Chapter Four

Being Masgenka Emotiond Lifein the Family

The Nuclear Family

Judging from representations in folk literature, the main dilemma of Masgenka
interpersond lifeis baancing individud willfulness againgt the compromises required for lifein
the family group of household and hamlet (Johnson 1999). Somehow individua men and
women must be highly sdif-reliant, motivated to do the necessary thing according to their own
judgment with little encouragement (or interference) from others, and yet at the same time be
generous in the family and avoid the impulsive expressons--especiadly of sex, aggresson and
greed--that can shatter even the strongest interpersonal bonds in closely-cooperating family

groups.

The Nudear Family in Folklore--. Evidence that this problem is anticipated to arisein
even the mogt intimate nuclear family reaionshipsisto be found in Masgenka folktales,
especidly threeincest tales Ornaand | collected in Shimaain 1972 and 1973. These stories of

incest between mother and son (Shakanari), father and daughter (Y akoviri), and brother and
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sster (Osheto) are published e sewhere (Johnson and Price-Williams 1996: 268-270, 311-313,
315-317), and need be discussed here only briefly. Each represents abasic emotiond conflict
within the nuclear family, and in each case the conflict results in suffering, degth, or both. Aswe
shdl learn, thisistypicd of Matsgenka folktaes, where emotiond conflicts inevitably lead to
painful and violent outcomes.

In Chapter 3 we learned that gender differences characterize the relationships between
members of the nuclear family. Behaviordly, mothers are highly engaged with their children,
especidly inissuing directions and commands, and astargets of children’s effortsto get attention
and acknowledgement. Fathers are more distant, requesting information rather than action from
their children, and are seldom sought out for attention. This is congstent with the sharp insde-
the-house vs. outside-the-house division of labor between women and men. For example,
Shepard (1999: 13) finds a trong difference in knowledge of plants, with men’s knowledge
specidized on hunting skill and curing injuries incurred while hunting, whereas women specidize
on plants to control fertility and treat the illnesses of children.

Likewise, dthough young boys and girls are equaly lidble to take direction from and
seek gpprova from their mothers, older boysincreasingly orient on ther fathers whereas girls
remain attached to their mothers even well into adulthood. In folktales we see evidence that the
emotiond tie of both sons and daughters to their mothers remains strong, and in the son’s case,
anxiety-provoking. We can aso see father in a somewhat margind, threstening placein the
family emotiond congdlation.

For example, Shakanari is a young man who does not want to leave home to get

married--perhaps he does not want to grow up at al. He hits his mother and angers his father,
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who then hitshim. Violating the usud pattern of matrilocdity and bride service, the family of his
bride arrange for her to come live with hisfamily. But soon hisfather dies and Shakanari
neglects his wife to devote himsdf and the fruits of hislabor to his mother, tregting her “in al
aspectsasawife” Hisred wife complains about thisto her father and brothers, who beat
Shakanari within an inch of his life and take her home with them. Shakanari’s mother trests his
wounds and he survives, only to be clubbed to death later by a neighbor from whom he has
been geding plantains.

Shakanari isaclassic oedipd story in the comparative sense of the term. The core
emotiond problem is Shakanari’ swillful violation of the rule that aboy must grow up and leave
home, trandfering his emotiond dlegiance from his mother to hiswife. Thisleads him into violent
conflict with hisfather, hiswife's menfalk, and findly, fatdly with the man from whom he sted's
plantains. Shakanari seems primarily responsible for the tragedy that kills him, but in the story
he blames his mother, saying, “You were angry a my wife, and never gave her any of the meet
| gaveyou.” So the story impliesthat the mother’ s reluctance to lose her son, or share him with
hiswife, is part of the emotiond problem that leads to the fatal outcome.

Shakanari and the other Matsigenka stories we will examine are enduring stories, widdy
known and told. Their content is there for areason and the audience is listening to it (Johnson
and Price-Williams 1996: 77-89), even if the message isinchoate and difficult to expressin
words. In this case, the story addresses the possibility that aboy and his mother might want to
remain so close together as to exclude the father (who quietly dies early in thetde) and any
possihility for marriage for the son. That such an emationd outcome of family lifeis

unacceptable (and anxiety- provoking) is seen in the violent end of the tae, the message being:
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sons who remain a home and emotionaly bound to their mothers will encounter violence with
other men likely to lead to death.

In Y akoviri afather’s sexua desire for his daughter also leads to a bad outcome,
dthough the overdl tone of the sory islighter than Shakanari. Y akoviri wants to have sex with
his daughter and, asin many native American stories of father-daughter incest (Carroll 1986),
he accomplishes his goa through trickery. Pretending to take ayahuasca and make a spirit
journey to the land of the unseen ones, he clamsthat his body has been taken over by a
powerful spirit who threatensto “cut the edge of the sky so it will fal on you and destroy you”
unless his daughter agrees to have sex with him.  After consulting her mother, the daughter
consentsto incest. But the daughter’ s righteous fiance and his father discover thetrick and, ina
comic episode, expose Y akoviri asafraud. Then the fiance abandons the daughter, leaving her
“very sad’ and crying, “It's not my fault--it's my father’ sfault.”

In this story the emotional problem is the father’ s uncontrolled desire for his daughter.
Although mother and daughter go dong with the incest under supernaturd threet, they in fact
form a codition that opposes the father and blameshim inthe end. The bad ending isrelatively
mild for aMatsgenka story in that no oneiskilled or mutilated, but the daughter’ s chance for
marriage with agood man is ruined.

In the folktale Osheto a brother fdlsin love with his Sster after his mother tdlshim to

take care of her. The sster responds to hislove and when the mother discovers their incest she
isfurious, beating and tormenting them by putting hot pepper on ther genitals. The father urges
atolerant attitude on the mother, but when he is away she persecutes the couple until finaly they

leave home. They move farther and farther into the forest and up into the trees until the son
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transformsinto Osheto, the spirit ruler of the spider monkey (osheto). Ther offgringisa
particularly foul and vicious monkey-demon who endangers its grandparents when they try to
come into the forest to gpologize and invite their son and daughter back home. The incestuous
gblings blame their mother for the whole problem: first, she should not have asked her son to
take care of his Sgter, and then, given that she did, she should not have been so surprised and
upset when they fdl inlove.

In this story, thereis certainly an emotiond issue about the wrongness of brother-sister
incest, and thisis addressed by the coupl€' s transformation into dirty and dangerous demon-
spirits. But much of the story is an attack on the punitive mother, who destroys her own family
and her chances to have grandchildren because of her angry intolerance of her children’s sexuad
liaison.

In everyday life, Matsigenka sblings are close and affectionate. They spend most of
their childhood in each other's company, and interact seldom with other children. Thisis partly
because there may be few other children around, but it is aso areflection of the nuclear-family
centeredness of Matsigenka behavior. Even when there are children present in the household
who are not of the nuclear family, such asthe child of asger of the household head, the other
children interact surprisngly little with them. Of dl videotape observations of children initiating
interaction with other children, 94% were with own siblings. This bias toward own sblings even
characterizes polygynous households, where the centeredness of the child on its biologicical
mother's hearth and full sblingsis quite marked.

Our behaviorad evidenceisthat siblingsinteract with high frequency. They initiate

interactions with each other as often as they do with their mothers. The difference is that what
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they seek from one another is not atention but action. In the videotape study, whereas none of
their requests of fathers was for action, and only 12% of requests of mothers were, over 60%
of their requests of siblings were for action (O. Johnson 1978: 322). Since requedts for action
areintringdc to cooperative work, it is not surprising that older children have consderably
greater authority (giving orders and receiving compliance) than younger children (O. Johnson
1978: 258).

The Matsgenka could not point to any actudly-occurring incestuous liasons in their
immediate experience. They regard incest tales, like other folktales, as more or less true reports
of an exciting or outrageous past in contrast to the mundane present. They did know of
marriages between people who had an incestuous rdationship within the kinterm system--i.e.,
pardld cousins who married--but, as we will see, the parties to such unions tend to subvert the
system by redefining their reationshipsinto a marriagegble category. People did not flaunt
incest violations, and the transgressions reported in these folktaes are considered repugnant,
shameful and dangerous by the audience listening to the folktde.

One characterigtic of these Matsigenka storiesis an eement of transparency not found
in the incest tales of more complex, dratified societies (Johnson and Price-Williams 1996: 66-
7). theactors emotiond dates are clear (if ther full meaning isleft implicit) and their red
identities are not masked. Each story begins immediady with a representation of emotiond
trouble (ingppropriate desire leading to conflict), and the ensuing disaster unfolds without
diversons,

We find a pattern in these three incest tdles. each of them explicitly blames a parent for

the incest and for the tragedy that follows. Mother gets the worgt of it, being blamed both for
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hating Shakanari’ s wife, and for forcing Osheto and his Sgter together then blaming them for the
incest that they dam wasinevitable. And even though father is blamed for theincest in

Y akoviri, there is a subtle undercurrent of mother’ s reluctance to see her daughter married. In
tone, therefore, the sympathies of the story gppear to be with children. This would support
Dundes (1985: 37) generdization that dl folktaes are told from the child’ s point of view--
keeping in mind that adults in the audience may be listening with a child' s ear.

In this light, the message of the Matsigenkaincest tales gppears to be that children are
the helpless victims of thelr parents' actions, especidly their mothers”  In the parent-child tales,
if the children fed any of the longings represented in the story--to mate incestuoudy and stay a
home for life--these are not acknowledged, dthough they are rather strongly indicated in the
mother-son tale. My own senseisthat placing respongbility for these wishes on the parents,
and especidly mother, isdefensive. The temper tantrum phase was a desperate but doomed
effort to hold onto the treasured position of indulged toddler, and these Stories are indirect
evidence that even after the storm of protest has passed, old wishes for exclusive nuclear family
intimacy, including but not limited to incest, remain. These are most clearly represented in the
brother-sster tae, where the desire for marriage between sblingsis frankly acknowledged and

the tone of the story isamost alament for their ultimate separation from the household.

The Married Couple--. In Chapter 6 we will see that a nearly complete divison of
labor separates men’s and women'’ s tasks, creating a thoroughgoing economic interdependence
between husband and wife. When nuclear families live on their own, the husband and wife may

be the only two adults in the vicinity, increasing their psychologica and socia interdependence.
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The difference between men and women, however, extends beyond the division of [abor to
culturd congructions of masculinity and femininity. The complementarity of husband and wifeis
tempered by the fear each has of the other.

