug ostatniej wersji na fotografiach tych znajdowali sie poplecznicy Hajle
Syllasjego I, ostatniego cesarza Etiopii, ktéry wspoélczesdnie jest jednym z gtow-
nych symboli religijnego ruchu rastafari. Co ciekawe, ani cesarz Hajle Syllasje, ani
pochodzacy z Jamajki Leonard Howell, znany p6zniej jako ,Pierwszy Rasta”, nie
mieli dredéw, lecz charakterystyczne diugie brody. Dredy jako wyréznik ruchu
rastafariariskiego zostaly spopularyzowane w latach 50. XX wieku za sprawg
organizacji Youth Black Faith, ktéra kierowata sie biblijnym o$wiadczeniem
Nazarejczykéw o nieobcinaniu swoich wloséw. Zaczety stuzy¢ identyfikacji,
manifestacji solidarnosci i spotecznej prowokacji (Ashe 2015: 37-44).

W polskim kontekscie kulturowym rozwazania na temat znaczenia dredéw
jako fryzury powstatej ze sfilcowanych wloséw musza zosta¢ powiazane z tzw.
kottunem. W szesnastowiecznej Polsce terminem , kottun” okreslano silnie spla-
tane wlosy w postaci peku, sznuréw badz czegos na ksztalt czapki powstalej
w wyniku diugotrwatego braku higieny ze sfilcowanych wloséw posklejanych
brudem i fojem (Cukierska 2014: 18). ,Najmlodszy” przyklad polskiego kottuna
zostal zaobserwowany w roku 2013 (Pruszyniski et al. 2013). Nazwa zjawiska
pochodzi najprawdopodobniej od slowa ‘kieltanie si¢’ oznaczajacego kotysa-
nie sie¢ - w tym przypadku brudnych, splatanych wloséw (Briickner 1927: 248).
Poczatkowo jednak kottun nie byt postrzegany jako efekt braku higieny osobi-
stej. Wigzano go przede wszystkim z choroba, chociaz i to nie bylo oczywiste,
o czym pisze Anna Targoriska (1998: 167): , Pierwotnie nie uwazano go za chorobe,
lecz traktowano jako jej emanacje. Wychodzono z zalozenia, iz kazdy czlowiek
posiada w sobie uépiona dolegliwoé¢, ktéra zruszona uzewnetrzniala chorobe
oraz powodowata zwijanie si¢ wloséw i tworzenie kottuna”.

Niekiedy koltun traktowano jako talizman, ktéry miat chroni¢ swojego wia-
Sciciela przed chorobami czy urokiem rzuconym przez czarownice (Ggsiorowski
2013: 3). Kottun zapuszczano celowo, by choroba ,,uciekala” na zewnatrz i zamiast
ciala , atakowala” wlosy. Zdarzalo sie, ze traktowano go jako osobna istote nad-
przyrodzona posiadajaca wlasna sprawczosé. Kottun mégt wymagac czegos od
swojego ,,zywiciela”, a jesli tego nie dostal, mégt zadziata¢ na jego niekorzysc.
Istniato réwniez rozréznienie na kottun meski i zeriski. Kottun meski (samiec)
przybierat ksztalt zwisajacych wokét glowy splatanych sznuréw wloséw. Kottun
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zenski (samica) wystepowal pod postacia zbitej, podobnej do skorupy lub czapki
masy wloséw (Cukierska 2014: 23). W literaturze etnograficznej mozna odnalez¢
opisy przedstawiajace sposoby zadawania i pozbywania sie kottuna (Udziela
1891: 204; Cukierska 2014: 22).

Jednym z badaczy zajmujacych sie omawianym zjawiskiem byl J6zef Dietl,
ktéry w 1862 roku opracowatl geneze sfilcowanego kiebu wlosow i dowiodi
braku zwigzku miedzy jego obcieciem a chorobami tych, ktérzy go nosili. Cho¢
obcinanie koltunéw oraz zalecenie o czestym myciu glowy i czesaniu wloséw
poskutkowalo zanikiem kottuna, jaki$ czas po apelu badacza odnotowywano
jeszcze sporadyczne przypadki zapuszczania spilsnionych wloséw w réznych
cze$ciach Polski. Przekonatam sie o tym w 2016 roku podczas badan terenowych
dotyczacych praktykowania krajobrazu kulturowego na BiskupizZnie. Spotkalam
tam urodzona w 1954 roku mieszkanke Zychlewa, ktéra opowiadata o tym, jak
jej babcia cierpiata na ,kotun™:

[Babcia] byta 1900 rocznik. (...) Wie pani, tu za bogato nie bylo. (...) Babcia opowia-
data, ale nie wie dlaczego, ze dostata, jak miata dziesie¢ czy dwanascie lat kotuny.
Wrtosy jej sie... nie twierdze, Zeby nie od mycia. Ale moze, no nie wiem. Bo miata
anemie, wszystko. I ojca wtedy nie miata. I jak ona wygladata... (...) I potem jak
Scinali, bo juz miata jako peruke i musieli $cigé, to zemdlata. (...) Najgorsza bieda
u nas byta w 1910 roku. (...) Wlosy sie, tak jak filc, sfilcowaly sie na glowie. (...)
Z biedy to sie chyba zrobilo, ja czuje. Albo choroba byta? Ja wiem, ze miata anemie.

Kottun byt dla kobiety tematem wstydliwym - nie chciata zbyt wiele opowiadac
o trudnych warunkach bytowych swojej rodziny. Byta swiadoma tego, ze splata-
nie wloséw babci mogto wynika¢ z braku higieny, jednak nie wykluczata innych
mozliwosci, takich jak choroba czy bieda. Podczas drugiej rozmowy, w ktorej
uczestniczyly dwie inne osoby, padlo pytanie, czy ,kotun” rzeczywiscie jest
tylko splatanymi, brudnymi wlosami, czy moze dolegliwoscia wewnetrzna. Jedna
z kobiet obecnych przy spotkaniu zapytala: ,Ale to na pewno na glowie? Bo ja
styszatam, ze to jakby na zotadku!”. Moi rozméwcy widzieli w nim nie tylko brak
higieny, ale takze choroby trawigce ciato od wewnatrz, ktérych sfilcowana masa
wyrastajgca z glowy byta tylko zewnetrznym objawem.

Powyzsze przyklady zdajg sie potwierdzac teze Olivellea (1998: 31), wedtug
ktérej nie ma jednego i uniwersalnego znaczenia wloséw, a ten sam symbol moze
w tych samych badz r6znych kontekstach jednoczesnie mie¢ wiecej niz jedno zna-
czenie. Dotyczy to réwniez dredéw - jak dowodzi Ashe (2015: 36) - taka fryzure
nosily , plemiona germariskie, Wikingowie, mieszkaricy wysp Pacyfiku, Azteko-
wie, wezeéni chrzescijanie, cztonkowie Baye Fall z Senegalu - pytanie nie brzmi,
kto nosi dredy. Pozostaje pytanie, kto ich nie nosit?”. W kazdym z tych miejsc
dredy sa czescig wierzen i praktyk, maja inne znaczenie, sa inaczej wykonywane
i nazywane. Wyobrazenia na temat dredéw rodza niekiedy nieporozumienia
komunikacyjne, a nawet konflikty, ktére znalazty sie w centrum moich badan
nad spoleczno-kulturowymi aspektami noszenia dredéw w Polsce.
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Dredy w Polsce: muzyka, wladza i pte¢ kulturowa

Na studiach magisterskich w Instytucie Antropologii i Etnologii UAM (wtedy
jeszcze Instytutu Etnologii i Antropologii Kulturowej) interesowatam sie kulturo-
wymi praktykami dotyczacymi wloséw i fryzury, a szczegélnie funkcjonujacymi
w naszym spoleczeristwie wyobrazeniami na temat dredow. W ciagu szesciu
lat noszenia dredoéw spotykalam si¢ ze zréznicowanymi reakcjami i pytaniami,
nie zawsze uprzejmymi, ktére zadawali mi zaréwno bliscy, jak i przypadkowo
spotkani ludzie. Dlatego tez na podstawie wtasnych doswiadczen oraz badan
przeprowadzonych w 2017 roku przygotowalam i obronitam prace magisterska
pt. Stereotypizujqc fryzure. Spoteczno-kulturowe aspekty noszenia dredow w Polsce, na
bazie ktérej powstat ten artykut.

Podczas badan trwajacych od grudnia 2016 do maja 2017 roku przeprowa-
dzitam dziesie¢ wywiadéw etnograficznych®. Préba ta jest zdecydowanie za
matla, by formulowa¢ na jej podstawie ogélne wnioski, jednak pozwolita mi na
rozpoznanie zjawisk zwigzanych z praktykowaniem dredéw w Polsce. Moimi
rozméwcami staly sie osoby miedzy 20. a 31. rokiem zycia. Wiekszo$¢ z nich
(siedem oséb) stanowili studenci (M01, M02, M03, M04) i studentki (K02, K03,
K04, K06) uczacy sie w Poznaniu, Lesznie i Krakowie. Jedna osoba pracowala
na pelen etat (K05). Jedna prowadzita wlasna dziatalno$¢ gospodarcza (KO01).
Spotkania odbywaly sie we Wschowie, w Poznaniu, GnieZnie, Stawie, Zielonej
Gorze, Steszewie i Krakowie. Pierwsze rozmowy przeprowadzitam z osobami
z najblizszego srodowiska. Stali si¢ oni moimi ,,odzwiernymi”, ktérzy pomagali
wskazacé kolejnych potencjalnych rozméwcow.

Wywiady zostaly przeprowadzone w réznych przestrzeniach. Z niekto-
rymi spotkatam sie w ich domach, z innymi umawiatam si¢ w kawiarni lub
w barze, a takze online. Moje pytania dotyczyly przede wszystkim motywacji,
ktére sklonity dang osoba do wykonania dredéw. Pytatam o to, kiedy je zrobila
i z jakiego powodu. Interesowalo mnie, czy byla to spontaniczna decyzja, czy
poprzedzaly ja przygotowania, czy dredy zostaly zrobione przez profesjonaliste
w salonie, czy moze w domu przez znajomego. Pytalam o zmiany, jakie nastapity
po ich zrobieniu, o reakcje rodziny, przyjaciét, obcych, a takze o ogdlna role, jaka
wlosy odgrywaja w ich zyciu, czy sa dla nich wazne. Interesowaty mnie réw-
niez doswiadczenia zwigzane z postrzeganiem dredow przez innych ludzi oraz
opinie rozméwcéw na ten temat. Zastanawialam sie, czy stosowano wobec nich
okredlone wyobrazenia i stereotypy, a jezeli tak, to jaki mieli do nich stosunek.

Pomyst na zmiane fryzury moi rozméwcy podejmowali najczesciej kilka
lat przed ich zrobieniem, jednak z uwagi na niepeinoletnioé¢ i nieprzychylne
opinie rodziny odkladali to wydarzenie na pdzniej. Jedna z moich rozméwczyn,
29-letnia mieszkanka Poznania, dokladnie pamieta moment, w ktérym postano-
wita zrobi¢ sobie dredy:

®> Ponadto prowadzilam notatki z nieformalnych rozméw, w ktérych pojawiat sie temat wio-
sow i dredow, jednak nie wliczam ich w zestaw wywiadéw.
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Jesli chodzi o moje dredy, to tak, decyzje podjetam pierwsza, ze chce, jak miatam,
nie wiem, nascie lat, jak bytam w gimnazjum, pierwsza, druga gimnazjum, wiec
to potrwalo jeszcze z pie¢ lat, zanim je zrobilam. (...) No ja pamietam pierwsza
sytuacje, kiedy chcialam dredy. Bytam na jakiejs wycieczce, widziatam pierwszy
raz na zywo w Berlinie dredy i po prostu wiedziatam. (...) Jak to zobaczylam,
to si¢ zakochatam (KO01).

Rozméwezyni zarabiata tez na robieniu dredéw innym ludziom. Majac dziesig¢
lat doswiadczenia, doskonale znata tendencje i mody, ktére sprowadzaly do
niej klientéw. Tych jej nie brakowato - pietrzace sie zlecenia zmuszaty mnie do
wielokrotnej zmiany terminu spotkania. Kazdego traktowata indywidualnie,
starajac sie zrozumie¢, dlaczego zdecydowat sie na taka fryzure. Na tej podstawie
stwierdzila, Zze niektérzy niewiele wiedza o praktycznej stronie dredéw. Nie sg
przygotowanina bél ani na to, ze efekt finalny moze sie catkowicie r6znic od tego
na zdjeciu. Tlumaczyla im, ze kazde wlosy maja innag strukture i nie zawsze beda
wygladaty tak, jak oczekiwano. Wiekszos¢ wtedy wychodzita i juz nie wracata.
Pytana o przedzial wiekowy swoich klientéw dreadmakerka odpowiedziata:

Jezeli chodzi o wiek, kim sg ci ludzie i czym sie zajmuja, to przekrdjjest ogromny.
Ostatnio miatam dziewieciolatka. (...) Péttora roku zapuszczat wlosy, wiec miat
z siedem lat, jak na to wpad}, szok. No, to byt najmtodszy, jakiego robitam. A naj-
starszej pani sie boje spytac o wiek, bo wyglada wiekowo, ale mysle, ze ma okoto
szescdziesieciu lat. (...) To nie jest tak, ze to jest przekr6j dwadziescia—dwadzie-
Scia pie¢ lat (KO1).