Quantitatively, behaviord interactions between husbands and wives are highly
supportive (O. Johnson 1978: 232). Given that husbands and wives interact agreat ded, and
have many opportunitiesto quarre, their highly supportive behavior is notable. Other nuclear
family members show much more hogtility and unsupportiveness toward one another. In fact,
behaviordly, husbands and wives interact with each other in a pattern amilar to the way nuclear
family membersinteract with “additiond” (i.e., non-nuclear) members of the household. Such

interactions are carefully supportive, but (Soouses excepted) of low frequency:

Owing to theintensity of the relationship, | had expected husbands and wives to show less
supportive behavior toward one another, but the expression of antagonistic feelings appears to be
restrained in daily household interactions. This must be understood in light of the fact that
animosity hasitsoutlet: husbands and wives do periodically fight; drunken husbands do
sometimes vent hostility on their wives; and in consequence wives sometimes leave their

husbands. (O. Johnson 1978: 233-4)

A clear behaviord difference was that wives directed most of their requests to their
children, whereas husbands divided their requests equaly between their wives and children.
Husbands and wives complied with each other's requests over 90% of the time, but because of
the husbands greater frequency of requests to their wives, in fact wives were being compliant to
husbands twice as often as husbands were to wives. In thisdomain at least it might be said that

husbands have greater authority than wivesin their relationships with each other.
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Other lines of evidence dso suggest a certain ascendancy to the husband's position.

For example, husbands inevitably precede their wives (and their children) when walking through
theforest. | learned early in fieldwork that my ethnocentric tendency to be courteous by
pausing to let “ladiesfirs” on the path led only to comicad impasses. A man goesfirg on the
trail because heis amed, at least with a machete and probably aso with bow and arrows, and
prepared to defend the rest of hisfamily in any dangerous encounter. This attitude seemsto be
generdizing to dedlings with the outsde world, for men handle money and make purchases even
though their school-educated young wives may know much more about money and prices than
they do.

Rosengren (1987a: 341; 1987h: 82-4) stresses the separation between the sexes,
especidly in terms of the man’s control over hunting and aversion to the pollution of women's
menstrua blood. He sees a generd pattern of separateness, lack of cooperation, mutual
avoidance, and male domination of women (1987a 334). Although some of my evidence tends
to support his argument, his generdization istoo strong for Shimaa, where the emphasisison
husband-wife mutudity. Hisideathat men control and exploit women'slabor isfar from the
mark (Rosengren 1987b: 104-6).

It istrue that Snce women prepare and serve most of the food, men are often in the
position of requesting food or manioc beer, and they will be served quickly by their wives.
Although the husband is being equally servicesble when he brings home a bag full of food, it is
perhaps not so noticeable (or measurable) as service, because he generdly drops it without
comment outside the house, or near hiswife's mat and leavesit to her to take it from there,

Within the household, women take pride in anticipating their husband's wants--a bowl of water

118



to wash in at daybreak or a specia food to garnish the manioc at supper. The smilesin both
directions signd their mutua pleasure in the courtesy.

What is dso not so noticeable, because it is kept under wraps, is the disappointment
husbands and wives fed toward each other as providers. Husbands fed frequently impatient
with their wives for alack of manioc beer. Men would drink more beer if only thelr wives
would make more; certainly, men quickly drink up whatever beer is on hand, and make asmdl
face or dismayed noise when they peer into agourd and find it empty.

At least Some men dso fed unfortunate that their wives are poor cloth makers. In such
families, the children and even the adults must wear badly torn and patched cushmas because
the wife does not keep up with the family's need for clothing. Thisis a public embarassment, of
course, becauise everyone can see what others are wearing when they meet en route to gardens
or foraging areas, not to mention beer feasts and other socia gatherings. 1n awdl-supplied
household, a hushand can wear agood qudity cushma even while working, saving his shreds-
and- patches cushmafor redly dirty work, like burning a garden or hauling roofing leaves. At
gpecid socid occasons, he may even wear the new white (not yet dyed) cushma his wife has
finished and stowed away, in advance of his practical need for it.

For their part, wives are often displeased with their husbands as providers of mest.
Garden produce is generdly ample, but fish and game are dways too scarce, more scarce even
than manioc beer. This becomes a source of tenson because, when meet is scarce, people
prefer drinking manioc beer to esting boiled manioc unimproved by meat. The problem

intengfies as men demand more beer from women who are dready angry because there is o
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little meat coming in, the women knowing that when men get drunk on manioc beer they are
more likely to vent their frustrations on their wives.

Despite the disappointments, Mats genka husbands and wives spend much time
together in evident harmony and enjoyment of each other's company. We frequently find them
gtting Sde by sde at home, working quietly at some task, taking and laughing together. At
times they become playful and giggle, or wrestle eraticaly. They care for each other spiritudly,
by observing food taboos when the other issick or vulnerable. They often depart the house
together dso, leaving the children in the care of an older sbling or a kinsman from the hamlet, to
go foraging or to work in the gardens. These are dso their opportunities to make love away
from the crowded household.

The Matsigenka believe that both men and women enjoy sex and can teke the initiative
infinding apartner. Men and women are not openly flirtatious as arule, and the separation of
the sexes at feasts and other public events minimizes the opportunities for seduction.
Nonetheless, quick glances and amiles serve amply to show interest. Judging from the number
of extra-maritd affairs we heard about, most men and women probably experiment with love
affairs at least once or twice during their married lives. No form of homaosexud rdationship ever
came to our attention, ether in life histories or folktaes, but Shepard (1999: 97) reports a belief
that some phallic demons attack their victims viaand intercourse.

Courtship is generdly open and atopic of delighted conversation at large. For many
couples, courtship isamore or less public expresson of mutua interest as they test the

possibility of marriage. For example, on atrip with Mariano, who was looking for a second
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wife (ashort trid marriage to a second wife had recently faled), | noted his developing interest
in Viviana
Fieldnote 5-5-73: On the way up, and again on the way back, Mariano carried on

humorous conversations with Viviana as we passed Aradino's house here. On the way back,
Mariano hurried ahead of us on the trail and had 4-5 minutes with her out of hearing range before
Jorge and | caught up with him. Sheis potentially hiswife, in kin terms (Rosa calls her sister), and
seems very well-disposed toward him. At least, she smiled lavishly at him, and in the morning
when we | eft, she came to the bank and watched us crossing the river. When he got to the other
bank, he turned and said “I’'m going,” athough he had already said it earlier. She asked “Will you
beback?’ hesaid, “Yes,” and shesaid “I’ll be waiting for you.”

That relationship never worked out, however. This sort of flirtation is common and may leave

some wounded fedings, but unless the man actudly announces his intention to marry the

woman, complaints are muted. When a man asks for awoman, then changes hismind, as

happened when Angd (while drunk) courted Maritina, her family will express their anger, “You

arebad. Why did you ask for her if you didn’t want her?’

When oneis contemplating marriage, one looks above al for someone who will be
hardworking. The worst mistake isto marry alazy person (peranti), for such a spouse will not
only fail to hold up hisor her end of the divison of |abor but will aso tend to be singy and
disstisfied. Eating red meet in childhood is often mentioned as a possible source of laziness
and dissatisfaction asan adult. Yaniri (howler monkey; see tale below), who sat greedily eating

the beans he was supposed to plant, is the epitome of laziness: yaniri inti peranti, tera irogote

ivantavagetera “Y aniri islazy, he does't know how to work.” That howlers are the dowest
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monkeys, lingering as they feed on bulky leaves (low-density nutrients), probably contributes to
their reputation. For this reason children and pregnant women should not egt howler monkey
meet and many adults limit their intake. Perhaps owing to having eaten such mest in childhood,
some adults, like Santiago and Rosa (the mother of Apa, who burned down his house after his
baby sster was born) are thought to be characteristicaly lazy people for whom not much can be

done.

Mogt Matsigenka are industrious, however. In addition to long and often grueling work
days, men and women, after dark or on rainy days when mobility is limited, occupy themselves
with manufactures while enjoying affectionate interactions and sory-telling. It isup to parentsto
indruct their same-sex children to become industrious and generous o that they can marry well,
and to help them choose an equaly excellent spouse. Roberto’ s father, for example, advised
him: “Don’'t marry abad, lazy woman who will criticize you -leave them for the bad men!” A
man will tll hislazy wife that he will look for another. And awoman whose husband is lazy, it
issad, can tel aman who desires her to come and kill her husband--athough we never heard
of such athing actudly happening.

Men are agreed to be stronger and braver than women, who are described as “fearful”
(tsaronti). Indeed, the word for brave, iseraritake, literdly means“he-mde-is” Itisnot a
complement, however, but alabd for men who fight too much. When | asked men if they were
brave, they would say tera noserarite “I’m not brave,” but might mention one or two other men
who they thought were brave. The phrase iseraritake, therefore, may best trandate as“heis

hyper-masculine, fierce”
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Men, however, must be strong. A man'slifeis said to be dangerous, and men are
expected to do the heaviest |abor and carry the heaviest burdens. A woman will cry from a
harsh word, but a man will not cry even when struck. If aman encounters ademon in the
forest, he will shoot it, whereas awoman can only scream. A man who crieseedlly or is

perceived as weak is described as womanly (tsnaneshinianka [literdly, “happily femdle’ 7). A

complementary term for women who spend too much time outside the house and avoid
women'swork (especidly spinning cotton) is serarishinianka, “manly.”

Men fear contamination by women's menstrud blood, which can make them tired,
week and ineffective--i.e.,, the opposite of strong. Husband and wife should not lie near one
another during her period, and he must not come into contact with her mengtrud blood: “It
makes him deep dl thetime,” Roberto says, “and when he hunts, his arrows miss the mark; he
won't catch fish, won't want to work--like an old man.” The mengtruating woman enters and
leaves the house by a separate door, so that the man can use the main entrance without risk of
pollution.

Owing more to the association of strength with masculinity than to the specific fear of
pollution, men see hunting as exclusvey thar domain:

...Women have a negative influence on hunting and they are therefore not allowed to accompany
men on hunting trips. Sexual abstinence the night before staging a hunt is a necessary prerequisite
if the hunter shall have any success. Even merely dreaming of women is considered to be

devastating for the outcome of the hunting. (Rosengren 1987b: 61)

Hunting is dso an opportunity for men to get off done, to “dretch ther legs’ away from the

importunities of life in the hamlet (cf. Kensnger 1995: 33).
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Male strength dso plays arolein the different ways husbands and wives manage anger.
The Matsgenka keep anger under wraps as much as possible. For the married couple, this
means many courtesies shape the way they make their wishes known. If aman wants beer, he
asks, atyo shitea (“1s there beer?”) rather than say, makero shitea (“Bring me beer!”).
Likewise, if awoman wants her husband to hunt, she does not command, “Go hunt!” or criticize
him as a poor hunter--it is enough for her to say quietly, “Thereisno meat.” Men and women
know what is expected of them and they generdly do it without having to be told.