Rozmoéwcy juz na poziomie motywacji prezentowali odmienne do§wiadczenia.
Bylo to m.in. zainteresowanie muzyka, chociaz i w tej materii r6znili si¢ od
siebie. Nie wszyscy bowiem interesowali si¢ domniemanym zrédlem dredow,
czyli muzyka reggae. W zasadzie stanowili oni mniejszos¢ (dwie osoby). Jedna
z rozméwczyn, ktéra stwierdzila, ze za jej decyzja nie staty , absolutnie zadne
jakies rastamarnskie pomysty”: ,bylam zakochana w Kornie’ i po prostu tam byt
Munky. (...) On miat dredy i ja musialam po prostu, nie. Ogélnie na pewno nie
Bob, na pewno nie Bob Marley” (K01).

Niektérzy, mimo ze informacje o dredach czerpali z literatury i filmow
poswieconych rastafari, nie utozsamiali sie z jego ideologia. Jedna osoba uznata,
ze jako gleboko wierzaca katoliczka nie moze sie z nim identyfikowac (K02).
Wsréd motywacji znalazty sie réwniez wzgledy praktyczne. Jedna z moich roz-
moéwcezyn uznala, Ze codzienne mycie, suszenie i ukfadanie wloséw utrudniato
jej podrézowanie. Jednoczesnie stwierdzila, ze dredy kojarza jej sie z buntem,
wolnosciag i powrotem do bardziej naturalnego trybu zycia. Podobnie postapit
takze rozmoéweca, ktéry wyzej od zainteresowan muzycznych postawit wyglad
i praktycznos¢ fryzury:

¢ Slowa uzyte przez rozméwczynie.
7 Amerykanski zespot wykonujacy muzyke z gatunku nu metal.
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Muzyka? Mysle, ze nie az tak. (...) Bardziej wzgledy estetyczne. Zrobilem dredy
ze wzgledow estetycznych, nie ideologicznych. Zrobitem dlatego, ze mi sie podo-
baty. Musialem to zrobi¢, bo wiedzialem, ze jak ich nie zrobie, to zetne wlosy, bo
mnie denerwowala grzywka (MO01).

Dredy zatem mogg, ale nie musza wynikac z dorastania w okreslonych warun-
kach i wéréd oséb stuchajacych konkretnego gatunku muzycznego. Sama
muzyka, ktéra przyczynita sie do podjecia decyzji o zapuszczeniu wloséw badz
doczepieniu gotowych, diugich dredéw, byta zré6znicowana lub nie miata zad-
nego znaczenia. Dwie osoby wprost przyznaty, ze nie odnoszg swojej fryzury
do muzyki, $wiatopogladu czy okreslonej subkultury. Méwily o pewnej estetyce,
z ktora sie identyfikowali lub o wzgledach praktycznych, ktére pozwalaly miedzy
innymi na dlugie wyjazdy bez koniecznoéci codziennego mycia wloséw. Dla nich
dredy byty fryzura, ktéra przypadia im do gustu i odpowiadata na ich potrzeby.

Z doswiadczenn moich rozméwcéw wynika, ze w ich otoczeniu spotecznym
dredy czesto nie sa postrzegane jako ,normalna” fryzura. Podzielili si¢ ze mna
refleksjami na temat pracodawcéw traktujacych ich wlosy jako wyznacznik specy-
ficznych swiatopogladéw i zachowania, ktéry brano pod uwage przy zatrudnieniu,
a takze szkol, ktorych statuty zabranialy uczniom noszenia dredéw. Najczesciej
jednak to czlonkowie rodziny - rodzice i dziadkowie - dawali moim rozméwcom do
zrozumienia, Ze nie odpowiada im taka fryzura u ich dzieci czy wnukéw. Ci, ktérzy
wpadli na pomyst zrobienia sobie dredéw w szkole podstawowej, gimnazjum czy
liceum, odlozyli te plany ze wzgledu na brak zgody ze strony rodzicéw lub przez
sama obawe przed ich negatywna reakcja. Osiagniecie pelnoletnio$ci stanowito
warunek postawiony rozméwcom przez ich rodzicéw. Do tego czasu kazda trwata
zmiana musiata by¢ skonsultowana z rodzing, ktéra zwykle sie na nig nie zgadzala.

Tak bylo miedzy innymi w przypadku rozméwczyni, ktéra zrobita sobie
dredy w wieku dwudziestu jeden lat. Zapytana, dlaczego nie zrobila tego
wczeséniej, powiedziata: ,Mysle, ze rodzice nie wyraziliby zgody, zanim mialam
osiemnascie lat. A juz tutaj nie mieli co méwic. Moja decyzja i moje tez pienigdze,
wiec troche inaczej” (K03). Pelnoletnioé¢ stanowi réwniez kryterium, ktére nalezy
spetni¢, by uméwic sie na zrobienie dredow u profesjonalisty. W innym wypadku
wymagaja oni pisemnego o$wiadczenia, w ktérym rodzic lub opiekun zgadza sie
na wykonanie fryzury u swojego dziecka/podopiecznego:

Byla raz taka dziewczynka u mnie. (...) Miala tylko trzy z tytu, wiec to nie byt
jakis tam problem. Jakby chciala cala gtowe, bytaby nieletnia i przyszla bez jakiejs
tam zgody od rodzicéw, to bym jej nie przyjela (KO1).

Poza wiekiem bariera przed dredami jest cena zabiegu, ktdra siega wspodlczesdnie
kilkuset ztotych. Wysoki koszt ustugi uniemozliwia ja mlodym, niezarabiajagcym
osobom - musza na nia zarobi¢ lub poprosi¢ o finansowa pomoc rodzicéw. Jak
zauwazyla rozméwczyni KO1: ,to rodzice ptacg za dredy i decyduja o tym, czy
dziecko moze lub nie moze ich nosic”.
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Problemy z dredami pojawiaja sie takze na poziomie instytucjonalnym.
Gimnazjum, do ktérego chodzil jeden z moich rozméwcéw (MO01), uznawalo je za
wyglad niezgodny ze statutem szkoly, karany obnizeniem oceny z zachowania lub
w skrajnym przypadku wydaleniem z placéwki. Gdy byt uczniem drugiej klasy;,
do gimnazjum dotaczyl chlopak, ktérego dredy wywolaly spore kontrowersje:

Mowili mu, ze albo $cina dredy, albo nie przyjmuja go do szkoly. (...) Szkola
powolywata sie na jakis tam zapis w statucie, ze uczen musi by¢ schludny i tak
dalej. Za nieschludne uznali dredy (MO1).

Chlopak nie pozbyt sie swoich wloséw, a dyrekcja szkoty usuneta go z placowki.
Cho¢ mojego rozmowcy (MO01), ktéry w tym czasie miat kilka dredéw, nie spo-
tkaly tak daleko idace konsekwencje, on réwniez dos§wiadczy! nieprzyjemnoéci
ze strony nauczycieli. Podczas wywiadu wspominat docinki o braku higieny czy
stawianie przed nim duzo wiekszych wymagan niz wobec pozostatych uczniow.
Nie spodobalo mu sie takie traktowanie. Uznal, Ze uczniowie maja prawo ubierac
sie i czesac tak, jak chca, bez narazenia na obnizenie oceny zachowania czy ode-
branie statusu ucznia. Postanowit dofaczy¢ do sekcji prawnej samorzadu studenc-
kiego, gdzie podjat dzialania na rzecz zmiany zapisu dotyczacego wygladu w sta-
tucie szkoly. Chodzil na rady pedagogiczne, podczas ktérych przedstawiat swéj
punkt widzenia nauczycielom i dyrekcji. Wystuchiwal innych uczniéw, ktérzy
mieli obiekcje w stosunku do relacji miedzy nimi a nauczycielami. Starania te nie
przyniosty jednak zadnych rezultatow, a statut szkoly nadal ma zapis dotyczacy
wygladu uczniéw. Narracja rozméwcy byla jedyna, ktéra dotyczyla tak skrajnego
do$wiadczenia zwigzanego z dredami w szkole. By¢ moze wynika to z tego, ze
nalezy on do nielicznych, ktérzy dredy nosili juz w gimnazjum. Dwie z moich
rozmoéwczyn (K01 i KO3) o posiadaniu dredéw zdecydowaly w podobnym czasie,
jednak zrobily je dopiero w liceum i na studiach, gdzie nie obowigzywaty tak
surowe zasady dotyczace wygladu.

Dredy moga stanowi¢ utrudnienie badz utatwienie zdobycia zatrudnienia.
Jedna z moich rozméwczyn z powodu fryzury stracita prace kelnerki w hotelo-
wej restauracji. Po kilku miesigcach od podjecia pracy miejsce zostalo poddane
rutynowej kontroli sanitarno-epidemiologicznej, po ktérej moja rozméwczyni
(KO1) dostata wypowiedzenie®. Poszukiwania nowej pracy czesto konczyly sie
niepowodzeniem, poniewaz ,wtasciciel nie zgadzat sie na dredy™:

(-..) pojechatam do jakiego$ hotelu, prawie za miastem, ale juz bylam zdespe-
rowana. Poszltam do tego hotelu i kiedy na recepcji sktadatam CV, tez babka
powiedziala, ze jakbym &ciela dredy, to nie ma sprawy, bierze mnie. (...) Ale
nie, stwierdzitam, ze péki nie mam dzieci i zobowiazan takich konkretnych,
to pierdziele, bede pracowac na kasach. A na kasach chcieli wszystkich (KO01).

8 Z narracji K01 wynikato, ze inspektorom nie spodobat si¢ fakt posiadania dredow przez osobe
przyjmujaca zamowienia i wydajaca jedzenie gosciom hotelowym.
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Doswiadczenie rozméwczyni nie dowodzi jednak o uprzedzeniach wszystkich
polskich pracodawcow. Wsréd moich rozméwcoéw znalazly sie rowniez takie,
ktérym udato sie znalez¢é zatrudnienie bez probleméw. Jedna z oséb starala sie
0 prace na stacji benzynowej:

Pamietam, ze chciatem i§¢ do pracy na wakacje w 2012 roku. (...) Wystatem CV,
zaprosili na rozmowe i przyszedlem. Gadamy, gadamy, i nie bylo podczas tej
rozmowy zadnego tematu o dredach. Jakbym ich nie mial. Nie byto zadnego
klopotu. (...) Balem sig, ze pomysla, ze na stanowisku sprzedawcy bede odstraszac
ludzi. Ale nikt, absolutnie, ani klienci, ani szefostwo nie mieli pretens;ji (M02).

Rozméwezyni, ktéra sama miala dosy¢ nieprzyjemne doswiadczenia zwigzane
z dredami w miejscu pracy, opowiadala o klientce, ktéra wlasnie dzieki nim
zostala zatrudniona: ,zrobita sobie dredy u mnie. Jak miata cala glowe, to poszia
do DPD do pracy i babka powiedziala jej, ze nie jest szarg myszka przynajmniej
i dlatego ja wzieta. Bo ludzie w dredach to takie konkret osoby, wiec ja wybrata...”
(K01). Z powyzszego wynika, ze okreslone wyobrazenie o osobie noszacej dredy
moze zaréwno utrudnié, jak i ulatwic¢ zdobycie pracy. Pracodawczyni, ktéra spo-
tkala klientka mojej rozméwczyni, przez pryzmat wloséw postrzegata ja jako
osobe odwazng, kreatywna i otwarta, co czynilo ja potencjalnie dobra pracow-
niczka. Jednak niezaleznie od tego, czy ma wydzwiek pozytywny, czy negatywny,
stereotyp wciaz jest stereotypem i wynika z okreslonych wyobrazen o $wiecie.

W narracjach rozméwcéw moja uwage zwrécilo odmienne postrzeganie
dredéw w zaleznosci od plci osoby, ktéra je nosi. Schemat, ktéry powtarzat sie
niemal za kazdym razem, to odbieranie stereotypowo rozumianej , esencji” pici,
czyli kobiecosci i meskosci. Dredy mialy sprawiag, ze kobiety sa mniej , kobiece”,
a mezczyzni mniej ,mescy”. Problem ten dotyczyl przede wszystkim kobiet.
Po zmianie fryzury bardzo czesto styszaly uwagi na temat swojej urody. Jedna
zrozméwczynh przypomniata sobie, ze , babcia do dzisiaj tego nie przetkneta. Caty
czas méwi o ich Scieciu. Méwi, ze nie wygladam jak dziewczyna, ze to nie jest
takie dziewczece” (K04). Jej odpowiedz wskazywala, ze tego typu komentarze
padaja najczesciej ze strony rodziny - to wtasnie bliscy maja najwieksze obiekcje
wobec nowego wizerunku swoich cérek i wnuczek.

Antykobiece wyobrazenia o dreadach sa rowniez motorem napedzajacym
mowe nienawisci kierowana w strone moich rozméwczyn przez nieznajomych:

Koles (...) po prostu obchodzil mnie dookota, bo nie wierzyl, ze jestem dziew-
czyna. I bardzo gloéno komentowal. Pierwszy raz mialam taka sytuacje. Bo byt
strasznie chamski w tym i byl w szoku, Ze jak, laska i dredy? Nie rozumiat (K01).

Opisane wyzej sytuacje moglyby sugerowaé, ze skoro dredy sa niekobiece,
a dziewczyny je noszace mylone sa z mezczyznami, to taka fryzura powinna by¢
atrybutem meskosci. Tak jednak nie jest. Moi rozméwcy wspominali: ,zdarzato
sig, ze szedlem do znajomych na impreze i pytali mnie, co mam z tytu. Ja méwie:
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dredy. A oni, ze wygladam jak dziewczynka” (M04); ,Pamietam, ze jak wtedy
mialem dredy, to nie nositem zarostu i caly czas mnie mylili z kobieta. Stojac
w kolejce, kto$ szturchal mnie w ramie i méwit «a pani co$ tam», a ja sie¢ odwra-
calem i méwilem: «Jestem mezczyzng». Czasami mnie to denerwowato” (M02).