But when anger bresks through, especidly while drinking beer, men may best their
wives. The primary reasons a husband gives for anger are that he believes hiswife to belazy or
unfaithful. He may become short-tempered with her if sheis dow serving him, but unless there
isabuild-up of resentment over time, hisanger is unlikely to turn violent. If heis deeply angry,
he may leave (divorce) her, but the most likely outcome when he sobers up isthat he feds
remorse and asks her forgiveness.

The woman’sresponse is different. If beaten, she becomes angry, but does not fight
back, fearing to make hisviolence worse. Instead, she will run away (oshiganaka, “sheflees’)--
thisis understood to be in anger and not out of fear. She may run to abrother or father if they
aeavaladle they areliable to come angrily to her defense, scolding the offending husband,
“You married her--don’t beat her now, or why did you marry her inthefirst place? If you
don’'t want her, give her back and live done.”

Asameasure of their hurt and rage, however, some women who have been beaten run
adoneinto theforest. Thisisabold and desperate act, Snce women are far more vulnerable

than men to spiritud attack in the forest. A husband who loves his wife becomes quite frantic
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a thisturn of events and runs into the forest to find her. If he cannot find her, he must wait
anxioudy for her to show up somewhere (word reaches him quickly), then go and contritely ask

her to come back to him.

Men sometimes run angry into the forest, perhgps to avoid hurting anyore in their anger.
But awoman would not go into the forest looking for a runaway man, because she would be
afraid of hisviolence.

Apart from this emphasis on mde strength and violence, desire between men and
women isalargely egditarian matter. Although stories emphasize the man'srole in asking for a
woman's hand in marriage, there are dso reports of women who pursue particular men. In
Shimaain 1973, three young women trekked from homestead to homestead throughout the
greater Kompiroshiato watershed to scout digible mates and advertise their own avallahility. In
folktaes, both men and women are portrayed as aggressive seducers.

Either can be the object of love magic. Some aromatic herbs, like the unidentified

ichomonteshiaroni, can be rubbed on the skin to attract lovers without harming anyone. Others,

like ivinishi, a category of “perfumed” [okasankatake] herbsincluding spearmint (Menta
spicata), are believed in even smal quantities to drive both men and women mad with desire. A
amdl amount placed under one's degping mat can cause him or her to run around nude and
shameless, and can be used both to woo alover and to punish an ex-lover. Ivinishi isaso
mixed with achiote and rubbed on the body to attract lovers, and can be dipped asan

gphrodisiac into the beloved' s beer.

125



Shepard (1999: 143) found the Matsigenka to be anxious and very secretive about love
magic. In Shimaa, consdered very dangerous forms of love magic are matsatonkishi (lit.,
“wesk bone leaf”) and vuriorioshi, leaves that can cause an individud to become listless by day
yet active by night, an awful reversa by Matsgenka sandards. People are rluctant to use this
potent wegpon because it has the reputation of rebounding to inflict the one who adminigersiit.
To ward off love magic, the herb iradpini is grown in many gardens and administered in adrink
of leaves and cool water, or as eye drops.

In sum, husbands and wives acknowledge their need for each other in pragmetic terms
(Who will hunt for me? Who will cook for me?), and tend to form stable, long-term marriages.
But women fear becoming the victims of violence from men, and men fear being weekened by
women. Both fear love magic that could intengfy their sexud dedire to a shameful, animal-like
running-around- naked or leave them listless by day and hyperactive by night. And both openly
express their anger--dbat in different ways (men beat wives, wives run avay)--and then seek
to reconcile before the damage leads to divorce.

That the marriage bond is just as vulnerable to the dangers of impulsive behavior as the
ties between parents, children and sblingsis evident in many folktaes, such as the story of

Narani, a nocturna bird (the Common Potoo, Nyctibius griseus).

z
<L

There was a man who used to get drunk al the time, and went off to drink by himself,
leaving hiswife alone at home. He said he did not want his wife to have children because he

wanted her to work only for him. One night, when the woman was alone, Narani appeared as a man
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and called to her. She was afraid he would kill her, but then she told him to come and give her a
child. Narani entered and spent the night until her husband returned. Then Narani assumed his

bird shape and flew out.

Her husband brought back atinamou (game bird). When he asked her to open the door,
she remained lying down. When he asked her to cook the tinamou she said she was too sick.
When he offered her food, she said she was too sick to eat, she had atoothache. He asked, “Why
areyou sick?’ “Because you do not know how to give me achild,” shereplied. He said, “If | gave
you a child, how would you work?" Shesaid, “I could work.” But the man knew from her illness

that she had had intercourse with Narani and that his penis had broken her back.

That night, Narani came near the house (as a bird), and rested in a papayatree. The man
said, “I will shoot him.” “Do not kill your brother,” the woman said. “Heisnot my brother, he'sa
bird,” theman said. Hiswifefell asleep and he shot Narani. When she woke up, she was cured.
She got angry and tried to kill her husband, but could not. She said, “Now, kill me.” He said, “Wait
until | finish eating.” Then hetied her to atree and cut open her abdomen. Inside were thousands

of tiny Narani babies. The largest was afew incheslong, and ready to be born.

Narani took her away with him (i.e., her soul). The man raninto the forest, until he came
to the house of his classificatory daughter. “Where is my mother?’ she asked. “Sheisdead,” he

replied. “Narani killed her. | want to sleep here.”

After some time, he returned to hisformer home. Narani was sitting up in thetree, very
sad. The man cut some sugar cane and sucked it. The day was cloudy, no sun. On the way back
to his daughter’ s house, he encountered hiswife' s spirit. She said, “Why did you kill me before?’
He said, “Because Narani already killed you.” She said, “Cut me open now,” but the man fell

uncounscious because she was ovegaga (kamagarini, avery evil spirit). Later, he came to and went

to hisdaughter’s house. He was very sick. He slept on a sandy beach. He could not get up.
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“Why can’t you get up?’ his daughter asked. He answered, “Because | saw your mother earlier

and she killed me.” Inthe morning, he was dead.

This economicdly told ory offers aclear emotiond narraive. In thefirst two
gatements we learn of a man who drinks aone and wants his wife to work only for him, two
highly selfish and inappropriate desires that leed to disaster. His wife, though fearful, assertivey
pursues her reproductive desire with the night bird, Narani, an act that in Matsigenkaloreis
bound to be fatd, her soul being taken by the spirit. 1f we count Narani’simplicit desire for the
woman, the story begins with four instances of desire, setting up a dangerous love triangle
between a selfish man, his neglected wife, and the man-spirit who gets her pregnant. These
clashing desires are followed by a series of violent acts: husband shoots bird-rivd; wife
attempts to kill husband; husband kills wife (cutting open her belly to reved the horrifying Sght
of hundreds of narani babies); demon-wifekills husband. The story presents us with amarriage
between two willful individuas whaose conflicting desires lead to frustration, aggression,

degth/loss, and mourning.

In the Matsigenka viewpoint, this story is not a al far-fetched but in fact entirely
plausble. The husband' s selfish desire that his wife should not have children so that she could
work only for him, while culturadly inappropriate, is dready familiar to us from the two casesin
Shimaa where dominant women required subortinate women to kill their newborns because the
dominant one wanted the subordinate to “work only for me.”

Nor is the idea of amarried woman seeking another man to impregnate her far-fetched.

In Shimaa, two men were reputed to be unable or unwilling to have intercourse (terira irogote

128



ineerora tsnane, “not he-knows he-see-her woman”, or terirairogote iragantera, “not he-knows

he-take-her”). Santiago (Chapter 3) was impotent and lost his wife Maritina to a man who
could give her children.

The other case involved Evaristo, who was said to be capable of intercourse but did not
want his wife to become pregnant. When she died in childbirth, two contrasting accounts were
given.

THE DEATH OF SERAFINA (Version )

Evaristo’ swife, Serafina, had an affair with her cross-cousin and became pregnant. When
shefelt the baby stirring in her, she believed she might have been impregnated by ademon and
went to Maestro for help. Using a stethoscope, he diagnosed a healthy pregnancy. After he left
for teacher training in Y arina Cocha, she became anxious, believing she wasin labor throughout the
month of March. To hasten birth, aneighbor prepared the folk remedy, potogo in atea. But, not

being familiar with the drug, he gave her several times the usual dose and her diaphragm seized up

and she died.
This verson tells of a commonplace tragedy, a woman who died unnecessarily of an overdose
of afolk remedy. Her anxiety about the pregnancy, semming from her fantasy that she had
been impregnated by a demon, may have drawn strength from her anger a her withholding
husband and fear of punishment for her extramaritd liason.

Thereis another verson of this story, however, thet is remarkably different:

THE DEATH OF SERAFINA (Version 1)
Inthefall of 1971 Evaristo and Serafinawent on a collecting expedition to the headwaters
of the Rio Pogentimari and camped for the night along the riverbank, making a cafia brava shelter.
She left the house to defecate, and encountered Segamairini, an evil spirit who chased her into the

woods. Later, she got back and told Evaristo. Some days or weeks later, she had adream in which
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her father, who is dead, came to her and invited her to come live with him, saying “1 have my son-

in-law here” (notineri), but not meaning Evaristo. After that, although she had not had intercourse

for some time, she began to feel the presence of amature baby inside her. Shebelieved it was the
demon’schild. When it wastimeto give birth, the child strangled her from inside.

Serafinawas buried downstream on an island which has since been swept away by the
changing currents of theriver. Evaristo burned their house down, and his remaining family,
including two related households, fled upstream to escape her soul, which would be expected to
return to the house to get her possessions (she was buried only in her cushmaand beads). The
burning of the house makesit hard for the ghost to find its way, and after afew daysthe danger is
past. Shewas now transformed into Segamairini, a powerful and evil spirit, with alarge penis,
capable of killing everyonein the vicinity of Evaristo’s house. (The other relatives did not burn

their houses and returned after four days).

Verson | minimizes supernatura involvement. There gppears to be no connection
between Serafina s extramarital love affair and her death by accidental overdose. But what
about Verson 11?7 Her encounter with ademon is clearly related to her degth by “strangulation”
by the demon-child indde her, but theillicit love affair isnot mentioned. Aswe shdl learn in the
next section, the folktale, Narani, holds the key to understanding the relation between these two
vergons, and offers further ingght into Matsigenka emotiond life.

We should take careful note, however, of this link between demons and lovers.
Segamairini is one of severa demons with large penises that seduce and kill. Either aman or a
woman can become such a demon, and both genders possess the deadly penis. Another

demon that attacks sexudly is Sevatatsirira:
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Fieldnote [5-14-73] - Sevatatsirira, ademon who livesin rockpiles (imperitaseku), will inhabit an

abandoned house. Tsimvimvini (tiger-heron, Tigrisomafasciatun) is the bird shape of

sevatatsirira, who also knows how to metamorphose into Matsigenka, looking like any other male.
He takes the shape of awoman's lover, appears to her when sheis alone and has sex with her. She
will begin to feel sick soon after, and will go to bed, where she will die the next day. Symptoms:
fever, nausea. Remedy: none, but by spreading crushed ivenkiki (sedge) along the path, the
demon can bekilled. Inany case, the woman will die.

Sevatatsirira can also be afemale being who seduces men. If aman only sees her, he

sickens. But if he has sex with her, hedies. Sevatatsirira wants a spouse and so takes the soul

(onoshikapitsatakero isure “ she-removes-away his-soul;” also, agapitsatakero isure “ she-takes-
away his-soul”), leaving his body to die.

Such demons embody unrestrained impulsive sexudity and yearning for companionship. By
blaming illness and death on such demons, the Matsigenka concretize the danger that impulsive
acting out presents.

Thefear, furthermore, is not limited to illicit sex. Even intercourse with a pouse can be
dangerous because spirits not only take the shape of lovers, but husbands or wives as well.
Thisis especidly true of deer (maniro). Maniro is believed to once have been a man who killed
women. They say that now, when adeer is attacked by ajaguar, the deer gppearsto cry, Ina,
Ina (“Mama, Mama’).

Fieldnote [7-12-73] - Maniro can become human (imatsigenkatanake) and take on the appearance of

one’ s spouse. When Maniro wants you, you have a dream of sweet flowers perfuming your whole
body. For example, after such adream, a man goesto his garden, where his wife appears with beer.
He drinks, hasintercourse, and keeps working until late. He returns home forgetting that he saw
hiswife[really Maniro]. Next day, he wakes up, remembers the events of the previous day, then

dies of soul loss. The same can happen to awoman. The main elements are the dream, apparition
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of spouse or lover (inintane), sexual intercourse, sleep, wakening and realization, and death.

Maniro gets a spouse.

It would seem, then, that any act of sexua intercourse, whether innocent or not, exposes either

partner to the possibility of deadly assault by alondly hypersexed demon.

Emotiond Life

The Matsgenkatend to fear strong emotions (Shepard 1995a). Ordinarily, they are
cam, quiet, polite and good- natured people--thisis how they present themsdvesin everyday
behavior, certainly with strangers but dso throughout the daily routines of household life. Beer
feasts are an accepted opportunity to use adcohal to relax this emotiona control, but only to a
degree. Even at abeer feast if strong emotions result in violence or destructive verba attacks,
they can leave atral of lasting anger and regret. Strong emotions may aso appear in dreams,
kisanirintg, where they can be frightening and are often taken to be omens of impending
disaster.

It istherefore no coincidence that nearly dl Matsgenka folktaes are emotiond
narraives, where aprotagonist’ s strong emotions ingtigate emotiond reactions and dangerous
behavior in other protagonists. Indmogt al of 29 Matsigenkataes | have examined, the core
dramatic narrative of the story repests a common emotional progression: Either someone
desires something ingppropriate (e.g., aman prefers the taste of human flesh to that of animals),
or someone ingppropriately does not want someone else to have something they desire (eg., a
father opposes his daughter’ s desire to marry ablameless suitor, asin Yakoviri). In ether case

the inappropriate desire makes someone else in the story angry (e.g., relaives of the cannibd’s
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victims, the frustrated suitor). The anger is expressed in aggression whereby people are
mutilated, killed, or trandformed into animas or demons. Frequently, the tale ends with sorrow
and blame, generdly directed a one of the protagonists who got angry and caused dl the

violence and suffering. Andysis of many such taes reved's the common pattern summarized in

Figure4.1.
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ANGER
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AGGRESSION

DEATH/LOSS

SORROW/BLAME

Figure4.1. Common Form of the Matsigenka Emotion Story.
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Thetade Narani exhibits this pattern in the flow of emotions. Desire 1 (husband wants to
drink alone) & Desre 2 (husband wants to hoard wife's services) --> Anger 1 (wife's
frudtration) --> Fear (wife's, of Narani) --> Dedire 3 (wife wants Narani to give her achild) -->
Desre4 [Implicit, Narani wants to give wife a child] --> Suffering (wife sck) --> Aggresson 1
(husband shoots Narani) --> Aggression 2 (wife attacks husband) --> Aggression 3 (husband

cutgkillswife) --> Loss (Narani mourns wife) --> Aggression 4 (wife-demon kills husband).

Verson |l of Serafind s death may be regarded as atransformation of the coolly factua
Verson | into one conggtent with the emotional message of thetae of Narani. Serafina's
husband does not want her to get pregnant, so she seeks alover but he turns out to be a
demon. Her implied anger a and betraya of her husband are contained in Verson |, her belly
swdling with the demon’ s offspring and her degth are contained inthe Verson Il. Evaristo’'s
terror at her likely return and spiritua atack on him leads him to burn down the house and flee
far away for aslong asit takes her sirit to give up and leave the area. The transformation from
Verson | to Versgon Il “mythologizes’ Serafina s death, from a*just the facts’ story inwhich
deeth is accidentd into a mordity tale in which death is the spiritud punishment for adultery.

Matsgenka folktales are rich stories full of details about al aspects of ordinary life and
spiritual existence. Among these details, they nearly dways portray feding sates and
sometimes indicate their causes and consequences. Table 4.1 lists the frequency with which
emotions and emationally-charged outcomes appear in the 29 folktales | have analyzed.

Table 4.1 supports the conclusion that Matsigenka folktales are nearly aways tragedies.

Only about 10% of the emotions and outcomes of the tales reflect approva, gratification and
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happiness. The other 90% involve anger, fear, threat, aggresson and suffering, dl asa
consequence of the clash of impulsive desire, primarily for sex and mest in the context of
jedousy, greed and envy. Further examination of these most frequently mentioned emotions will

take us far in understanding Matsigenka emotiond life.

EmotionsEmotiona Outcomes # of Occurrences
Desire (especidly sex and meet) 81
Anger/Frustration 51
Aggresson 45
Admonition (includes warning, threet, suspicion) 27
L oss, sadness, remorse 21
Fear 19
Approva and gratification 19
Pain and suffering 16
Happiness'Happy ending 12
TOTAL 302

Table4.1. Incidence of Emotions and Emotionadly-Charged Outcomesin 29 Matsgenka

Folktales.

Aswe examine different Matsgenka emotions, we will encounter other tales that follow

this progresson from desire to anger to danger and, often, remorse or blame. The desireis
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usualy but not dways of a man for awoman; sometimesit is of awoman for aman. Otherwise,
mogt often it is someone' s desire for a particular food, especiadly meet, that leads to anger and
its terrible consequences. How might we understand the prevaence of this sequence in the
folktdes? Briefly, | will show that the Matsigenka conception of saif as a powerful center of will
goes hand in hand with abdlief in the inevitability of anger when desreisthwarted. And, anger
begets aggresson. Sending this ever-present potentid for violence within themselves and those
with whom they live, Matsgenkas become anxious in Stuations where anger is aroused. Stories
represent this anxiety- provoking situaion over and over, showing how it isresolved with
punishment and frequently assgning blame.

Desre--. (nokogake“l want”). Theroot -koga- refersto al kinds of desire, including

food, sex, companionship and possessions. That Matsigenka stories begin with representations
of dedresis an implicit recognition of the importance they atach to the willfulness of the
individua. In my experience, the Matsigenka are remarkably assertive people. They take it for
granted that dl beings--animds, humans, spirits, even some plants--are centers of will and
purpose. Although they acknowledge the parents' respongbility for shaping the individud, thelr
emphasisis on the sdlf as agent who createsits world through choice and action, like the sdlf-
creating Kashibokani (Chapter 3). Aswe will seein Chapter 6, when crops do not do well, it
is not because of the soil but the seed, that is, the strength and capacitiesintegral to the
individua plant. Smilarly, when game are scarce, they have not beenkilled off but have fled the
sound of shotguns, when fish are scarce after repeated applications of barbasco, they are not
depleted but “hiding.” In these examples, crops, game and fish are dl conceived of as active

and respongble, not as passve outcomes of their environment.
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Aswe saw above in the discussion of fathers and sons (and the same is true for mothers
and daughters), oneiswhat one is by virtue of alined inheritance, both genetic and indructiond,
mainly from one' s parent of the same sex. All sorts of individud differences, from details of
manufacture to food taboos to storytelling, are acknowledged and accepted. “l amas| am,” is
the underlying attitude, “and | do as| do.” Such individudity is, in the Masgenka view, by
itsdlf a sufficient explanation for much behavior. | found it difficult to get people to Soeculate on
the motives of others or even to talk about individud differences. Why did Karoroshi move his
house? “Kogapal, (no reason).” How do your arrows differ from Omenko’'s? “He makes his
and | make mine” Why do men plant many varieties of manioc instead of only one? “Because
they want to.” When | would tell people of a different verson of afolktale than the one they
were familiar with they would say, “Waell, thisistheway | heard it.” It isnot surprising that
someone else heard it differently, and it is not a problem. The problem was mine, wanting to
discover explanations and attitudes for individua differences and discrepancies that--for the
Matsigenka:-required no further comment.

The assumption of the primacy of individud will is pervasve. In adifficult birth, the
child “doesn’t want to be born.” From infancy caretakers leave room for the child to take the
initiative in finding ways to soothe and entertain itself. To anticipate the child's wantsin the
absence of asignd from the child would be to replace its will and initiative with the caretaker’s,
and thisis not the Matsgenkaway. Asan implicit example of this, it was not until 1976 that |
noticed that Ornaand | had developed the habit of saying nani “OK, or fing’ whenever people
sad noate “I’'mgoing.” Yet the Matsgenka reply to noate was dways, je ‘ ee “yes, or uh huh.”

The differenceis that our habit was to express gpprova or give permission, as though that were
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our place, whereas the Matsgenka practice was Smply to acknowledge another’ s decision,
without passing judgement or dlaming authority.