Podczas rozméw czesto okazywalo sig, ze moi rozmoéwcy podzielajg stereo-
typy, ktére uzywano w stosunki do nich samych. Jedna z moich rozméwczyn
(K06), ktéra rozplatata swoje dredy, powiedziala: ,Ja dredy bardzo lubitam, ale
jak potem sie pierwszy raz wykgpatam tak naprawde, to tak staltam pod pryszni-
cem i tak moglam normalnie spieni¢ i potem rozczesa¢, czulam sie jak kobieta
z powrotem”. Tymi stowami wydawatla sie potwierdza¢ to, co wczeéniej suge-
rowala jej mama - ze dredy w istocie sa niekobiece, poniewaz uniemozliwiaja
codzienne praktyki, takie jak mycie i ukladanie wloséw, ktére rozméwcezyni
wiazala z poczuciem swojej kobiecej tozsamosci. Z jej stow wynikalo, ze roz-
platanie dredoéw ,zwrécito” jej brakujaca dotychczas kobiecosé. Jeden z moich
rozméwcoéw miat podobne zdanie na temat dredéw u kobiet, mimo ze sam je
nosil. Jego zdaniem dredy zabieraja miejsce dlugich i gladkich wloséw, ktore
powinny by¢ immanentnym atrybutem kobiety:

Jakby moja dziewczyna miala dredy, to chyba bym nie chcial, Zeby miata. Bo lubie
te konsystencje wlos6éw, ze sobie pomacasz i tak dalej. A dredy sa sztywne. To jest
inna sprawa, dredy u kobiety (M02).

Osoby te uznaly dredy za fryzure antykobiecy, a dtugie i gladkie wlosy za
wyjatkowa ceche charakteryzujaca ple¢ zeriska. Z analogiczna opozycja zmagaty
sie rozméwczynie amerykanskiej profesor black studies Ingrid Banks (2000).
Badane przez nig kobiety musialy upora¢ sie z wyobrazeniami na temat swoich
afrykaniskich wloséw, ktére stanowily widok spolecznie niepozadany, nieko-
biecy i brzydki. Zaleznos¢ miedzy dredami a wlosami rozczesanymi moze by¢
czesciowo analizowana w podobny sposob, jak relacja miedzy afro a wlosami
prostymi. Amerykanska pisarka i feministka bell hooks’ (1989: 382-388) okreslita
welniste afro mianem , zlych wlosé6w”, ktérych przeciwienstwo stanowia ,dobre
wlosy” - dlugie, proste, gtadkie ijasne. Z narracji moich rozméwczyn wynika, ze
w Polsce ,, ztymi wlosami” moga by¢ wilasnie dredy, ktére, nawet jezeli sa diugie,
s tez sztywne, szorstkie i wymagajace zupetnie innej pielegnacji. Z doswiadczen
badanych wynika, ze dredy dokonuja czegos w rodzaju ,,odplciowienia” - zaprze-
czaja zardwno stereotypowo pojmowanej kobiecosci, jak i meskosci.

Stereotypy w dzialaniu
Czes¢ pytan, ktére zadawatam moim rozméwcom, dotyczyla spotecznego odbioru

dredow. Nie znalaztam osoby, ktorej fryzura nie wzbudzataby zadnych emocji
wéréd rodziny, przyjaciél czy przypadkowo spotkanych oséb. Wobec wszystkich

? Pseudonim artystyczny Glorii Jean Watkins.
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przynajmniej raz zastosowane zostalo pewne wyobrazenie i opinia wypraco-
wana na gruncie tego wyobrazenia. Reakcje na dredy wynikaly z niewiedzy i ste-
reotypow, ktére obejmowaly zaréwno sama fryzure, jak i osoby, ktore ja nosza.
Wyobrazenia te funkcjonowaty na wielu ptaszczyznach. Dotyczyly nie tylko pici
kulturowej, o ktérej wspomniatam, lecz takze higieny, spotecznie konstruowanej
kategorii piekna i brzydoty, pogladéw politycznych oraz okreslonych zachowarn
przypisywanych réznym subkulturom.

Czes¢ stereotypow miata wydzwiek pejoratywny: ,Pytano mnie na przyklad
o to, czy pale, bo z tym wigze si¢ ten wyglad, ze dredy i muzyka reggae, to ludzie
mnie posadzali od razu o to, ze musze pali¢ wlasnie marihuane, a ja tego nie
robie” (K02). ,Kiedys$ tylko zaczepil mnie dziadek w Wolsztynie, taki pijaczek
zapytal, czemu sie oszpecitam. Pamietam, ze... za kazdym razem pytali, czy sie
myje dredy, jak si¢ myje dredy” (K04). ,Zdarzylo sie, ze ktéras znad wyraz zadba-
nych panien oburzala sie: jak mozna nosic co$ takiego na glowie, i to dziewczyna!
Bardzo duzo oséb posadzalo mnie o stuchanie Boba Marleya i muzyki reggae.
Uwazali tez, ze na pewno jestem hipisem o bliskich komunizmowi pogladach
politycznych” (KO05). ,Moja ulubiona historia, to jest jakas taka parka takich...
Wygladali na takich spijaczonych ludzi i kobieta odezwala si¢ za moimi plecami:
«bo sie porzygam». Nie chodzilo jej raczej o to, ze za duzo wypita, tylko ze moje
dredy sa okropne” (KO01). ,Styszatem na przyklad, ze mam géwno na glowie.
No ze mam robale w glowie, ze nie mam szczotki w domu. No i czesto pytania,
czy mam co$ do palenia” (M03). ,Cos takiego bylo, ale to jakie$ dziecko moéwito
male, sztam ulicg i styszalam za soba: «Czy ta pani nie myta wlosow?»” (K03).
,Raz spotkatem si¢ z takq nietolerancja. Na zuzlu. Jeden z kibicéw chwycit mnie
na bok i pytal, co ja mam na wlosach i tak dalej. A to byt kibic tego samego klubu
co ja! Powiedzial, ze mam zdja¢ barwy albo pozby¢ sie tych wloséw” (M04).

Czeé¢ doswiadczen moich rozméwcéw wynikata jednak z wyobrazeni o cha-
rakterze pozytywnym. Zaréwno przypadkowo spotkane osoby, potencjalni pra-
codawcy, bliscy, jak i sami badani przyporzadkowywali dredy do takich kategorii
jak: otwartoé¢, pomystowosé, kreatywnosé czy wolnosé. ,Zawartam mnéstwo
znajomosci przez dredy. Czesto nieznajome osoby w dredach witaty sie ze mna
na ulicy, uémiechaty. Takze Ci bez dredéw zagadywali, chwalili fryzure. (...)
Panie w przedszkolu byty uradowane mama w dredach i opowiadaty o swoich
dzieciach, ktére chcg lub maja dredy” (KO05). ,Jest jakie$ takie przekonanie, ze
ludzie w dredach sa bardziej otwarci, wiec sami tez sie do nich otwieraja. Nie
jest taki sztywniak, mozna zagada¢, na pewno jest wyluzowany” (K01). ,Czasami
bylo fajnie, jak przechodzi dresik i méwi «fajne pajaki»! Zazwyczaj jest spoko, na
palcach jednej reki moge policzy¢ jakie$ osoby, ktore tam ewidentnie Zle zare-
agowaly” (KO1).

Dredy moich rozméwcéw odbierane byly jako sygnat, ze osoba je noszaca
nalezy do pewnej grupy spolecznej czy subkultury, ma okreslony charakter
i zainteresowania. Dla wielu nowo poznanych oséb byli fanami muzyki reggae,
mimo ze jej nie stuchali. Pytano ich o narkotyki, mimo ze ich nie spozywali.
Uznawano za osoby zaniedbane i brudne, mimo ze dbali o higiene. Zdarzalo sie,
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ze przechodnie, klienci tego samego sklepu czy uczestnicy tego samego koncertu
dotykali wlos6w moich rozméwcéw, co naruszato ich przestrzen osobista. Jedna
znich pamietata, jak ciekawscy ludzie bez skrepowania siegali po jej dredy. Z cza-
sem zachowanie to zaczelo jej przeszkadzac do tego stopnia, ze stalo sie jednym
z powodow, przez ktdre rozplatata wlosy.

W niektérych przytoczonych fragmentach rozméw wybrzmiewala teza, ze
wiekszos¢ 0s6b noszacych dredy to ,,otwarte umysty” - osoby odwazne, zadne
przygoéd, uwolnione od spolecznej kontroli nad wygladem. Jest to jednak ocena
subiektywna. Jedna z moich rozméwczyn zapytana o to, czy w jakié spos6b utoz-
samia si¢ z istniejgcymi wyobrazeniami na swoj temat, przypomniata sobie czasy
studiéw: ,Pamigtam, ze jak mieliémy wyklady, to wyktadowca walit do mnie caty
czas jakimi$ tekstami. Oczekiwal, Ze bede z nim rozmawia¢, ze bede bezczelna,
ze bede do przodu strasznie, bo przeciez mam dredy. Ze ja powinnam rozmawiaé
z nim, a ja nie bytam taka” (KO01).

Moi rozméwcy najczesciej starali sie nie zwracaé szczegélnej uwagi na
podobne zaczepki. Przyzwyczajali sie do nich, jak i przykrych komentarzy. Nie
oznacza to jednak, ze ich nie dotykaly. Jedna z moich rozméwczyn przyznata:
,kilka razy tez smutno bylo, jak ktos§ méwil, ze sie nie myje, ale w sumie sie
nie przejmowalam, bo wiedziatam, ze si¢ myje” (K06). Oprécz wyraznie pejora-
tywnych okreslert osoby noszace dredy spotykatly sie réwniez z pozytywnymi
reakcjami, ktére zdecydowanie przewazaly nad tymi negatywnymi. Nieznajomi
zaczepiali ich, méwiac, ze maja piekne ,pajaki”, ,baty”, ,macki” czy ,kluski”.
Dredy stanowity pretekst do nawigzywania nowych znajomosci, ktére przera-
dzaly sie w glebokie przyjaznie lub stale zwigzki. Wedtug jednej z moich roz-
moéwcezyn spoteczny odbiér dredéw wynika z ich stanu. Zadbane i czyste nie
wzbudzaja jej zdaniem takich reakcji, jak powyginane i nieuporzadkowane.

Jednym ze stereotypéw na temat dredow, ktére wskazali moi rozmoéwcy,
jest przypisanie ich pochodzenia z Jamajki i powigzanie z duchowoscia pierw-
szych cztonkéw ruchu rastafari. Nie jest to oczywiscie nieprawda, jednak — jak
wykazalam w pierwszej czesci tekstu — fryzura ta jest elementem wielu kultur
ireligii. Problem ten siega jednak duzo glebiej niz sam fakt niewiedzy i prowadzi
niekiedy do powaznych konfliktéw. Jedna z klientek mojej rozméwczyni (K01)
Sciela dredy po kilku tygodniach od zabiegu. Dziewczyna ttumaczyta, ze decyzje
te podjela po negatywnych reakcjach jej czarnoskérych znajomych w Londynie.
Mieli uznaé, ze dziewczyna bez pochodzenia afrykanskiego nie ma prawa do
noszenia dredéw, ze w ten sposob profanuje ich dziedzictwo kulturowe i rodzime
tradycje. Mieli grozic jej obcieciem wloséw. Niestety moja rozméwcezyni (K01) nie
znala szczegotéw wydarzenia, mnie natomiast mimo licznych préb nie udalo sie
skontaktowac z ta osoba. Wyrazeniami, ktére ustyszata w Polsce, byly natomiast:
,to nie jest twoje”, , tak nie nosza sie biali”’, , zdejmij to”.

Termin , przywlaszczenie kulturowe” (cultural appropriation) oznacza przeje-
cie i wykorzystywanie elementéw jednej kultury przez cztonkéw innej (Young,
Brunk 2012; por. Forte 2017). Od zapozyczenia, ktére znajdziemy w kazdej niemal
kulturze (Linton 1937: 405-406), przywlaszczenie kulturowe rézni sie tym, ze
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polega na zawlaszczeniu symboli i zachowan okreslonej grupy, dla ktérej maja
one istotne znaczenie spoleczne i religijne. Wykorzystanie ich w zupetnie innym
kontekscie kulturowym, pozbawienie pierwotnego znaczenia symbolicznego lub
jego trywializacja moze by¢ uznane przez te grupe za akt profanacji. Zjawisko ma
najczesciej charakter kolonialnej relacji wladzy i dominacji - spotecznosé¢ przy-
wlaszczajaca jest zwykle wigekszoscig o wyzszym statusie spolecznym, ekono-
micznym, politycznym czy militarnym od grupy, ktérej symbole sa przedmiotem
kradziezy. W ten spos6b wiaczone w popkulture artefakty o pierwotnie odmien-
nym znaczeniu spolecznym stanowia przejaw folkloryzmu, czyli wybiérczego
traktowania elementéw kultury tradycyjnej, ktére wykorzystywane sag w celowo
zaaranzowanych i kontekstowo odmiennych sytuacjach (Burszta 1969: 69-90).

Wobec powyzszego probowalam zrozumieé¢ fenomen dredéw i mozliwe
znaczenia nadawane dredom w innych kulturach, ktére staralam sie zarysowac
w pierwszej czesci tekstu. Moim celem nie bylo opowiedzenie sie po ktorejs
ze stron konfliktu i wykazanie, ktéra ma racje lub sie myli. Interesowaty mnie
raczej procesy, ktoére do tego konfliktu doprowadzily. Sam problem przywlaszcze-
nia kulturowego jest jednak duzo bardziej ztozony, zwiazany z problematyka
przemocy kolonialnej i rasizmem, a przez to wymagajacy odrebnych badan
i analizy teoretyczne;j.

Podsumowanie

Rzeczywistoéé badanych przeze mnie os6b ukazata funkcjonujace w Polsce
wyobrazenia i wynikajace z nich uprzedzenia wobec dredéw i ich wtascicieli.
W artykule skoncentrowatam sie na czynnikach wptywajacych na decyzje o ich
wykonaniu, spotecznych reakcjach obnazajacych funkcjonujace stereotypy,
wynikajacych z nich uprzedzeniach i ich spolecznych konsekwencjach, wpty-
wie na kulturowo konstruowane idealy kobiecosci i meskosci oraz, czesciowo,
przywlaszczeniu kulturowym.

Moi rozmoéwecy zrobili sobie dredy z uwagi na ich wymiar praktyczny i este-
tyczny, cho¢ duza role w decyzjach odgrywata takze muzyka, ktéra, wbrew
powszechnej opinii, bylo nie tylko reggae. Dla niektérych dredy byly po pro-
stu ciekawa fryzura, ktéra nosili w ramach eksperymentu. Nie wiagzali z nimi
zadnych ideologii, $wiatopogladow czy kwestii religijnych. Nie stanowity one
»symbolu publicznego” (Obeyesekere 1981: 13), w ktérym krystalizowalyby sie
osobiste czy duchowe doswiadczenia jednostki, ani wyréznika kulturowego
w rozumieniu Olivellea czy Bogina. Podczas badar dowiedziatam sie, ze wielu
ludzi myéli o ich noszeniu dlatego, ze sa po prostu modne lub poniewaz nosi je
wiele gwiazd swiatowej sceny muzycznej (KO01). Tym, co taczyto badane osoby,
byt fakt, ze zadna z nich nie deklarowata sie jako cztonek ruchu rastafari, zatem
zadna z nich nie potwierdzata nakladanego na nich stereotypu ,rastamana”.

Zgodnie z koncepcjami fasady osobistej i wrazenia wywotanego (Goff-
man 2010: 47-49) fryzura moze byé zwigzana z okreslonymi wyobrazeniami
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nakfadanymi na jej uzytkownika lub stanowi¢ zamierzony przez niego komu-
nikat niewerbalny. Nie oznacza to jednak, ze uzytkownik ten nie jest $wiadomy
znaczenia swojego uczesania. Moze on, tak jak moi rozmoéwcy, nosic ja z innego
powodu. Osoby z ich otoczenia spolecznego, nie majgc §wiadomosci lub nie
zwazajac na powod zmiany fryzury, nakladaly na moich rozméwcéw wyobra-
zenie, ktére - ich zdaniem - odpowiadalo powierzchownosci. Erving Goffman
stwierdza, ze nie znajac danej osoby, obserwatorzy moga czerpa¢ wskazéwki
zjej zachowania i wygladu, odnoszac do niej wczesniejsze doswiadczenia z oso-
bami podobnymi lub zastosowac sprawdzone stereotypy. Wéréd opisanych przez
Watsona mieszkancéw San Tin diugie i sfilcowane wtosy nedzarzy wywolywaty
skojarzenia z ekshumowanymi zwlokami i budzgcymi strach zjawami: Smiercia,
chorobami i wszelkimi zarazami, ktérych nalezato sie tylko wystrzega¢. Gdy
zebracy pojawili si¢ w San Tin, ,wszystko, co sie liczylo, to unikanie wszelkiego
kontaktu z nimi” (Watson 1998: 188).

Mozliwe, ze wyobrazenia zastosowane przez otoczenie spoteczne moich
rozméwcow wobec ich dredéw wynikato z obecnosci w polskiej kulturze kol-
tuna - wspomniany tzw. koltun meski wygladat tak, jak wspétczesnie najczesciej
wygladaja dredy. Na stereotyp dredéw jako fryzury powstatej z zaniedbania
i braku higieny wptywaja takze sposoby ich wykonania oraz utrzymywania.
W gimnazjum i na poczatku liceum, kiedy sama szukatam informacji o dre-
dach, fora internetowe podpowiadaty takie techniki jak wcieranie cukru, jajek
lub popiolu, ktére miaty powodowac zlepianie i kottunienie wlosy. Ani ja, ani
zadna z oséb, z ktérymi rozmawiatam, nie stosowata takich metod. Nieprawda
jest takze, ze dredéw nie mozna myé¢.

Czy poprzez fryzure moi rozméwcy wyszli ze strefy kontroli spotecznej,
o ktorej pisat Hallpike (1969)? Ich doswiadczenie §wiadczy o czyms zgota prze-
ciwnym, nawet w sensie dostownym - byli jeszcze bardziej kontrolowani. Jedna
z badanych przez mnie oséb (K01) z powodu dredéw stracila posade kelnerki
w hotelowej restauracji. Inna (M04) spotkata sie z grozbami ze strony kibicéw tego
samego klubu sportowego. Przyjaciel jednego z moich rozméwcéw (K02) zostal
zatrzymany przez policje w miejscu publicznym i poddany rewizji w poszuki-
waniu narkotykéw. Za noszenie dredéw uczen tej samej szkoty, do ktérej chodzit
jeden z badanych (M01), zostal z niej wydalony. Przez wzglad na fryzure moi
rozméwcy i rozméwczynie byli poddawani ocenie zaréwno przez bliskich, jak
i nieznajomych. Tylko jedna osoba wigzata swoje dredy z buntem, wolnoscig
i powrotem do natury.

Opisany w artykule wachlarz reakcji na posiadanie dredéw dal probe
wyobrazen, ktére na ten rodzaj fryzury naktada otoczenie spoteczne uczestni-
kéw badania oraz sposéb ich interpretacji przez samych rozméwcéw. Zaréwno
krytyczne, jak i przyjazne nastawienie wobec noszacych dredy wynika bowiem
z okreslonych dyspozycji nabytych przez postugujacego sie nimi w zyciu codzien-
nym. Moi rozméwcy postrzegani byli przez swoich bliskich, pracodawcoéw,
nauczycieli czy przypadkowo spotkane osoby jako osoby celowo zaniedbujace
sig, buntownicze, ale rowniez optymistyczne, rozgadane i tatwo nawigzujace
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kontakty. Wyobrazenia te odbierali na rézne sposoby, z wiekszoscia si¢ jednak
nie zgadzali, chociaz jednoczesnie stosowali je wobec innych ludzi. Najczesciej
deklarowali obojetno$¢, mowiac, ze przeciez sami wiedza najlepiej, kim sa.
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SUMMARY

Stereotyping hairstyle: Hair stereotypes in the experiences of people wearing
dreadlocks in Poland

The article is an anthropological analysis of the symbolism of hair and the socio-cul-
tural meaning associated with hairstyles based on the example of dreadlocks in Poland,
explored during field research conducted by the author in 2016-2017. The text presents
the symbolism of dreadlocks in various cultural contexts and an analysis of hair ste-
reotypes in the experiences of people wearing dreadlocks in Poland. This hairstyle is
part of many cultures, in which it has different names and performs different functions.
Depending on the place, it may symbolize the religiosity of an individual, a political
manifesto, mourning or fashion. The individual motives to wear such a hairstyle are
not always associated with a particular ideology or policy, but the decision to do so is
not completely free from significance. The main part of the article, discussing the Pol-
ish context, has been based on interviews conducted as part of the author’s M.A. thesis.

Keywords: hair, dreadlocks, stereotype, field research, gender
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Straznik, badacz, popularyzator?
Problemy tozsamosciowe muzealnikéw
w dobie przemian zachodzacych w muzealnictwie

uzea, ich powstawanie, rozwdj, sposoéb funkcjonowania, a takze znaczenie
historyczne, spoteczne i kulturowe, stanowia przedmiot zainteresowania
badaczy reprezentujacych rézne dziedziny nauki'. W szybko zmieniajacym sie
Swiecie instytucje muzealne podlegaja daleko idacym przeobrazeniom, ktére
moga prowadzi¢ do préb redefinicji samego pojmowania idei muzeum. Pro-
blemy te sa rozwazane i dyskutowane zaréwno w $rodowisku naukowym, jak
i muzealniczym? W artykule nie zamierzam skupia¢ sie bezposrednio na kwe-
stiach zwigzanych ze wspomnianymi przemianami ani rozwazac ich znaczenia
w odniesieniu do funkcjonowania instytucji; sa one jednak istotne dla zrozumie-
nia kontekstu historii i czesci doswiadczenn moich rozméwcow.
Material, na ktérym opieram swoj tekst, pozyskatam podczas badar jakoscio-
wych prowadzonych w zwiazku z przygotowywaniem rozprawy doktorskiej’. Jest
to czternascie wywiadéw czeéciowo ustrukturyzowanych - przeprowadzonych

1 Miedzy innymi historii, historii sztuki, etnologii i antropologii kulturowej, socjologii, a takze
pedagogiki czy nauk o zarzadzaniu.

2 Wspomnie¢ tu mozna chociazby I Kongres Muzealnikow Polskich, ktéry odbyt sie w 2015 roku
czy I Doroczng Konferencje Stowarzyszenia Muzealnikéw Polskich zorganizowana w roku
2018.

® Temat przygotowywanej przeze mnie rozprawy doktorskiej jest zwigzany z funkcjonowa-
niem muzeéw w sferze spolecznej; interesuja mnie takze muzealnicy jako grupa zawodowa.
Prezentowany artykutl powstal na bazie pierwszych refleksji i spostrzezen, ktére staly sie moim
udziatem podczas poczatkowego etapu badan.
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przeze mnie pomiedzy majem 2018 a listopadem 2020 roku z pracowniczkami
i pracownikami wybranych wielkopolskich muzeéw - w wiekszosci utrwalonych
w formie nagran i transkrybowanych, a takze nieutrwalone rozmowy i obserwa-
cje poczynione podczas pracy. Poniewaz sama jestem muzealniczky, w moich
rozwazaniach pojawiaja sie takze elementy autoetnografii.

Podjete przeze mnie badania mieszcza sie¢ w kategoriach antropologii organi-
zacji (zob. Kostera, red., 2007; Kostera 2013), jednak w prezentowanym tu tekscie nie
analizuje funkcjonowania instytucji. W centrum zmian, ktérym podlegaja insty-
tucje, znajduja sie bowiem ludzie. Zwiedzajacy - czy tez szerzej odbiorcy muzeal-
nej oferty - oraz pracownicy muzeéw. Potrzeby pierwszej z wymienionych grup
w kontekscie przemian zachodzgcych w muzealnictwie byly omawiane stosun-
kowo czesto, zwlaszcza w ostatnich latach. Stanowia one przedmiot rozwazan nie
tylko muzealnikéw-praktykow, ale takze muzeologéw, pedagogéw, animatoréw
czy edukatoréw. Podkreéla sie w nich znaczenie uczestnictwa w kulturze i - szcze-
golnie - edukacji muzealnej, wskazujac na role tejze w procesie ksztaltowania sie
osobowosci ludzkiej oraz w edukacji permanentnej i zdobywaniu wiedzy na temat
otaczajacego $swiata (Morsch 2009; Hein 2010; Illeris 2010; por. Kamiriska 2015).

Muzea stajq sie takze przestrzenia integracji, rozrywki i odpoczynku*. Bada-
nia publicznosci muzealnej sa prowadzone przez wyspecjalizowane instytucje
oraz niektére muzea®. Zdecydowanie rzadziej poswieca si¢ uwage pracownikom
muzeéw. Tymczasem uznanie podmiotowosci tej specyficznej grupy i rozpozna-
nie jej potencjatu, potrzeb i probleméw wydaje sie szczegolnie istotne w kontek-
$cie muzeologicznych rozwazan.

Poczatki zawodu

Muzealnicy nie stanowig zbiorowosci jednorodnej ani fatwej do sklasyfikowania.
Juz samo nazewnictwo moze budzi¢ watpliwosci. Rozwazania nad rolg i przy-
szloscia zawodu muzealnika wymagaja zatem usciélenia terminologicznego.
W perspektywie historycznej osoby zajmujgce sie zbiorami muzealnymi, czy
to w ramach funkcjonowania osobnych instytucji muzealnych, czy tez kolekcji
powstajacych przy réznego rodzaju jednostkach naukowych, bibliotekach, archi-
wach itd., nazywano rozmaicie. Funkcjonowaty takie okreslenia jak konserwator,
kustosz, kurator czy wreszcie muzeolog.

Stowo ,konserwator” zostalo uzyte m.in. w dokumencie stworzonym przez
profesora Feliksa Bentkowskiego (1781-1852), sprawujacego nadzér merytoryczny
nad kolekcja wchodzaca w sklad zbioréw Gabinetu Numizmatycznego, ktéry
dziatal w ramach Krélewskiego Uniwersytetu Warszawskiego. Bentkowski opie-
kowat sie zbiorami od 1827 roku - poczatkowo w ramach bezplatnej pracy spo-
tecznej, z czasem wyznaczono mu , pensje konserwatorska” (Bieliriski 1907: 637).

* Stad czeste odwotania do tzw. koncepcji trzeciego miejsca (Oldenburg 1989).
® Przede wszystkim Narodowy Instytut Muzealnictwa i Ochrony Zbioréw.
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Opracowal on Instrukcje dla konserwatora Gabinetu numizmatycznego przy Krélewskim
Aleksandrowskim Uniwersytecie, ktéra mozna uznac za pierwszy akt normatywny
polskiego muzealnictwa (Malinowski 1970: 22; Murawska 2015: 69). Dokument
ten® zawiera regulacje dotyczace sposobu funkcjonowania gabinetu, mozliwosci
korzystania ze zbioréw, a takze zasad inwentaryzacji i zakresu obowiazkéw
,konserwatora” - merytorycznego opiekuna kolekgji.