They do not often mask the sdlf- centered motives of the individud, whether discussng
themsalves, others, or the protagonists of folktales. When Evarigto, for example, told me of his
fedings about Serafind s degth, he amply said, “1 miss her. Who will cook for me, who will
weave my cushma?’ Similarly, in the folktale Matsiti (Ross n.d.: 67), a demon woman (Matsiti)
killsaman’swife and takes her place. When the husband discovers her evil deception, he kills
the demon: “This done, he gave the dead woman's son to his mother and went off to look for
another wife” In aparenthess, Ellen Ross commented: “Practica people, these men!” She
must have been looking for a degper sense of mourning from the widower, as| was from
Evarigo. We will see below that the loss and mourning are there, but the self- centered needs
behind the mourning are not masked or ennobled with a socid gloss.

In Chepter 51 will andyze my difficultiesin learning to eablish a“fair exchange’ with
Matsgenkaindividuas and households. My problems arose from my naive, to adegree
ethnocentric, expectation that a combination of courtesy on the one hand and guilt on the other
would compel people to anticipate my needs and supply them without being asked. What |
learned was tha the Matsigenka required me to identify in every transaction exactly what my
sdf-interest was and to assert it clearly and firmly. If my interests were not met, | wasto
withdraw the hand of friendship, abeit without gpparent anger, and Smply stop deding with
someone who was, to use amost common Matsigenka word, michanti (singy). In short, | was

required to be, by my standards, rude (if not arrogant).
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Not very far below the surface of the courteous Matsigenkais a*® selfish” Trickster-like

being, that is partidly reveded in drunkenness:

Fieldnote 7-1-73 - Getting drunk among Matsigenka, as among ourselves, exaggerates states of
mind: pensiveness, affection, despair, anger. But the most striking effect isan increasein
selfishness, or self-willedness: an increase in small impoliteness, demands for attention, and

getting into activities (drumming, fluting) to the partial or complete exclusion of others.

Willful beings with varying degrees of supernatura power appear in many Masigenka
folktades. Osheto (Spider Monkey), for example, married his Sster because, ashe sad, “There
were no others. | wanted her. | took her.” Later, driven from the house and living deep in the
forest, he was invited to return home by hisfather. But hereplied, “If | hadn’t married my
sgter, perhaps | would come. But perhaps you have other daughters. If | came home, your
daughtersthere, | might marry incestuoudy with them. Soit is better that | don't come. So |
won't marry them. So | won't marry al your daughters” Heis describing himself as someone

who cannot control his incestuous impulses.

When Matsigenkas tdl folktaes, the audience is usudly quite engaged, interrupting the
narraive to ask questions or make comments. Sometimes, they show they are emotionaly
affected by the story. Once, as she told the story of Kashiri (Moon), Pororinta mentioned that
Kashiri’s bride was big and her vaginawas big. At this point Pororinta s husband, Aretoro,
interrupted the story to exclaim, “If she were here now, | would sleep only with her!” He
was obvioudy aroused by agtory in which Kashiri marries a stereotypicaly desirable woman,

and he could say so in front of hiswife.
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Where the centrd clash of desiresin afolktale does not concern sex, it is mogt likely to
concern greed or gluttony over protein foods like game, fish or beans. In Yaniri we seethe
same emotion story unfolding around greed over beans as we saw in stories of ingppropriate

sexud desires.

YANIRI (HOWLER MONKEY)

(dulio 7-22-75)

Once | heard tell of Yaniri. Helived, had human shape. He cleared alarge garden for
planting beans. When he finished clearing and planting beansin half of that large garden, he said,
“1 have finished my beans, | will ask Brother-in-law (komaginaro, woolly monkey) for someto

plant.”

When he got there he told Komaginaro, “1 am growing my sister’ s beans. | have made a
large garden and | said to myself, ‘| will ask Brother-in-law if there are any of my sister’s beansfor
meto plant.’” Komaginaro replied, “Mameri (There are none).” Hiswife asked, “What did he
say?’ Hetold her, “He came for beans. He asked for beansto plant for you.” Shesaid, “Givethem
to him, of course; givethemto him.” Komaginaro said, “1 still haven't cleared my own garden. |
will clear my garden and plant manioc. He will plant beansfor you. When they are good and ripe, |

will get seed from him for usto plant.”

Hefilled alarge container with beans and Y aniri took them home with him. Next day he
went on clearing and planting his garden until he ran out of beans. The beans sprouted and grew
quickly. Their flowersturned deep blue. Inthe middle of the garden stood a nearometiki tree of
enormous circumference. “When | am ready, | will fell it. Now | will plant the beans all around it so

they will grow up covering it.”
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Next day he went and got more beans from Komaginaro, and had finished planting them
by midday. The next day he went to ask for still more. Komaginaro took down hislast container of
beans, larger than the others. Later, to hiswife, he said, “| gave him beans yesterday. What is
going on? A whileago | planted just one container, and there were plenty of beans. How can this

be--is he eating them?’

Y aniri got home and began to remove the beans from their pods. Hetold hiswife, “ Take
out the overripe ones--they will probably die anyhow--and roast them.” Shesaid, “Don’t eat too
many or the beans growing in your garden will fall out of their pods.” “Don’t worry,” he said,
“roast them.” Sheroasted them and served him. He took a handful and popped them into his
mouth. “Mmmmmmm. These beansare good. Delicious! Give metherest of them to eat!” He put
moreinthefireto roast. He moved over next to hiswife's pot and put the rest of the beansin it.
She cooked them at afast boil. He pulled some out with a stick and they popped open. He said,

“He hehehehehehehe! O aroma of beans!”

Next day, Komaginaro said “| will go see how Brother-in-law is doing with his beans.”
When he got there he heard no sound of work. He saw some beans almost ripe, others still green.
Hesaid, “It'strue. He planted alot of beans. Hedidn't eat them.” Then he heard, “He he he he he
he hehe! O aromaof beans!” from the space between the buttress roots of the huge tree. I1n anger

he cried out, “‘ Brother-in-law Planter,” now you are eating that which you were going to plant. You
are eating your sister’ sbeans. Your promise to plant them was worthless. Now, change into what

you will become!”

Komaginaro picked up his gourd, saying, “Y ou will change into howler monkey.” He hit
him in thethroat. Yaniri put his sorcerer’s stone around his neck. Komaginaro said, “Good. It's
working. You put your sorcerer’s stone around your neck. Now you will change into howler
monkey so you will never eat beans again.” Hewasfuriousat him. Hetook the remaining beans
home. He showed hiswife, “See? He was eating the beans he was supposed to plant. Guard these

carefully.”
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She said, “Why shouldn’t he eat them?’ But Komaginaro just told her again to guard
them. She cooked afew for them to eat and stored the rest. Several days passed. Komaginaro
said, “1 will go again to seeif he has finished planting his garden.” When he got there, he noticed
that no further work had been done, and no sound of work. He saw the uncut standing tree, and
noticed that all the beans around it had died and withered as far as the eye could see. “Maybe he
left because of what | said to him.” When he got to the tree, he heard Y aniri move in the branches
and growl. He came down to the ground. Komaginaro shot an arrow at him but it missed. Y aniri

charged him fearlessly. Komaginaro turned and ran home.

“HeisHowler Monkey,” he said, “he haskilled his beans with his shit.” Herallied his
neighborsto go help kill him, but when they arrived there were howler monkeys everywhere. Y aniri
charged them and almost bit them. They fled. Now there are howler monkeys all over. Their
grandfather sits there among them, he multiplies them. Who knows what would have happened if
Komaginaro had not been so angry over his beans? Y aniri would have lived asaman. But

Komaginaro hit him, causing histhroat to swell into a howler pouch.

Thisisthe story of Yaniri | heard long ago.

Emotiondly, this narrative flows from Y aniri wanting more beans to plant, to the

suspicion of his brother-in-law, to Yaniri ecstatic over the taste and aroma of cooked beans, to

his brother-in-law’ srage a him for egting beans that were for planting, to his sster defending

him, to his aggression after converting into howler monkey, to the brother-in-law’ s fear of him,

and findly to the storytdler’s lament that none of this would have happened if the brother-in-law

had not gotten angry. Thisfollows the generd pattern of Figure 3.1. It so gppearsto

emphasi ze the badness of the anger rather than the gluttony: Y aniri’s Sster forgives him for

eating beans, and the story-teller blames his brother-in-law’ s anger for Y aniri’s metamorphosis

into howler monkey. Thistransformation is especidly serious because the mae howler monkey
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is regarded as a dangerous sorcerer (seripigari). Once again, asin Narani, and Osheto,

someon€' s unjudtified anger and aggression (in the context of a clash of dedires) hasended ina
demon being loosed upon the earth.

Further evidence of the fear of danger from the inevitable clash of desresin socid lifeis
the Matsgenka desire to get away. When they are angry or distraught with loss, both men and
women run into the forest to be done. Men love nothing better than to go off hunting, alone or
inpars. Single households go to their distant gardens to enjoy the isolation, for anywhere from
afew daysto many years. The socid high that accompanies group events like fishing
expeditions and beer feasts (see below) hasits opposite in the fatigue that seepsinto socid
relations over time, resulting in withdrawa and escape.

The mogt extreme case of isolation may have been a skilled young man Mike Baksh
introduced me to in densdly-settled Camand, who lived donein his own house and spent long
periods on trek without any companions. In Shimaait was Aradino, who explained that he
never gives mest to others because, “I havelittle and need dl | have for mysdf.” Heclamedin
generd neither to give nor receive from others, and his household was often away from the
community at Shimaafor long weeks a atime to enjoy his isolated homestead upstiream.

It sheds an interesting light on Matsigenka individuadism to learn thet they are
enthusiastic and competitive soccer players. They practice hard and play to win. Individuds
grive to shine and whenever someone scores a god, the audience cheers and those who missed
the point turn excitedly to their neighbors and say, tiani igolatake “who scored?” Although there

is an undeniable group aspect to this, snce one can only shine in the presence of others, the
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predominance of grandstanding and a reluctance to pass or collaborate in Srategy point to a
srongly sdf-centered motivation.

In contrast to a tendency in western literature to see child development as primarily
dependent on parenting and the socid context, the Matsgenka theory of child care might be
likened to Michadlangel o' s idea that the figure he was sculpting was dready present in the
marble before he began to work, and only required his kill to dlow it to emerge. If western
theories of child care emphasize the need to impose proper sandards of behavior, Masgenka
caretakers emphasize a kind of inevitability that the child will become what it isto become. Like
al such dichotomies, thisis not an absolute difference but a matter of emphads.

Anger--. Anger (nokisake “I am angry”) isfar more prevdent in folktdesthan it isin
everyday behavior. For the Matsigenka, anger is strongly associated with danger and fear,
because anger can get out of control and lead to aggression, injury and death. Although we can
eadly sympathize with the Stuations that make the Matsgenka angry--theft, aggression,
dinginess--we may not so readily gppreciate the meaning of anger in the Matsigenka context.
Inthe*Colors of Emotions’” study (Johnson et d 1986), for example, athough the Matsigenka
associated colors and emotions much like subjects from the United States and Mexico, the most
obvious difference pertained to anger: whereas for Maya, Spanish, and English subjects anger
tended to be closely associated with strength (anger makes you strong), for Matsgenka
subjects it was most closely associated with fear (anger is dangerous).

For the mogt part there is little mystery asto what makes a Matsigenka angry:

Fieldnote 11-24-72 - Roberto told me on Monday that he wished to go to Kiteni on Friday.

| understood he would need money, and promised to pay him what | owed him on Friday. Today, |
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told him | owed him 85 soles, and that, lacking small cash, | would give Antonio 500 soles to break
in Kiteni and give him his share. He said nothing, but appeared alittle morose. Then, asthey were
departing, | explained again to Antonio, who said he did not know if Roberto was going. | turned
to Roberto and asked if he was, and he said no. When | asked why, hereplied “85 solesis
nothing!” The rafts were already downstream, and it was too late to advance him the money he
needed to buy apair of pants (135 soles). He seemed very disappointed and angry, and | eft
without saying goodbye.

Fieldnote 7-27-73 - Karoroshi pointed out his new field, which he said burned very badly
when hetried yesterday. “I am very angry,” he said.

Fieldnote 4-23-73 - Evaristo burned down his house because ikisanaka (he got angry)
after hiswife died [see the “ Death of Serafina,” above].

Fieldnote 8-5-75 - Felipe and Mariano express anger at Aradino for thetime, in
Shimentaato, when he hit [their sister] Rosa over the head with a2” stick, hurting her.

Fieldnote 6-24-80 - Mike [Baksh] said that recently the Camanéaboys’ [soccer] team had
regularly beaten the men, and the men were angry about it and held heated discussionsto improve
their game.

Fieldnote 6-26-80 - Venturo has asked to transfer from Camané. He is disappointed:
“They get angry and alwayswant to leave. Then | haveto argue (pelear) with them to keep them
here. They should livelike brothers.” | said, “Brothersalso fight.” “Yes,” hereplied, “but the

people here don't know how to forgive.”

Disappointment, loss, theft, violence and humiliation make the Matsigenka angry. And

while some anger is expressed in the heat of the moment, the Matsigenka can aso carry a

grudge, re-kindling old anger even years after the event. Anger isthe most common reason

given for leaving ahamlet or community.

In everyday demeanor the Matsigenka gpproach some Apollonian ided of cdm and

courtesy. People speak so softly they cannot be heard across the room. Rather than raise their
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voices, they send smdl children with messages. In Shimaa, socid graces are carefully observed:
vigtors (including people with whom one has an old or current grudge) are dways offered a
mat, conversations begin safely with neutrd topics, and dl vistors are gregted individudly on
ariva and again on departure (a generd-purpose, “‘Byey’dl,” is not acceptable here, dthough
it isin more densdy-settled Camisea). For the most part, people answer questions with
disarming frankness and usudly with asmile. Thiswas the pattern both in households where we
were unfamiliar vigtors and in those where we were regular and even live-in guests.

In our early interactions, we had to watch carefully for sgns of irritation with our
impositions, for people generdly avoided openly expressing it. If our vists were becoming less
interesting to them, they smply answered our questions as briefly as possible and without hel pful
elaboration. If amore direct confrontation were inevitable, it would still be managed with
delicacy. For example, early in fieldwork | wanted to measure Javier’s new garden, not
knowing thet it was in that crucid stage of growth when no one may enter without causing the
maize crop to fal:

Fieldnote [11-21-72] - After leaving Julio's and crossing the stream, we encountered Javier standing
by the path. | greeted him and he was very reserved (he usualy is); when | offered the information
that | was going to measure his chacra, hereplied, “Itisfar.” Wewent on ahead, and some 20
minutes later looked back to find Javier following us, bow and arrows in hand (Roberto laughed,
but | began to feel nervous). The upshot was that, when | started to measure his new corn field,

Roberto explained to me that Javier didn’t want meto.

Javier was worried about magica harm to his young maize plants and could have confronted me
outright, but he tried instead to avoid open conflict by giving me sgndsthat, had | known,

indicated his digpleasure with my plan. | sensed something was wrong but lacked the cultura
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sengtivity to know what it was. Later, after severd days of asking questions about the incident
of reluctant, and possibly embarassed, people, | came to understand the Stuation and was easily
able to arrange with Javier to measure his garden after the vulnerable growth phase was over.
The sense of peace and tranquility of life with the Matsigenka is so wonderful thet it
comes as something of ashock when it isviolated. For example, while on ahunting trip early in
fiddwork, when | was il willing to hunt animas with the shotgun | had brought, | was asked to

bring down a howler monkey:

Fieldnote 1-24-73 - ...after | shot the first yaniri, it fell 30-40 feet out of atree into a creek bed, but
was still alive. The others seemed afraid of it, and Felipe asked if it was a seripigari [shaman]--it
was female and without a howler pouch in itsthroat, and hence not a seripigari. After afew

minutes they all began to stoneit to death, laughing riotously at its attempts to escape.

The monkey was hurt and kept scrabbling out of the way of the pursuing men who joked back
and forth about her terrified screams and futile maneuvers.
On another occasion Aretoro picked up our little kitten by the ear and, as she wiggled

and struggled, held her close to his face while saying mishi, mishi, mishi “kitty, kitty, kitty,” ina

cute-horrible little voice, before dropping her indifferently on the floor. Another time, Aurelio
heard arustling in the rafters and, getting out his bow-and-arrow, impaed a mouse that wriggled
for quite awhile on the arrowhead while he thunked it pensvely, over and over again oniits
head, sngpping his middle finger off histhumb. To a degree, these may not so much reflect
crudty asindifference: not seeing the animals as within the orbit of beings they care about, these

men may not fed any sympathy for their suffering.
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Yet, thiskind of behavior dso dlows expresson of sadigtic impulsesthat are carefully

controlled in the human setting. They seem dlearly evident in the next episode:

One afternoon Aretoro brought in a heron [trumpeter] he had caught in atrap. He had clipped its
wings and laughed asit flopped ineffectually on the ground. A group of men and boys gathered to
prod and taunt the bird, which attempted to strike back with its beak, evoking roars of laughter and
new taunts. Aretoro suddenly kicked the bird viciously into the air, then did so over and over to
the laughter of the group. After atime, seemingly weary of the sport, he abrubtly grabbed the bird

and broke itsneck. The crowd drifted away.

Taunting the trumpeter was Smilar to the way many people would come and play with our cat
by prodding her into afury and then laughing.

The Matsigenka view anger as a powerful force capable of taking over an individud
with disastrous results. Severd stories contain asmilar episode where aviolent man says, “Kill
me before | kill you,” or gives ingructions about how his enemy may kill him (eg.. Kashibokani,

Shakanari). For example, dulio bdlieves the following to be atrue story from the past:

Fieldnote 8-9-75 - Kintiaro was afierce seripigari who wanted to wipe out Julio's ancestors. He was
violent. Hewent hunting with his classificatory brothers and threatened to kill them: “I will kill
you. Kill meifyouwant, | don't care. If youdon't, | will kill you.” They attacked him at night and
killed him, even though he said it was a joke and begged them not to kill him. They left his body,
but he cured himself, except that he remained blind. They attacked him again, and thistime cut him

up--his blood was black--and put him in theriver. But again, with the help of inetsane [his spirit

helpers], he reassembled himself, though still blind. After along series of events, they managed to

kill Kintiaro.
In another example, the Matsgenka bdlieve that, out of envy, aman may sabotage

another man’s crops by magic:
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Fieldnote [5-19-73] - Once there was a man whose crops were dying because an enemy, Teshaniri,

was killing them. He saw Teshaniri leaving sanorishi leavesin his garden and decided to kill him.

He went with hiswife, but could not kill him because Teshaniri was strong and knew how to fly.
The man made akitsari [men’s net], then went hunting. Teshaniri came upon the kitsari
and cut it to shreds. The man wanted to kill Teshaniri, so he went with two strong men (as strong
as Teshaniri) to kill him. They found him in his house and the man cut hisleg at the tendon behind
hisleft knee until blood flowed. Teshaniri fell to the ground, saying, “Why do you want to kill
me?’
The man replied, “Because you killed my crops and ruined my kitsari.”
“All right,” Teshaniri replied, “kill me so | won’t come again and destroy your house and

fields” Hecut Teshaniri's throat and whole body, and he never was bothered again.

There gppear to be two messages implied in such Sories: firdt, that anger can
overwhelm someone to the degree that he can do no other than kill; and, second, that some
people are so intrindcdly violent that they must be killed. Thislatter ideais especidly clear in
the story of aman in Shimaa who on two separate occasons lost his temper and hit someone.
After the second incident, the men of the surrounding households said to him, *Y ou must leave
here. You aretoo angry and cannot live here anymore.” The next morning, they found his
cushmalying on the rocks at the edge of the river. According to one verson, he drowned in the
river. But in another verson, he till roams the forest on the other sde of the river, naked likea
wild animdl.

Although, as we have seen, running away is a common response to anger, angry
confrontation does occur. When Erenawrote her love letter to the assistant schoolteacher, his

wife confronted her in a public setting and gave her atongue-lashing. Insults, shouting matches,
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and fistfights break out at beer feasts. These are frightening to other participants and observers,
who try to intervene in the fighting, disarm the anger with humor and strained laughter, or leave
the scene. The following angry outburst occured in the context of beer-drinking (apartid

transcription isin O. Johnson 1978: 144-145):

Fieldnote 8-7-75 - Felipe and Mariano working late today; Ekitoro was helping by cutting brush
with kotsiri. Ekitoro comesin about 4:30. Then about 5 Felipe comesin. Both he and Mariano are
drunk from a pot of shiteathey had with them in the garden. When Mariano returned, he balled his
son out at great length about how hard he would have to work asaman. Then he came here
[Felipe's house] and told us [Orna and me] how we were like areal father and mother to him. He
reminded his son about the time he (the son) burned down the house.