Jak zauwaza Agnieszka Murawska - muzealniczka zwigzana z Muzeum
Narodowym w Poznaniu, zajmujaca sie takze historia muzealnictwa - pocza-
tek XX wieku to czas, w ktérym na popularnosci zyskato okreslenie ,kustosz”,
odnoszace sie do wykwalifikowanego pracownika odpowiedzialnego za zbiory
muzealne (Murawska 2015: 70). Natomiast stowo ,muzeolog”, czesto uzywane
w odniesieniu do pracownikéw muzeéw w okresie miedzywojennym, po II
wojnie $wiatowej zaczeto stosowac raczej z mysla o naukowcach zajmujacych sie
muzeologia jako dziedzing nauki (Murawska 2015: 74).

Kryterium wyksztalcenia uznawano za szczegodlnie istotne juz w dziewiet-
nastowiecznym muzealnictwie. Ideatem byloby, gdyby pracownik muzeum miat
zaréwno odpowiednio ukierunkowane uniwersyteckie wyksztalcenie, jak i spe-
cjalistyczna wiedze zwiazana z praktycznymi i teoretycznymi aspektami pracy
muzealnej, dzigki czemu bylby w stanie prowadzi¢ badania, publikowa¢ prace
naukowe itd. (Malinowski 1970, za: Murawska 2015: 70). Na poczatku XX wieku
uwage na znaczenie wyksztalcenia kadry (szczegélnie kierownikéw) w muzeach
zwracal m.in. Mieczystaw Treter (1883-1943), muzealnik i muzeolog. Podkreslit
on, ze osoba kierujgca muzeum powinna mieé - oprocz zapatu, energii i talentu
organizacyjnego - ,gruntowne wyksztalcenie fachowe” (Treter 1917: 29)". Wysokie
wymogi stawiane pracownikom mozna laczy¢ z faktem postrzegania muzeum
jako instytucji naukowej (Treter 1917: 25). W takim rozumieniu placéwki te -
powolane do przechowywania i zabezpieczania débr kultury - stanowia niejako
zaplecze dla dziatalnoéci badawczej, co wigze sie z traktowaniem muzeéw jako
miejsc ,elitarnych”. Bylo to dominujgce w I potowie XX wieku podejscie.

Przeobrazenia czaséw powojennych, zwigzane z polityka krzewienia kultury
wéréd ludu, wpltynety na zmiane perspektywy; dobra kultury miaty stuzyé socja-
listycznemu spoteczenstwu, by¢ ,,czynnikiem aktywnym w zyciu kulturalnym
narodu” (Malinowski 1962: 5). Tym samym wzroslo znaczenie popularyzacji
i oswiatowej (edukacyjnej) roli instytucji kultury.

Ostatnie dekady XX wieku oraz poczatek obecnego stulecia to czas, w ktérym
podkresla sie szczegdlnie edukacyjna funkcje muzeum, przy czym edukacja jest
rozumiana jako proces ksztalcenia calozyciowego (Folga-Januszewska 2015b: 7)
i wiaze sie z postrzeganiem muzeum w kategoriach przestrzeni spolecznej, forum,
miejsca spedzania wolnego czasu, odpoczynku i rozrywki. Wszystkie te procesy
dotykaja takze grupy zawodowej, jaka sa muzealnicy, znajdujacej sie w centrum

¢ Tres¢ dokumentu w (Bieliniski 1907: 638-640).

7 Bylo to zwiazane z popularnym w kregach teoretykéw muzealnictwa pogladem, zgodnie
z ktérym osoba zarzadzajaca muzeum (dyrektor, kierownik) powinna by¢ fachowcem znaja-
cym specyfike praktyki muzealnej i dysponujacym odpowiednim wyksztalceniem.
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przeobrazen. Skoro zatem redefinicji podlega rozumienie roli muzeum, to samo
musi sie dzia¢ z postrzeganiem muzealnikéw i szerzej - pracownikow muzedw.
Pojawia si¢ bowiem pytanie: kim - wobec zachodzacych w muzeach przemian -
jest lub powinien by¢ muzealnik? Czy ma on by¢ specjalista, badaczem, popula-
ryzatorem, edukatorem? A moze powinien odgrywac wszystkie te role?

Muzealnicy

Zgodnie z ustawg o muzeach z dnia 21 listopada 1996 roku (art. 32) ,zawodowgq
grupe muzealnikow” tworza zatrudnieni w muzeach asystenci, adiunkci, kustosze
i kustosze dyplomowani®. Wspomniany akt prawny niejako sankcjonuje uzywanie
okreslenia ,muzealnik”, bedacego wczesniej - przed rokiem 1996, kiedy uchwa-
lono ustawe - kolokwializmem (Murawska 2015: 74). Jednocze$nie nalezy zazna-
czy¢, ze ze wzgledu na zachodzace we wspélczesnym muzealnictwie przemiany
i wciaz niesprecyzowany status tzw. edukatoréw muzealnych, przypisanie tychze
do ktorejkolwiek kategorii pracownikéw muzealnych bywa problematyczne.

Obecnie w zaleznosci od strategii danej instytucji role edukatoréw (prowa-
dzenie lekcji muzealnych, zaje¢ i warsztatéw) petnig pracownicy merytoryczni
(asystenci, adiunkci, kustosze) lub specjalisci z zakresu edukacji. Funkcjonuje
takze model, ktéry na potrzeby mojej pracy nazywam mieszanym; w tym przy-
padku edukacja zajmuja sie jedni i drudzy. Pytania o role edukatoréw muzeal-
nych i zajmowane przez nich w strukturze instytucji miejsce staja si¢, w dobie
rozbudowywania muzealnego sektora edukacyjno-popularyzatorskiego i coraz
dalej idacej specjalizacji, szczegodlnie istotne (zob. Barariska 2011: 118).

W rozumieniu wspomnianej ustawy grupe zawodowa muzealnikéw tworza
pracownicy zatrudnieni na stanowiskach, na ktérych realizuje si¢ zadania zwig-
zane z 1) gromadzeniem i naukowym opracowywaniem zbioréw, 2) urzadza-
niem wystaw i udostepnianiem zbioréw do celéw edukacyjnych i naukowych,
3) organizowaniem badar i ekspedycji naukowych, 4) prowadzeniem dziatalnosci
edukacyjnej, artystycznej, upowszechniajacej kulture lub wydawniczej. Tychze
pracownikéw zatrudnia sie na stanowiskach kustosza dyplomowanego, kustosza,
adiunkta i asystenta (art. 32 ww. ustawy).

Jednoczesnie ustawa stanowi, ze aby wstapic na sciezke awansu zawodowego
(czyli obja¢ najnizsze z wymienionych stanowisko asystenta), nalezy legitymowac
sie dyplomem ukonczenia studiéw pierwszego stopnia zwigzanych z zakresem
gromadzonych w muzeum zbioréw’. Bywa, ze w muzeach tworzone sa odrebne
stanowiska pracy zwigzane z edukacja, a takze promocja i marketingiem.

8 Warto zauwazy¢, ze planowane sa zmiany w ustawie o muzeach, obejmujace m.in. kwestie
rozszerzenia rozumienia pojecia zawodowej grupy muzealnikow. W srodowisku muzealni-
czym zdania na ten temat s podzielone. Jednym z szeroko dyskutowanych tematéw jest status
pracownikéw pionu dyrektorsko-kierowniczego (zob. Niezabitowski 2019).

W przypadku adiunkta wymagane jest ukoriczenie studiéw drugiego stopnia lub jednoli-
tych magisterskich zwigzanych z zakresem gromadzonych w muzeum zbioréw. Od kustosza
dyplomowanego wymaga sie stopnia doktora lub doktora sztuki w dziedzinie zwigzanej
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Wspomniane przemiany zachodzace w polskim muzealnictwie wplywaja
na zmiane postrzegania zawodu. Od muzealnikéw (w rozumieniu grupy zawo-
dowej) wymaga sie bardzo dobrego przygotowania merytorycznego, ale takze
wszechstronnosci i wielozadaniowoéci. Nierzadko jedna osoba zajmuje sie
zaréwno opracowywaniem zbioréw i przygotowywaniem wystaw, jak i prowa-
dzeniem zaje¢ edukacyjnych dla réznych grup wiekowych.

Pojawiaja si¢ pytania: jak muzealnicy radzg sobie z tego typu wielozadaniowo-
Scig? Jak postrzegaja swoja role? Co sadza o zmieniajacych sie¢ warunkach pracy,
nowych wyzwaniach i rosnacych wciaz oczekiwaniach, przed jakimi staja insty-
tucje muzealne, a tym samym pracujacy w nich ludzie? Jakie postawy przyjmujg?

Podczas badan prowadzonych w wielkopolskich muzeach, ktére odbylam
na przestrzeni ostatnich kilku lat, staralam si¢ zwraca¢ szczegoélng uwage na
strukture instytucji i praktyke ich funkcjonowania®. Mialam okazje poznac od
wewnatrz muzea, w ktérych poszczegélne sektory sktadajace sie na dziatalnosé
danej jednostki, takie jak pozyskiwanie i opracowywanie zbioréw, badania
naukowe czy edukacja sa oddzielone, a zadania im przypisane realizowane przez
rézne osoby, jak i te, w ktérych nie istnieje wspomniany podzial (badz istnieje
teoretycznie, praktyka natomiast odbiega od zalozen). Obserwowatam takze efek-
tywnie funkcjonujace instytucje muzealne, w ktérych pracuja trzy lub dwie osoby
(a nawet tylko jedna) stawiajace czola wyzwaniom zwigzanym z popularyzacja
historii i kultury oraz edukacja.

Podczas badan poznatam pracownikéw muzedw reprezentujacych rozmaite
podejécia do zawodu, o odmiennych doswiadczeniach i réznorodnych pogladach.
Wypowiedzi moich rozméwcéw byly, w zaleznosci od ich doswiadczen i cech
charakteru, zwiezle lub rozbudowane, optymistyczne i pesymistyczne'. O ile
pytania dotyczace instytuciji i jej funkcjonowania przyjmowane byly bez zdzi-
wienia, o tyle zaskoczenie wywolywaly zwykle wszelkie proby nawigzania do
bardziej osobistych watkéw, takich jak motywy towarzyszace wyborowi zawodu
czy pytania o ,tozsamos$¢ muzealnika”.

Droga do zawodu

Osoby, ktére znajag muzea wylacznie z perspektywy zwiedzajacego, maja czesto
dos¢ mgliste pojecie na temat zawodu muzealnika. Na pytanie: kim jest muze-
alnik i na czym polega jego praca?, odpowiadaja bardzo réznie. Od zwiedzaja-
cych ustyszatam, ze muzealnik to kto$, kto ,przygotowuje wystawy”, ale takze
»pilnuje ekspozycji” (nie zajmuja si¢ tym czlonkowie ,grupy zawodowej”, ale
osoby zatrudnione na stanowiskach , opiekunéw ekspozycji”). Z ust zapytanych

z zakresem gromadzonych w muzeum zbioréw. Pozostale kryteria to dorobek zawodowy (lub,
w przypadku kustosza, ukoriczone studia podyplomowe) i staz pracy (art. 32a ustawy z dnia
21 listopada 1996 roku o muzeach).

10 Muzea, w ktérych prowadzitam badania, to instytucje samorzadowe.

1 Dla komfortu moich rozméwcoéw nie podaje danych personalnych ani nazw instytugji.
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przeze mnie os6b padato czesto stowo ,kustosz”, zwykle jednak nie miaty one
Swiadomosci, ze istnieja takie stanowiska jak asystent, adiunkt czy kustosz dyplo-
mowany. Odniostam wrazenie, ze w oczach postronnych zawod muzealnika jawi
sie jako tylez intrygujacy (lub nudny, w zaleznosci od nastawienia reprezento-
wanego przez pytana osobe), co tajemniczy. Zaczelam sie zatem zastanawiad,
jakie wyobrazenie na temat tego zawodu mieli sami muzealnicy, zanim nimi
zostali. Czy praca w muzeum byla ich swiadomym wyborem, czy tez o miejscu
zatrudnienia zadecydowal przypadek? Kto zostaje muzealnikiem? Jako punkt
wyijscia potraktowalam wtasne doswiadczenia, przeprowadzajgc autoetnogra-
ficzng refleksje'.

Na etapie studiéw magisterskich nie mialam sprecyzowanej wizji wlasnej
przysztosci zawodowej. Praca w muzeum, ktérg rozpoczelam kilka miesiecy po
ukonczeniu studiéw, wydawala mi sie atrakcyjna i wyobrazalam ja sobie jako
interesujaca, a nawet ekscytujaca. Najwazniejsza byta dla mnie wéwczas moz-
liwoé¢ dzialania w tematyce zwigzanej z moim wyksztalceniem (ukornczylam
historie ze specjalnoscia ,turystyka historyczna i animacja historii”); w muzeum
mogtam je wykorzystac i jednocze$nie zajmowacé sie ciekawymi dla mnie rze-
czami, bylam zatem usatysfakcjonowana. Pamietam tez, ze wiekszo$¢ moich
kolezanek i kolegéw ze studiéw byta zainteresowana praca w instytucjach kul-
tury (w tym w muzeach w szczegélnosci) lub w instytucjach oswiatowych (na
studiach oferowano nam mozliwoé¢ zdobycia przygotowania pedagogicznego).
Dla poréwnania: studenci etnologii, z ktérymi miatam okazje rozmawia¢, maja
odmienne nastawienie, szczegolnie jesli chodzi o ewentualng prace w muzeum,
ktora nie wydaje im sie atrakcyjna®.

Przeanalizowawszy wlasny przypadek, z tym wiekszym zainteresowaniem
podchodzitam do rozmoéw z innymi muzealnikami. Tylko jedna z badanych
0s6b stwierdzilta, ze praca w muzeum byla jej marzeniem. Pozostali rozméwcy
wkroczyli na zawodowa Sciezke w wyniku zbiegu okolicznosci: ,Po prostu
zaczetam pracowac” (kobieta, ok. 35 lat), ,Nie mialem za bardzo takiego planu”
(mezczyzna, ok. 40 lat). Dla trzech os6b dodatkowa motywacje stanowita chec
zmiany i poszukiwanie nowych wyzwar: ,Nie wybratam swiadomie, po prostu
podjetam prace. Wczesniej pracowalam w bibliotece, ale ta praca byla zbyt jed-
nostajna. Kolezanka powiedziala, ze szukajq i zglositam si¢” (kobieta, ok. 60 lat).
W opinii osoby, ktérej wypowiedz przytoczytam jako ostatnig, wielozadaniowos¢
i zwigzane z nig urozmaicenie stanowilo zalete. Bardzo silna byla tez wiez taczaca

12 Moje doswiadczenie zwigzane z praca w muzeum okazalo sie pomocne podczas badan pro-
wadzonych wéréd muzealnikéw; znajomos¢ realiow zawodu ulatwiata wiele kwestii i poma-
gala nawigzac kontakt z rozméwcami. Jednakze badanie wlasnego srodowiska generuje takze
réznego rodzaju problemy, przede wszystkim natury etycznej. Wejécie w role badaczki wigze
sie z koniecznosciag zachowania dystansu wobec badanych zagadnien i zjawisk, ponadto ist-
nieje pewnego rodzaju presja zwigzana z potencjalnymi oczekiwaniami srodowiska i pézniej-
sza recepcja wynikow badan (zob. Modnicka 2010).

¥ Okazja do rozmow i obserwacji staty sie dla mnie zajecia z zakresu partycypacji spolecznej
w instytucjach kultury, ktére prowadzilam w roku akademickim 2018/2019 dla studentéw
etnologii na Uniwersytecie im. Adama Mickiewicza w Poznaniu.
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wspomniang osobe z ,jej” instytucja, co miato swoje zalety, jak i wady, o czym
szerzej w dalszej czesci tekstu.

Zdecydowana wigkszo$¢ moich rozméwcoéw deklarowala zadowolenie
ze ,zbiegu okolicznosci”, ktéry sprawil, ze podjeli prace w muzeum (jak wspo-
mniana juz pani pracujaca wczeéniej w bibliotece). W dwoch przypadkach
z wypowiedzi dalo sie wywnioskowad, ze pytani akceptuja sytuacje, w ktérej sie
znalezli, jednak pojawiat sie réwniez element zalu i odnositam wrazenie - badz
zostalo powiedziane wprost - ze dana osoba miata inng wizje wlasnego zycia
zawodowego: ,Nie, na pewno nie, nie miatem takiego marzenia nie (...), tak sie
zlozyto, tak czesto bywa” (mezczyzna, ok. 40 lat).

Tozsamos¢ 1 utozsamienie

Kiedy juz adept muzealnictwa rozpocznie prace, czeka go konfrontacja oczekiwarn
zrzeczywistoscia. Realia czesto odbiegaja od wyobrazen, a pierwsze doswiadcze-
nia niejednokrotnie determinuja przyszta postawe pracownika. Podczas moich
badan rozmawiatam zaréwno z osobami o stosunkowo krétkim (kilkuletnim)
stazu w zawodzie, jak i z muzealnikami, ktérzy byli lub sa zwigzani z jedna
instytucja od kilkudziesigciu lat*. Druga z wymienionych grup charakteryzo-
wala sie wysokim stopniem emocjonalnego przywiazania do ,,swojej” instytuciji.
Jej przedstawiciele nierzadko deklaruja gotowos¢ do poswiecen: , Trzeba miec¢
pasje. Wazna jest tu akcyjnosé. Kto$ nastawiony na prace odtad dotad nie pora-
dzi sobie” (kobieta, ok. 60 lat). Wéréd przedstawicieli mlodszego pokolenia ten
element nie byt szczegdlnie podkreslany. Ponadto mtodsi muzealnicy wydaja sie
mniej przywiazani do miejsca, czesciej zmieniaja prace. Silne , przywiazanie”
do muzeum moze byé problematyczne, szczegélnie gdy pojawiaja sie sprzeczne
wizje rozwoju danej instytuciji.

Jedna z niewielu oséb zajmujacych sie zagadnieniem tozsamosci zawodowej
muzealnikéw jest etnolozka Anna Nadolska-Styczyriska. Jej zainteresowanie
wzbudzil miedzy innymi problem swoistego rozdzZwieku pomiedzy utozsa-
mieniem pracownika muzeum z zawodem wyuczonym etnografa, archeologa,
historyka sztuki a zawodem muzealnika. Badaczka zauwaza, ze ,wybor tozsa-
moséciowy etnografii”, czyli przedlozenie etnografii ponad muzealnictwo, mogt
sie wigzac z ,zalamaniem etosu muzeum i zawodu muzealnika”. Brak poczucia
sensownosci podejmowanych dziatart rodzi bowiem zniechecenie i staje sie
przyczyna frustracji (Nadolska-Styczyriska 2011: 60). Brak poczucia sensownoéci
podejmowanych dzialari rodzi bowiem zniechecenie i staje sie przyczyna frustra-
cji. Nadolska-Styczyniska nawiazuje w tym kontekscie do stéw jednego ze swych
rozmowcow:

4 Najkrotszy okres zatrudnienia wynosil blisko dwa lata. Troje sposréd moich rozméwcow
posiadato kilkudziesiecioletni staz pracy w zawodzie muzealnika.
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(--.) w pierwszym odruchu powiedzial, Ze jest etnografem pracujagcym w muzeum,
ale po zastanowieniu stwierdzil, ze gdybym zadata to pytanie kilka lat temu,
to odpowiedz bylaby inna. Bowiem dopoki czut sie potrzebny i wiedzial, Ze to,
co robi - najlepiej jak umie - ma sens, to szczerze utozsamiat sie z praca, zawo-
dem muzealnika i instytucja, w ktérej pracowal. Obecnie uwaza si¢ za etnografa,
bo ten zawéd pomaga mu czué sie nadal potrzebnym (Nadolska-Styczyriska
2011: 60-61).

Troje spoéréd czternasciorga moich rozméwcéw bardziej utozsamiato sie z tym,
co Nadolska-Styczyriska nazwata zawodem wyuczonym, niz z zawodem muze-
alnika. Osoby te, proszone o okreélenie wlasnej profesji, odpowiadaty ,jestem
archeologiem” lub ,jestem historykiem sztuki”, a nie ,jestem muzealnikiem”.

Terazniejszo$¢ w zawodzie muzealnika

Ze wzgledu na moje zainteresowanie tematem partycypacji spolecznej w muze-
alnictwie w rozmowach z muzealnikami nawigzywatam do kwestii zwigzanych
z dzialalno$ciag popularyzatorska. Upowszechnianie warto$ci historii, nauki i kul-
tury to ustawowe zadania muzeum, ktére sa realizowane w réznych formach®.
W wiekszosci instytucji zetknetam sie z dziataniami popularyzatorskimi, ktére
zaktadaty dos¢ ograniczony stopien partycypacji lub tez spetniaty kryteria tzw.
hosted projects (zob. Simon 2010). Rzadko natomiast pojawialy sie inicjatywy zakta-
dajace partnerskq wspoétprace pomiedzy instytucjg a odbiorcami.

Moi rozmoéwcy jednoznacznie podkreélali, ze ochrona i popularyzacja dzie-
dzictwa to réownorzedne (lub niemal réwnorzedne) cele:

skoro ludzie ptaca podatki, zeby takie miejsca istniaty, to jakas korzys¢ powinni
z tego odnosi¢, wiec wydaje mi sie, Zze wlasnie ta popularyzacja jest jednak bar-
dzo istotna, wlasnie szczegélnie w przypadku muzeéw. Co innego placowek
badawczych, tam moze ten nacisk jest inaczej rozlozony, ale tutaj... (mezczyzna,
ok. 40 lat)

Nastawienie na dziatalnos¢ edukacyjno-popularyzatorska jest zatem tym, co
odréznia instytucje muzealna od typowo badawczej. Odniostam jednak wra-
Zenie, ze czeé¢ pytanych przeze mnie oséb uwaza prace badawcza za nieco bar-
dziej powazng, by nie powiedzie¢ prestizows, i ceni ja wyzej (cho¢ nie zostato
to powiedziane wprost). Ponadto, podazajac tym tokiem rozumowania, mozna
powiedzied, ze popularyzacja i edukacja niejako ,zabieraja” czas, ktéry mozna
bytoby poswieci¢ na badania naukowe.

Wszystkie osoby, z ktérymi rozmawiatam, mialy w swej pracy bezposredni
kontakt ze zwiedzajacymi, czy to podczas oprowadzania, czy w zwigzku

% Art. 112 ustawy z dnia 21 listopada 1996 roku o muzeach.
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z prowadzonymi przez siebie lekcjami muzealnymi badzZ innego rodzaju zaje-
ciami, ktére mozna okresli¢ jako edukacyjne. W mniejszych instytucjach czesto
,Wszyscy zajmuja sie¢ wszystkim”, jednak w wiekszych jednostkach zauwazalna
jest tendencja do rozgraniczania poszczegélnych sfer dzialalnosci i daleko idaca
specjalizacja.

Rozmawiajac z pracownikami jednego z muzeéw, w ktérym prowadzenie
lekcji muzealnych zostalo w catosci przejete przez dziat zajmujacy sie edukacja,
zauwazylam, ze w wiekszosci byli oni zadowoleni z wprowadzonej innowacji.
Zmiana ta oznaczata dla nich mozliwos¢ poswiecenia wiekszej ilodci czasu
zadaniom zwigzanym z opracowywaniem zbioréw czy tworzeniem wystaw.
Dla czesci muzealnikéw prowadzenie zaje¢ edukacyjnych (w szczegdlnosci
tych skierowanych do najmlodszych odbiorcéw) stanowi wyzwanie, do ktérego
nie czujg sie¢ w pelni przygotowani. Idealem wydaje sie mozliwosé¢ potaczenia
wartosciowego merytorycznie przekazu z atrakcyjnym dla sluchaczy (czy tez
uczestnikow zajec) sposobem prezentacji. Nie zawsze jednak udaje sie osiagnac
taki efekt, zalezy on bowiem od wielu czynnikéw, jak chociazby indywidualne
predyspozycje osoby prowadzacej zajecia. Muzealnicy, ktérych mozna okresli¢
mianem ,introwertycznych”, nie widza siebie w roli edukatoréw muzealnych
i chetnie godza si¢ na mozliwosé¢ scedowania tej czesci pracy na ,specjalistow”.

Analizujac uzyskane wyniki badan, biorac pod uwage zaréwno wypowiedzi
moich rozméwcéw, jak i wlasne obserwacje, przygotowatam typologie, zgod-
nie z ktérg dokonatam klasyfikacji przedstawicieli zawodu, dzielgc ich na trzy
grupy'. Pierwsza z nich nazwatam ,straznikami”. Charakteryzuje ich wysoki
stopiert emocjonalnego przywiazania do muzeum, w ktérym pracuja, lub tez do
konkretnej kolekcji (eksponatéow z dziatu) znajdujacej sie pod ich merytoryczna
opieka. Przedstawiciele tej grupy nie wykazuja raczej samorzutnej inicjatywy
w kwestiach zwigzanych z edukacja i szeroko rozumiang popularyzacjq, skupia-
jac sie na opracowywaniu zbioréw. Najmniej chetnie wchodza oni w bezposred-
nie interakcje z odbiorcami oferty muzealne;j.

Druga grupa to ,badacze”, dla ktérych szczegoélnie istotne jest prowadze-
nie dzialalnoéci naukowej, przy czym mam tu na mysli zaréwno inicjowanie
dziatan instytucjonalnych, ktére prowadzi muzeum, jak i wlasng prace naukowa
muzealnikéw, zwigzang z aktywnym uczestnictwem w tychze dziataniach,
pisaniem prac naukowych, dokonywaniem ekspertyz itd. Trzecig grupe tworza
~popularyzatorzy”. Sa to zwykle osoby niemajace probleméw w kontaktach inter-
personalnych, dobrze radzgce sobie na forum publicznym; posiadajace zdolnos¢
przykuwania i utrzymywania uwagi szerokiego audytorium.

Pierwszy typ jest najblizszy stereotypowemu wyobrazeniu na temat muzeal-
niczej profesji. Odwotujac sie do idei muzeum jako §wiatyni, mozna powiedzie¢,

1 W pewnych przypadkach muzealnikéw trudno zaklasyfikowaé zgodnie z zaprezentowana
typologia. Niektére osoby spelniaja kryteria przynaleznosci do wiecej niz jednej kategorii lub
maja wybrane cechy kazdej z nich. Wéréd moich rozméwcéw najmniej liczng grupe stanowili
»badacze” (dwie osoby). Proporcje pomiedzy ,straznikami” a , popularyzatorami” byly nato-
miast wyréwnane.
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ze ten typ moglby pelni¢ funkcje kaptana. Miewa on problemy w kontaktach
miedzyludzkich i bywa skrajnie introwertyczny. Nierzadko ,straznicy” maja
imponujaca wiedze na temat zbioréw muzealnych, nie zawsze jednak potrafia ja
w przystepny sposéb przekazaé czy zaprezentowac.

,Badacze” wydaja sie najblizsi przedwojennemu ideatlowi muzealnika -
naukowca oraz idei muzeum rozumianego jako instytucja naukowa. Z kolei
,popularyzatorzy” zwykle odnajduja si¢ we wszelkiego rodzaju dziataniach
edukacyjnych i promocyjnych kojarzacych sie z idea muzeum jako instytucji
edukacyjnej czy przestrzeni spolecznej o cechach tzw. trzeciego miejsca (Olden-
burg 1989).