Later, we went to Mariano's house to drink beer. Julio was there with hisfamily. Mariano
and Felipe got very drunk. Still later, Mariano came here and sang [orated] in a high-pitched voice
for along time, getting angrier and angrier at Rosa (not clear for what). Felipe wasalso angry at
Evafor not making beer.

Mariano jumped up and ran in and started slapping Rosaaround. The other women got
agitated, aroused Felipe who went out and had along shouting match in which Mariano repeated
how much he was working for Felipe (each slapped own self quite abit). His anger about thiswas
aready reflected in his outburst against his son earlier.

8-8-75- Thingsstill hairy in the morning. Felipe and Mariano are very mad at each other.

Karoroshi saystovaiti notsarogake--tera nonseraritake (I' m scared, I'm not brave).

Karoroshi’s expresson means, literdly, “plenty I-afrad-am--not I-masculine-am.” The
profound anger of histwo brothers-in-law had him frightened, and he packed up his family and

|eft the party early in the evening.
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Thefight itsdlf wasfairly well-contained. Mariano'sred anger was at the weeks of hard
labor he had been putting into his brother’ s garden, but he first deflected it onto his son,
addressing the redl issue of hard work, then recaling how his son had burned down his house.
Then he turned on his wife, findly unleashing abusive blows that agitated everyone and required
his brother to intervene. Felipe was the redl object of hiswrath, and the two brothers carried
on an intense high-pitched diatribe outsde the house, in which, interestingly, they refrained
mogtly from striking eech other, dgpping themsavesingead. Thiswasamgor fight. Mariano
was aullen for days theresfter, and findly moved his family to anew ste akilometer downriver.

The worst of the bad fedling between the two close brothers passed after some months,
but Mariano continued to live separately. In thisway anger brings about the socid ingtability
that the schoolteacher e Camana had complained about: “They get angry and dways want to

leave”” In many folktales where blame is assgned, the blame is placed on one who got angry

(above see Osheto, Shakanari, andY aniri; lso Kashiri (Chapter 7).

Although envy is not a prominent concern of the Matsigenka, there is some evidence
that people are envious of others and that envy can lead to anger. We dready have
encountered a story where a man was killed for envioudy bewitching another man’s crops. The
Matsgenka are so watchful of what others have and will inquire in detail asto someonedse's
possessions. Upon returning from our visits to town, we were aways asked what we brought
and for whom. People would sometimes minimize the vaue of gifts we brought them. For

example,
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Fieldnote 5-20-73 - we brought back alarge pot for Pororinta, but when | asked Aretoro if the pot
waslarge, he said ‘No, it'ssmall, no good,” at which Maestro laughed good-naturedly. My feeling

was that Aretoro was pleased and just joking.

Envy comes up in anumber of folktaes, especidly the envy of amother toward her
son'swife. Inthetae, “The Sky Woman” (Ross 1947: 49-50), the key event isthat the
mother-in-law’ s envy toward her son’swife--who is the Sun’ s daughter with specid powers--
causes her to ir aboiling pot with the leg of her daughter-in-law’ s newborn son. This bruta
act drives the Sun’s daughter away in anger, taking her great tdents (she can have achild
without giving birth, weave cushmas with hardly any work) back to the sky with her, depriving
al human women of these benefits forever. When the envious mother-in-law’ s husband blames
her for this disaster, however, it is her anger he identifies as the cause of dl the trouble. Envy,
which islinked to desire, is not itsdf the problem, but the anger it simulates.

In sum, the Matsigenka understand that frustration in interpersond relations, which
nearly dways comes out of aclash of desires, leads to anger. Recognizing the strength of
emotionsin themseaves, and the degree to which they fed entitled to have what they want and to
fed what they fed, they know that anger can potentidly take someone over. Anger out of
contral invariably leads to aggression.

Aggresson--. Actud physca aggresson was quite rare in the vicinity of Shimaain our
experience. In contrast to the pervasive appearancein folk literature of threats, blows,
homicides, and soul-murders (spirit soul-geding), daly lifeis overwhemingly tranquil. The
entire record of mgor violence in Shimaa around the time of our research was the infanticide

attempts reported above, the violent man driven from the community, and a homicide reported
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to have happened over alove afair in the not-too-distant past. We dso met a man whose face
was disfigured by a suicide attempt with a shotgun in the mouth before the Shimaa school-
community was formed. But taes of infanticide, homicide and suicide tended to blend into folk
literature, so that we were often unsure whether a degth really happened or was a projection of
violence into folktales.

Related to the process of projectionsisthat any degth is upsetting and brings about
discusson of possible causes, including violence. When children die, gossips are gpt to recall
that they were dropped or beaten sometime before the death. When women die in childbirth,
supernatura aggression is suspected. When aman dies, it was ademon who took human form
ashislover to stedl hissoul. A death becomes an opportunity to project onto the outside anger
that is ordinarily contained, with some difficulty, in the individud.

At least in folktales, not dl aggressive behavior is dtributed to anger. In agtory of
cannibdiam, Shampanari (Ross 1947: 1-8), the canniba kills only in order to eat human flesh.

It is his furious nephew whose aggression flows from anger.

SHAMPANARI

Shampanari lived with hiswife; hissister lived at adistance. Hiswife died and he
wondered how she might taste, so he ate alittle bit and liked it so much he ate her all up. Now he
lost histaste for animals and hungered only for human flesh. He visited his sister and asked for a
couple of her daughtersto visit him, arguing that there was plenty of meat at his house and they
would not go hungry. She agreed, so he took his nieces home and, when they were asl eep,
crushed their skulls and ate them.

Shampanari went back to his sister and, calming her suspicions, invited more nieces,
whom he also ate. Finally, only her nursing baby and her eldest son were left, so Shampanari

invited the elder nephew. But the latter was suspicious and figured out what had happened.
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Mourning hislost sisters, he anticipated hisuncle’s attack and instead caught him and burned him
inthefire. While burning, Shampanari cried out, “Nephew, you are very angry with me!” On

returning home, the nephew blamed his mother, “If only you had not let them go!”

Shampanari’ s violence, unlike that of his nephew, does not goring from rage: he, in
Trickster-like innocence, Smply wantsto est his nieces, and it is necessary to kill them firg.
Thisisapicture of acompletely amord, sdf-centered agent--not unlike the sdlfish husband in

the Narani tale--that the Matsigenka appear to assume is potentialy present in some, if not al,

people.
The Matsigenka avoid anger like a contaminant. Shepard (1999: 54) provides atdling

example of how the Matsgenka viewed Y ora violence:

Though the two groups exchanged no information regarding medicinal plantsdirectly, the
Matsigenka became aware of some Y ora medicines by observing the trail left in retreat after raiding
expeditions. 1n 1987, long before | worked with the Y ora, an older Matsigenka man, Quispe,
pointed out to me a Chondodendron (M enispermaceae) species, saying it was a plant used by the
Yora. He had observed that the Y ora stripped the leaves from the plant, but did not know what
they used it for. He had no interest in experimenting with the plant as a medicine, since he feared it

might make the Matsigenka become warlike and violent like the Y ora.

Anxiety and Fear--. (notsarogake | am afrad;” tsaronti “coward, fearful person”). In

stories, the sequence from desire to anger to aggression is followed often by someone
expressing fear, a reasonable connection given that the Matsigenka assume anger can
overwhelm a person and lead to out- of-control aggression. Still, | did not experience the

Matsigenka as fearful people. Their peaceful faces were ready to break into amilesat any
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moment and lacked the haunted eyes or frowns of people who are plagued by anxiety. During
agorm, or while awaiting the arriva of rdatives who had been traveling on the river, their
anxiety would become unmistakable as they cringed after athunderclap or asked, “Where can
they be?’ But these moments passed when the storm ended or the relatives arrived safely, and
the usud tranquility returned. When | surprised someone by coming close before they noticed
me, their eyes would widen, followed by a spontaneous grin, rather than the sartled jerk and
“Oh, you scared mel” | was familiar with in my own cultura world.

The words for fear describe immediate danger from other people (notsarogake “1 am
afrad’) or from dangerous animas and spirits (nopinkake “1 am afraid’). The concept of
anxiety or worry israrely expressed, athough nokenkiake, “I am thinking about,” is sometimes
used in this sense, as“I am thinking (wondering, worried) about my maize crop.” A generd
absence of anxiety was among the most pleasant aspects of living among the Masigenka, and |
experienced asharp drap in my own level of anxiety while among them. Watching my anxiety
build back up to “norma” levels after my return to the U.S. gave me a keen gppreciation of the
truth of the description of ours asthe Age of Anxiety.

| atribute thar rdlative lack of anxiety to acombination of aredity in which anger is
well-controlled and unlikely to erupt without warning, and to an inner life rdaively free from
intolerant sif-judgements (a harsh superego). This may seem strange, after dl the evidence we
have seen for afear of violence arising from out- of-control impulsveness. But it isamatter of
emphasis. In pointing out that Matsigenkas are concerned about impulsiveness, | do not imply

that they are more concerned than other people. On the contrary, they seem to meto be far
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less judgementd of themselves and others than people are in the modern peasant and urban
socigtieswith which | am familiar.

Padre Alves Ferrero complained that the Matsigenka “ permits neither represson nor
criticiam” (Chapter 2). Thisis certainly not true--they control lust, wrath, gluttony, doth and
other “deadly ans’ effectivdy in their own way, including both criticism (viateaching and gossp)
and repression (to the degree that they deny their own impulses and project them into in-laws
and folktale characters). But Alves Ferrero is ethnocentrically pointing to ared difference
between his own background and what he experienced among the Matsigenka, namely, the
Matsgenka are not guilt-ridden. Indeed, to labe the impulsesthey control as“sns,” as| just
did, is partly mideading. For example, through contact with the SIL linguists, some
Matsigenkas have given up ayahuasca, and some have dso foresworn acohol (after widespread
modern dcoholism nearly destroyed their communities). But when | asked Roberto of Shimaa
about this, he told me that he had tried to give up drinking manioc beer because he did not want
to go to hell, but, he said, “What can | do? | get thirsty!”

It is this acceptance of the inevitability of gppetites that will seek fulfillment that Padre
Ferrero accurately saw posing difficulties to effective missonization. Thisisfurther evidence
that the Matsigenka take for granted a center of willfulnessin every individua, and accept it as
basicdly good, not a source of continud anxiety about transgression and ain.

o, fear tends to be invoked in amoment of percelved danger, like a storm or
encounter with asnake. In an unusuad anxiety dream, Roberto expressed some fear of the bush

plane trip we were scheduled to take the next day:
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Fieldnote 8-24-75 - Roberto told me his dream from last night; he was travelling down the
Kompiroshiato on araft with hiswhole family--Julio, Juana, Guillermo, Elva--and the trip was very

rough and dangerous, with fast water and huge rocks looming. They were going “just for avisit.”