Perspektywy zawodu muzealnika

Przysztos¢ zawodu muzealnika zalezy od przyszlosci instytucji, jaka jest
muzeum. Zauwazalna na przestrzeni dwoch ostatnich dekad tendencja zwigzana
z rozbudowa i poszerzaniem oferty edukacyjnej - skierowanej w szczegélnosci
do grup szkolnych - sprawita, ze obecnie prawie wszystkie muzea oferuja lek-
cje muzealne. Stworzenie oferty lekcji stalo sie jednym z priorytetowych celéw
niemal kazdego muzeum. W wywiadzie z 2013 roku Malgorzata Omilanowska,
6wczesna podsekretarz stanu w MKiDN, a w latach 2014-2015 minister kultury
i dziedzictwa narodowego, powiedziata, ze: ,W tej chwili praktycznie nie ma
muzeum, ktére nie prowadziloby edukacji i nie miato wyksztatconych edukato-
row, przygotowanych do Scistej wspélpracy z odbiorcami z r6znych grup wieko-
wych, z wlaczeniem ich aktywnosci tworczej”".

Stwierdzenie to wydaje sie jednak nieprecyzyjne, jako ze w (duzej) czesci
muzeéw edukatorami byli i sa muzealnicy, ktérzy nie majg osobnego przygoto-
wania z zakresu pedagogiki, edukacji czy animacji kultury, bedac jednoczesnie
specjalistami z wyksztalceniem kierunkowym w dziedzinach zwigzanych z cha-
rakterem zbioréw gromadzonych w danej instytucji. Ponadto nalezy zwrécié
uwage na fakt, ze aby muzeum stalo sie¢ miejscem calozyciowego ksztalcenia
oraz $rodowiskiem stuzacym wszechstronnemu rozwojowi (Hein 2010; Folga-
-Januszewska 2015b), nie wystarczy prowadzenie tzw. edukacji muzealnej, rozu-
mianej tradycyjnie, a realizowanej zwykle w formie lekcji czy warsztatow; proces
ten wymaga daleko idacych przeobrazen i zmian strukturalnych; spojrzenia na
muzeum raczej jak na przestrzen spoleczna niz instytucje. Obecnie trudno mowic
o jednolitym systemie ksztalcenia muzealnikéw. Jak juz wspomniatam, zgodnie
z obowiazujacymi przepisami i wieloletnia tradycjg, od muzealnikéw oczekuje
sie wyksztalcenia kierunkowego, w zakresie zwigzanym z tematyka zbioréw.

7 Zob. http://muzealnictwo.com/2013/09/muzea-dzis-rozmowa-z-dr-hab-malgorzata-
-omilanowska-podsekretarz-stanu-w-mkidn/ [dostep: 20.05.2020].
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Ksztalcenie muzealnicze mozna odby¢ w ramach studiéw podyplomowych,
jednak w ich wypadku trudno méwic o jednolitych standardach programowych
(szerzej na temat oferty ksztalcenia muzealnikéw zob. Majewski 2018).

W ostatnich latach pojawiaja sie coraz liczniejsze oferty studiow licencjackich
i magisterskich tworzone z mysla o osobach zainteresowanych praca w muzeach;
w przypadku niektérych z nich mozna mie¢ watpliwosci co do spetnienia kryte-
rium ustawowego odnoszacego sie do systemu tytuléw zawodowych i awansu
muzealnikéw?. Przyktadowo, czy kierunki ,Ochrona débr kultury”, ,, Zarzadza-
nie kultura i mediami” lub nawet ,Muzeologia” sa zwigzane z zakresem gro-
madzonych w muzeach zbioréw? Poérednio tak, jednak ich absolwenci nie beda
specjalistami z konkretnych dziedzin, jak historia, archeologia czy etnologia.
Omilanowska stwierdzila:

Nie wierze w skutecznos$¢ studiéw muzealniczych prowadzacych od matury do
dyplomu magisterskiego. Jest to spos6b na wychowanie cztowieka dobrze orien-
tujacego sie w zarzadzaniu pewnym modelem muzeum. Jednak taki czlowiek,
jesli nie bedzie miat réwniez sprofilowanych kompetencji merytorycznych, bedzie
tylko cze$ciowo skuteczny. Nie przez przypadek studia muzealnicze w Polsce
sa obecnie zdominowane przez studia podyplomowe. Do zawodu muzealnika
dochodzi sie przez praktyke i studia podyplomowe?®.

Niejasne oczekiwania, presja i wysokie wymagania stawiane muzealnikom (zob.
Folga-Januszewska 2015a) staja sie przyczyna frustracji wsréd przedstawicieli
tego srodowiska, czemu sprzyja stosunkowo niski prestiz spoteczny zawodu -
grupe te dos¢ mocno dotknal zachodzacy na przestrzeni ostatnich lat proces
dewaluowania sie¢ znaczenia wyzszego wyksztalcenia - oraz niskie wynagro-
dzenie. Muzealnicy czesto majg poczucie, ze oczekuje si¢ od nich niemozliwego,
podwyzszajac wcigz wymagania i nie oferujac nic w zamian. Boleja takze nad
deprecjonowaniem znaczenia zawodu, ktére wigza ze zmianami zachodzacymi
w epoce multimediéw. Swiadectwem tej frustracji sa ponizsze wypowiedzi:

No to kustoszowi nie pozostaje nic innego jak tylko zdegradowac sie i szukac
nowej pracy. W ,nowoczesnym” multimedialnym muzeum, czyli takim bez
prawdziwych zbioréw, mozna znalez¢ posade przy obstudze widowni i skasowac
na starcie nie mniejsze wynagrodzenie niz w klasycznym muzeum uswigconym
wiekami istnienia i tradycji (RF).

18 Studia tego rodzaju oferuje wiele polskich uczelni, m.in. UJ, UMK, UW. Wykaz kierunkéw
studiéw skierowanych do muzealnikéw i oséb zwiazanych z muzealnictwem jest publikowany
w bazach NIMOZ.

¥ Grupy zawodowej muzealnikow dotycza regulacje ustawowe, jednak w muzeach bywaja
takze zatrudniane osoby, ktére nie spetniaja ustawowych kryteriéw i tym samym nie moga
tytulowac sie asystentem, adiunktem czy kustoszem, a jednak w praktyce wykonuja typowo
,muzealnicze” obowigzki.

% Zob. http://muzealnictwo.com/2013/09/muzea-dzis-rozmowa-z-dr-hab-malgorzata-
-omilanowska-podsekretarz-stanu-w-mkidn/ [dostep: 20.05.2020].
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Od 18 lat pracuje w muzeum. (...) wymagania kosmiczne, a do tego konieczne
studia podyplomowe i doktoraty. Dodam tylko, ze wyplaty starcza na polowe
miesigca. Druga polowa to karta kredytowa, ktéra kiedy$ przyjdzie sptacié. Za co
mamy sie uczy¢ i kupowac ksigzki? Czas powiedzie¢ dosc!!! i zadbac o siebie
i swoje rodziny (muzealnik).

Czlowiek ma mieé¢ wiedze godng profesora, pomysly jak menedzer, najlepiej
jeszcze by¢ poliglota, wygladac jak gwiazdor filmowy i ubierac sie jak celebryta.
I wszystko to za mniej niz pomocnik murarza na przyuczeniu® (wkurzony).

Internauci, ktérych komentarze przytoczylam, to uczestnicy badz sympatycy
protestu pracownikéw kultury, ktéry odbyl sie w maju 2016 roku w Poznaniu.
Podczas happeningu , Bal u Dziada Kultury”# osoby zawodowo zwigzane z sek-
torem kultury, w tym wielu muzealnikéw, rozdawaly przechodniom suchy chleb,
usitujac zwréci¢ uwage opinii publicznej m.in. na kwestie niskich wynagrodzen
oraz na inne problemy, z ktérymi musza sie mierzy¢, nie uzyskujac systemowego
wsparcia. Poznanski protest wpisat sie¢ w szereg akcji protestacyjnych , Dziadéw
Kultury” - tak nazwali sie inicjatorzy i uczestnicy tychze wydarzen zatrudnieni
w muzeach, bibliotekach i innych instytucjach kultury - ktére odbywaty sie na
przestrzeni ostatnich lat (od 2015 roku) w polskich miastach.

Wydaje sig, ze zaréwno muzea, jak i muzealnicy znajduja sie obecnie na
rozdrozu; muzealnicza profesja ewoluuje wraz z ewolucja samego muzeum, tak
wiec przyszloé¢ zawodu muzealnika zaleze¢ bedzie od kierunku zachodzacych
w instytucjach muzealnych zmian. Niezaleznie od tego, czy traktujemy muzeum
jako forum, templum, trzecie miejsce, instytucje badawcza, edukacyjna, czy tez
hybryde 1aczaca w sobie wszystkie (lub tylko niektére) z wymienionych form,
nie moze ono sprawnie funkcjonowac bez zmotywowanych i zaangazowanych
pracownikéw.
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SUMMARY

Guardian? Researcher? Propagator? Identity issues affecting museum
professionals in the context of changes in museology

The article discusses identity issues affecting museum professionals (museologists) facing
the current changes that take place in museums. The paper is based on ethnographic
research and its main purpose is to present an analysis of the evolution, current situation
and future challenges faced by museum professionals. The article also explores some
practical aspects and particularities of the museum profession in Poland.

Keywords: museum, museum professionals, museologists, museum anthropology
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Rakowski, Tomasz (2019). Przeptywy, wspotdziatania, kregi mozliwego.
Antropologia powodzenia. Seria , Idee i Etnografia”. Gdansk: stowo/obraz terytoria.

Przeplywy wspétdziatania, kregi mozliwego. Antropologia powodzenia to druga
autorska monografia w dorobku dr. hab. Tomasza Rakowskiego, po wyrdz-
nionej Nagroda im. ks. Jozefa Tischnera ksigzce f.owcy, zbieracze, praktycy niemocy.
Etnografia cztowieka zdegradowanego (2009). Autor jest etnologiem, antropologiem
kultury, kulturoznawca pracujacym w Instytucie Etnologii i Antropologii Kul-
turowej Uniwersytetu Warszawskiego, wspoétpracujacym takze z Instytutem
Kultury Polskiej Uniwersytetu Warszawskiego. Jest réwniez praktykujacym
lekarzem. Wczesniejsza autorska ksiazka przyniosta mu rozpoznawalnos$é, takze
poza srodowiskiem naukowym, jako eksperta od antropologicznych badan nad
ubdstwem. Tomasz Rakowski w ostatnich latach jest jednak réwniez znany jako
badacz proceséw animacyjnych w spotecznosciach lokalnych, a takze praktyk
etnograficznie zorientowanej animacji kultury, co przybliza w redagowanych
i wspétredagowanych przez siebie tomach zbiorowych Humanistyka i dominacija.
Oddolne doswiadczenia spoteczne w perspektywie zewnetrznych rozpoznan (2011), Etno-
grafia/animacja/sztuka. Nierozpoznane wymiary rozwoju kulturalnego (2013, 2015) czy
anglojezycznej Pretextual Ethnographies: Challenging the Phenomenological Level
of Anthropological Knowledge-Making (2018). Interesuje sie¢ réwniez antropologia
wspolczesnej sztuki partycypacyjnej, w tym jej wykorzystaniem w dziataniach
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animacyjnych, a takze badaniem oddolnych proceséw rozwojowych. To wiadnie
temu ostatniemu zagadnieniu poswiecona jest ksigzka Przeptywy wspétdziatania,
kregi mozliwego. Antropologia powodzenia. Osadzona w dalszej geograficznie rze-
czywistosci niz poprzednia monografia autora, jest réwnie ciekawa, aktualna
i proponujaca Swieze spojrzenie na dobrze, wydawaloby sie, poznane i opisane
kwestie oddolnych form rozwoju i aktywnosci obywatelskiej.

W Przeptywach wspotdziatania... Rakowski zabiera czytelnikéw w podréz
do Bulganu, somonu (mongolskiej jednostki administracyjnej) zamieszkanego
w wiekszosci przez Torgutéw, zréznicowana grupe bedaca odtamem Mongotéw
zachodnich. Ich zycie, nieformalne praktyki przystug i wspotdzialania, strategie
radzenia sobie i oddolnego budowania rozwoju po okresie postsocjalistycznej
transformacji sa gléwnymi tematami prowadzacymi czytelnika przez gesty opis
bulganskiej rzeczywistosci. Przede wszystkim za$ ksigzka jest zapisem odkrywa-
nego wielowarstwowego ,faktu etnograficznego”, jakim jest torgucka nieformal-
noéc i tworzona przez nig lokalna wizja rozwoju - w relacji z paristwem, innymi
ludZmi, a moze przede wszystkim w relacji z emicznymi ideami , mozliwosci”
i ,powodzenia”.

Ksigzka sklada si¢ z obszernego wprowadzenia teoretycznego oraz czterech
rozdziatéw zestawiajacych teorie z wiedza terenowa. W otwierajacym ksigzke
wprowadzeniu Rakowski poswieca sporo miejsca na opisanie r6znorodnych teorii
i definicji pojeé, takich jak rozwoj, wspoétdziatanie, nieformalnosé czy obywatel-
skos¢, ktére w nastepnych rozdziatach ozywia i ilustruje przyktadami ze swoich
badan terenowych w zachodniej Mongolii. Jednym z wazniejszych fenomendw,
ktére autor najpierw opisuje z perspektywy teoretycznej, a nastepnie obserwuje
w terenie, jest ,lokalna wizja rozwoju”, ktéra wnikliwie opisana w przywolywa-
nych przez autora przykladach Davide’a Mossa i Jamesa Fergusona niemal nigdy
nie jest prosta narracja ,powodzenia” lub ,niepowodzenia” misji rozwojowe;j.

Rakowski wykorzystuje to pojecie, aby pokazaé pdzniej na empirycznym
przykladzie mongolskim, ze kazde dziatanie zewnetrzne przecina sie nie tylko
z lokalng wiedza i praktyka, celami miejscowych organizacji politycznych, pan-
stwowymi politykami lokalnymi oraz innymi podmiotami spotecznymi i poli-
tycznymi, ale takze ,oporem i przechwytywaniem mozliwosci, jakie oferujg nowe
relacje ekonomiczne, nowe programy i warunki dziatania” (Rakowski 2018: 30).
W rozdziale czwartym poswieconym lokalnym formom rozwoju, nieformalnym
dzialaniom i wytwarzaniu panstwa Rakowski pokazuje te zaleznosci na pozio-
mie etnograficznym na przyktadzie badanej spolecznoéci Butganu.

Te upraszczajaca, ale wcigz zywa dychotomie ,,powodzenia” badz , niepowo-
dzenia” programoéw rozwojowych, stworzonych i realizowanych przez pozalokal-
nych aktoréw - najczesciej duzych, miedzynarodowych agencji - autor zastepuje
pojeciem rozwoju endogennego. Tak zdefiniowany rozwdj jest nie tylko procesem
interakcji i taczenia réznych $wiatéw, ale wrecz ,,uginania si¢ wiedzy antropolo-
gicznej i naukowej, koniecznosci przyswojenia sobie innej wiedzy i innej logiki
oraz przylaczenia jej do tego, co wiaze sie z rozwojem, z dzialaniami na rzecz
przebudowy ekonomicznej, spoteczneji kulturowej w krajach i spoteczenistwach
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odbierajacych pomoc rozwojowa” (Rakowski 2018: 37). Autor zwraca przy tym
uwage na réznice miedzy wiedza lokalng, ktéra pozostaje jedynie rozpoznana,
ale nie wlaczona w dziatania rozwojowe, a taka, ktéra co prawda jest wlaczana
w te procesy, lecz nastepnie sama przechwytuje narzucone odgérnie praktyki
i dyskurs rozwojowy.

Ta ostatnia sytuacja czesto skutkuje ré6znymi formami lokalnego oporu,
a w efekcie skategoryzowaniem projektu jako ,niepowodzenia” lub dzialania
przynoszacego badz co badz pozytywne (z punktu widzenia nadzorujacych
proces agencji), lecz niespodziewane efekty. W obu przypadkach $cieranie sie
oddolnych i odgérnych polityk rozwojowych jest silnie naznaczone relacjami
wladzy, w ktérych oczywista przewage maja miedzynarodowe, dobrze finanso-
wane agencje.

Rakowski w swojej monografii zwraca jednak uwage na sytuacje, w ktorej
to lokalna wiedza i praktyki sg na tyle silne, Ze to one nie tylko przechwytuja
niejako narzucane im procesy rozwojowe i modernizacyjne, ale tez wytwarzaja
wlasne, zywiolowe procesy samoorganizacji, ktére mozna nazwac wtasnie , lokal-
nymi formami rozwoju” czy tez ,rodzajami rozwoju endogennego”. To wlasnie
je autor typuje na gtéwne przyczyny zmian, jakim podlega spoteczenistwo. Jest
to wiec wyrazne podkreslenie podmiotowosci dziatan oddolnych, wyrastajacych
z historycznych, spotecznych i kulturowych idioméw danej spotecznosci - lokal-
nych, wewnetrznych logik rzadzacych akceptowalnymi strategiami i praktykami
zycia - raczej niz tych odgérnych, przybytych z innych kontekstéw. Takim przy-
ktadem jest wtasnie odwiedzony przez badacza torgucki somon, funkcjonujacy
przez historycznie uksztattowane ,idiomy wspétdziatania i wspélnego uzytko-
wania débr” z jednej strony oraz , sztuke nieformalnego” opartego na wieziach
krewniaczych z drugiej. Zarysowany tak obraz jest bardzo ciekawa analizg
potwierdzajaca przyjeta przez autora teze.

Po czesci teoretycznej w kolejnych rozdziatach autor skupia sie na opisaniu
historycznego i spotecznego kontekstu zmian zachodzacych we wspoélczesnej
Mongolii. Rakowski wnikliwie analizuje wplyw nagtych i czesto dramatycznych
dla obywateli bytego ZSRR zmian, jakimi byly rozpad Zwiazku Radzieckiego oraz
nastepujace po nim transformacje ustrojowe i gospodarcze. W konsekwencji tych
wydarzen w Mongolii, tak jak w wielu innych bytych radzieckich republikach,
pojawilo sie ,zywiolowe, chaotyczne dzialanie handlowe i biznesowe, obcigzone
w Mongolii znaczeniem pracy pobocznej, mniej wartosciowej, a przy tym podej-
rzanej moralnie w kontekscie historycznych zaszlosci (...)” (Rakowski 2018: 99).

Dla zrozumienia opisywanego mongolskiego kontekstu istotny jest wlasnie
wspomniany przez autora fakt ,historycznej zaszlosci”, czyli zywej pamieci
kulturowej spoteczenistwa, ktére swoja tozsamosé budowato na etosie ludu
pasterskiego. Zmiany zwiazane z transformacja zmusity Torgutéw do zajecia
sie handlem, profesja do tej pory postrzegana jako co$ odpowiedniego raczej dla
przygranicznych spofecznosci Chiriczykéw. Handel do niedawna traktowany byt
przez Mongoléw lekko pogardliwie, a pogarda ta byta podszyta uwarunkowanag
historycznie, mongolska , sinofobig”, jak okresla ja w ksigzce autor.
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Co ciekawe, dla czytelnika mniej obeznanego z kontekstem mongolskim,
zmiany systemowe lat dziewieédziesiatych, ktére przez mieszkancow europej-
skiej czesci Zwiazku Radzieckiego sg czesto wspominane jako trudne, nazna-
czone ekonomiczng i polityczng niepewnoscig, w pamieci Torgutéw funkcjo-
nuja w sposob duzo bardziej niejednoznaczny. Ma to zwigzek zaréwno z innym
traktowaniem czasu - mniej teleologicznym, linearnym niz w tradycji europej-
skiej - jak i bogactwem znaczeni nadawanych nieformalnym praktykom, ktore
w spoteczenistwach zachodnich czesto bezkrytycznie wrzucane sa do kategorii
,korupcji”, ,nepotyzmu” czy ,nielegalnych interesé6w”.

W Mongolii kwestie wlasnosci (czy tez raczej wspétwlasnosci) i ekonomicz-
nego wspoldziatania facza sie z porzadkiem spotecznym i porzadkiem wiadzy,
a sfera polityczna nie jest wyraZnie oddzielona od sfery ekonomicznej, prywatnej
czy postawy dbania o powodzenie wlasne i swojej rodziny. Jak pisze cytowany
w ksigzce David Sneath (2003: 200): ,Wielokrotnie widzialem, jak uderzajace
byto dla ludzi Zachodu to, do jakiego stopnia lokalni urzednicy (lokalne wia-
dze) wcigz pozostawali zaangazowani w niemal kazda operacje ekonomiczng”.
Ta umiejetnosé¢ pozwolita mtodemu i Sredniemu pokoleniu butgariskich Torgu-
tow na stworzenie skutecznych sieci handlowo-biznesowych rozciagajacych sie
zrodzinnego somonu do ,Miasta” (jak nazywana jest stolica, Utan Bator), jak i za
granice - przede wszystkim do przygranicznych Chin.

To nieformalne dzialanie i nieformalne przystugi sa czyms$ wiecej niz nieure-
gulowang prawnie transakcja ekonomiczng - sa wyjatkowym i skomplikowa-
nym splotem wdziecznosci, szczodroéci, pamieci, sztuki , bycia kims” (lub nawet
,bycia sobg”), budowania terazniejszych i przysztych relacji i mozliwosci. Wejscie
w nieformalnos¢ to swoista gra naznaczona ryzykiem - ryzykiem przegranej
i przemocy - ale takze nadzieja i szansa, jakiej nie daja oficjalne, formalne drogi
dzialania. Jak pisze autor, ,sztuka nieformalnego jest sztuka nie tylko osiaga-
nia celéw, lecz takze budowania pozycji, budowania siebie w oczach innych”
(Rakowski 2018: 139).

To wlasdnie rozgrywane i konceptualizowane przez samych zainteresowanych
ryzyko i szanse wpisane w nieformalno$¢ sprawiaja, ze przywotane w ksigzce
relacje tytutowych wspéldziatania i mozliwosci nadajg rozszerzonemu krajo-
brazowi spotecznemu Bulganu rys kosmologiczny. Przy catym bogactwie relacji
nieformalnych nie s one bowiem, jak mogtoby sie to wydawac na pierwszy rzut
oka osobom przyzwyczajonym do zachodniocentrycznej dychotomii prywat-
nego i publicznego przeciwstawione panstwu. Paristwo, jak przekonuje Rakow-
ski, jest przez Mongoléw postrzegane raczej jako ozywcze Zrédto porzadku
i harmonii, a nieformalne dziatania oddolne nie sa jego przeciwienistwem, lecz
harmonijnie funkcjonujacym uzupelnieniem, jako ze moga sluzyé wspélnemu,
nadrzednemu celowi - usprawnieniu przeplywéw wspoéltdziatania i poszerzeniu
kregéow mozliwego.

Bardzo czesto ten fakt jest trudny, jesli nie wrecz niemozliwy do zrozumienia
dla europejskich, lub szerzej - zachodnich organizacji rozwojowych i instytu-
cji, ktére dzialaja w Mongolii i staraja sie wciela¢ tam w zycie swoje modele
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polityk rozwojowych. Mongolskie praktyki bywaja wiec przez osoby z zewnatrz
postrzegane jako nielegalne, a bywa, ze wrecz mafijne powiazania, ktére rozu-
miany na modle zachodnia rozwdéj hamuja, a nie go usprawniaja i dopasowuja do
lokalnych warunkéw. Jak bardzo jest to redukcjonistyczny i ograniczony wglad
w lokalng kulture, przekonujemy sie coraz bardziej w miare czytania napisa-
nej przez Rakowskiego gestej etnografii i wnikliwej antropologicznie analizy
tego zjawiska.

W swojej ksigzce autor przedstawia przenikanie si¢ formalnego i nieformal-
nego, stawiajac pytanie o to, jak jeszcze mozna opisaé antropologiczny namyst nad
istotg paristwa oraz splotéw ludzkich i pozaludzkich relacji, przywotujgc zaré6wno
starsze, jak i nowsze teorie z zakresu antropologii rozwoju, polityki czy panstwa.
Jego postulatem jest perspektywa ,antropologii powodzenia” obejmujaca tor-
gucka kosmologie w wymiarze obywatelskiej (i nie tylko) aktywnoéci, majacej site
wchlaniania i przeksztalcania zewnetrznych, czesto narzuconych wzorcéw na te
lokalnie zakorzenione i oswojone, znacznie trwalsze i czesto bardziej efektywne.
Dazenie do zapewnienia sobie powodzenia — jak przekonujaco opisuje Rakow-
ski — jest rownoczesnie tesknota i pragnieniem wytworzenia (lub odtworzenia)
idealnego $wiata spolecznego czy tez ,dobrego”, ,wlasciwego” zycia.

Przeplatajace sie¢ w Przeptywach wspétdziatania, kregach mozliwego liczne przy-
ktady zaobserwowanych w terenie zjawisk oraz ich analiza sa na tyle geste, ze
czasem mozna zgubié si¢ w proponowanych przez autora watkach. Na szczescie
podsumowanie w ostatnim rozdziale, ponowne, calosciowe ujecie tropéw pre-
zentowanych przez autora w miare pisania ksigzki, pomaga dobitnie wybrzmiec¢
proponowanej przez badacza tezie. Omawiana monografia prezentuje Swieze
i nieszablonowe podejscie do interpretacji zjawisk, ktére z pewnoscia zaobser-
wowalo w Mongolii wielu badaczy. Jednak podejécie do tradycyjnych idioméw
dzialania i znaczen nadawanych wspélczesnym zjawiskom przez spolecznosci
do tej pory tradycyjnie pasterskie z perspektywy teorii rozwoju, , odtwarza-
nia” panstwa (czy tez dzialania ,jak panstwo”) czy nieformalnej ekonomii, jak
to zrobit Rakowski, jest inspiracja do podobnie otwartego spojrzenia na szeroko
rozumiang tradycje takze w innych kontekstach.

W publikacji nie brakuje inspirujacego podsumowania najciekawszych teorii
zwigzanych z zagadnieniami antropologii rozwoju, antropologii nieformalnosci,
idei spoleczenistwa obywatelskiego, w tym jego percepcji i adaptacji w innych
niz zachodnie kontekstach, lokalnych systeméw zaufania, wspéldzialania czy
taktyk bycia-w-$wiecie. Ksigzka jest cennym Zrédlem takze dla oséb bardziej
zainteresowanych kontekstem stricte mongolskim, zwlaszcza zachodzacymi
ostatnio w tym kraju zmianami spolecznymi oraz tym, jak nomadycznym do
niedawna spolecznosciom udaje sie ptynnie przechodzi¢ od zycia w tradycyjnych
pasterskich somonach do funkcjonowania w transrelacyjnych i transgranicznych
spotecznosciach, zachowujac przy tym swoje wartosci, normy i tradycyjne rozu-
mienie tego, co mozliwe i korzystne.
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