We were indeed to be traveling in the downstream direction, adbeit by air. In the dream
Roberto’s anxiety is represented by the rough, dangerous rapids and looming boulders. In
addition to the understandable fears associated with travel by single-engine plane over the
ranforest, there is dso acomplex meaning to the direction “downgream” (kamatikya). Itisat
once the direction of modern Peruvian society, the direction in which ancient enemies dwdt, and
the direction the soul must travel past Moon'swelrsif it isto reach heaven. It is understandable
that he fet alittle goprehenson about traveling in thet direction in asngle engine plane. Asis
common when reporting dreams, he commented, “It was just as bright as day, dthough |

dreamt at night.”

But we could go too far in exploring the redigtic bass of Matsigenka fear and overlook
the occurrence of what Freud (1933: 78) called “neurotic anxiety.” 1n contrast to redl anxiety,
neurotic anxiety is based not on an external threat, but a perceived interna threat posed by the
clash between id impulses and ego restraint. For the Matsgenka, thisinternd struggleisliable
to become public during alife-or-desth criss, when impulsive behavior isidentified as the cause
of the criss.

For example, late in her pregnancy Eva became very anxious that something was
wrong, athough subsequent events proved she was in perfect hedth. At thistime, however, she

had a hygeria-like attack in which she hallucinated a snake and fainted. Felipe rushed to her

159



gde. Cradling her in his arms, he whistled and blew on her head to recall her soul. When she
cameto, the family began a search for broken dietary taboos. They finaly settled on Eva's co-
wife, Amaria, who had eaten shito monkey during Eva s pregnancy. Having solved this
frightening puzzle, Felipe drained off awhole liter of manioc beer in one draft. Itislikely that the
anxiety behind Eva s attack had something to do with her angry and compstitive relationship
with Amaria

Not following taboos is willful and impulsive behavior. 1t is anadogous to the common
theme in folktales where disaster results when someone disobeys the leader or shaman. For
example, taes explaining the origins of Quechua- speakers (pufiaruna) and of Euro- Americans
(virakocha) describe how someone ignored the shaman’s advice and created a path or opening
into thisworld from alower plane of existence.

In the tale of Anteater (Ross 1947: 36) a shaman warns a man, Shigentini, to cometo
his house or be eaten by Anteater. But Shigentini ignores the warning and Antegter eventudly
kills him and discards the corpse. The shaman discovers the corpse and sadly announces. “I
tried to cdl you. 1 told you to come, but you didn't. If you had, he likely wouldn't have killed
you.” Such lamentations are the usud accompaniment of disobedience in folktaes, and point to
the underlying anxiety about transgressons, with the shaman playing the part of the authority
figure.

Dreams often contain images that frighten the dreamers. Jaguar, snake, agreat wind,
turbulent watersin the river frequently appear in dream accounts, Sgnifying great danger.
Matsgenkas are quite interested in their dreams and stress their vividness and redism. Emdio

reported this dream in Camanain 1976:
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Now, | dreamt earlier. It waslike daytime. Asl went along there hunting, | came across
jaguar sitting in thetrail. He climbed atree, guarding the trail. Then he jumped. Hedidn’t comefor
me. Then| shot him. It wasas bright asday, but it was a dream.

Then | woke up. | was herein my sleeping place. | was so frightened | was shaking. It
didn’t happen--it was adream.

Then | slept again. | dreamt again. | dreamt about Brother. We went hunting peccary
together. | shot one peccary and Brother shot one. | awoke. Nothing. It wasadream. Now, that’s

al.

And hereis adream of Leonidas (Camana 1976)

A while ago | dreamt many different dreams. In one the demon Kamagarini took human
form. He carried me far away. Hewanted to kill me quickly, but | took my arrows and shot and
killed him. Then | went far away alone. Lots of Kamagarini came for me, they tried to stab me. But
inmy dream | wasn't afraid. | protected myself well. | was ableto kill those demons. | was very
frightened in my soul. | had no strength. But then | woke up, very frightened. | wondered what
my dream had meant. | don’t know.

| slept, | dreamt of rain. It fell heavily. | couldn’t run away. Everything wasariver of
mud. It destroyed every living thing. But | had wings like a sparrow. It was as though my soul
was flying through air. | took one manwith me. | carried himup. Then | awoke. | wasin my house
here. That dream of mine, it wasasif | weredead. All those others| saw in my dream were dead.
But everything | have told of my dreamsis nothing [kogapage]. | didn’t really see them.

Then | slept again. | dreamt about jaguar. He came for me at my house, to get me. Then |
shot him. | killed him.

Now, that’s all.

In these and many similar dreams, for women as well as men, we find threstening

episodes that are sometimes experienced by the dreamer as frightening, and sometimes not. In
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ether case, they are evidence of an underlying sense of danger that comes out in the dream
state.

It isacommon Matsgenka bdlief that certain kinds of dreams portend deeth, atheme
aso found in folktaes. We have seen that if aman dreams of an encounter with a deer, he will
encounter Deer (spirit) in the form of hiswife or lover and have intercourse, not redizing thet his
soul is being broken up until later, when he becomes very ill and then dies. Such adream may
be interpreted as anxiety over sexud dedire (especidly extramaritd sex), that, if acted upon, will
be punished by sickness and desth.

A similar process may be the basis for the fear that |oved ones upon their death can
become terrible demons. The Matsigenka reasoning is that the deceased sdlfisnly want their
loved ones soulsto keep them company in the next life. Thisis one reason that Evaristo, angry
a hiswife' s death, burned down hishouse: he assumed that she, in her anger and loss, would
linger as ademon and sted his soul. His anger and loss are projected into his now demon-wife,
In this case, the demon she was feared to have turned into is segamairini, with along snout and
penis, who uses her penis to tear open aman’'s chest and belly, killing him and stealing his soul.

All of these fears are redlly about illness, suffering, and desth. Since these are redlities
the Matsigenka experience directly throughout life, we may say that there is an undercurrent of
anxiety ready to surface when omens of various kinds set them off. In addition to dreams and
illness, seeing avison (notsavitetara, “I have avison”) can be such an omen. Evavisoned a

snake before fainting, but others have reported seeing a butterfly (notsavitetara pachantaro) in

the corner of their eye then finding it gone, or mistaking alog in the forest for aperson. These

vigons are actudly glimpses of demons and carry morta danger.
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A portion of these fears postulate a smply maicious, possibly jedous, world of others.
Men often avoid the trails near other settlements. Being away from their immediate
neighborhood, they fear snakes or other dangerous animals that might attack for encroaching on
others hunting territories. Or, people fear the excessive tiredness that can be caused by
magica herbs used againgt them by a spurned lover. Body aches and pains can aso be caused
by the wasp spirit that mdicioudy shoots an invisble arrow. Incidentally, excessve tiredness
and body aches can be explained by amebiasis, but those invisible beings (amebas) are not
recognized in Matsgenka folk medicine.

Baer (1983: 7) points out that for the Matsgenka, fear is a common reaction to anything
believed to be contaminating, such as exposure to menstrual blood, violation of food taboos,

and dangerous fedings like anger and greed:

Contamination produces fright and this “ opensthe body.” When frightened, a body opens,
leaving it defenseless, easy prey for any witch sending off darts and menacing hel ping-spirits....
[However] Demons that bring illness and death can themselves be frightened away (by certain
body-painting designs).

In short, the Matsigenka weave redistic and “neurotic” fearsinto atapestry of danger,
where redigtic concerns about health and safety are linked to fallures--one’ s own and others --
of impulse (desire) control. While not anxiety-ridden, their tranquility is not far from being
disturbed by perceptions of danger both materia (poisonous snakes redly exist) and spiritud
(snakes are the arrows of demons who hunt our souls for food). The impulses that move spirits
to harm people are easly recognized, because they are the same sdlfish impulsive motives that

humans try to control in everyday life. Although the Masgenka have no exact word for “guilt”
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and show no evidence of the self-hate and sdlf-condemnation that accompanies full- blown guilt

over s, they do hold people responsible (ipakagantanake; B. Snell 1998: 175), and thereis

something guilt-like (like a superego) about the accusations and punishments that accompany
impulsve behavior in dreams and folktales.

They do have aword for shame (nashiventaka “1 am embarassed or ashamed”) and it
can be asource of anxiety, particularly in the form of public ridicule. The Masgenka are no
drangersto ridicule, but a the same time they appear to be relatively immune to its effects.

Here are some examples:

Fieldnote 9-9-72 - | asked what an unfamiliar pile of leaves on the floor was. Thislatter
guestion occasi oned some embarassment (he first showed me the shinki [maize] sitting next to it,
then atomato del monte, and finally told me it wastigatsi [feces], at the sound of which everybody
broke into giggles.)

Fieldnote 5-10-73 - Around 2:30 [Felipe's 4-year-old daughter] had lovingly caressed the
remaining smoked fish, but without taking any. Now, at 2:50, she takes a small piece (almost
guiltily, it appeared to me). [She was aone with the fish and only saw me watching after taking the
meat, grinning sheepishly after she discovered me watching her.]

Fieldnote 7-28-75 - M aestro apol ogized that there was no meat.

Fieldnote 12-9-72 - All students were asked to sing (even Tito) except for Mauro. Mikaiera
and Alicia (downstream) were asked to sing, but could not; “ashiventaka bastante” (plenty
embarassed), Antonio explained.

Fieldnote 8-21-76 - Interviewing Aurelio: he was very shy, aimost speechless, while many
observers stood around. | waited while he squirmed, then suggested we work alonein

school house, where he worked very well.
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Despite these descriptions, for the most part, the Matsigenka appear not to be uncomfortably
ghy or afraid in public settings. On the contrary, they seem sdf- possessed when in public, free
to watch and comment, to participate in and frankly enjoy what is going on without shame.

The most intense forms of embarassment gppeared in the public celebrations organized
by Maestro around nationd holidays. He would have students rise ingly or in groups to sing or
recitetexts. A few students boldly performed, but the mgority showed some mild shyness--
looking down, covering shy grins with their hands, spesking or Snging softly, and running with
gigglesto ther seats after completing the performance. At the other extreme were afew who
were so overcome that they could not perform and ran to their seats after afew stanzas. But
there was no breakdown in tears, and no lingering effects. after reaching their seets, they
resumed their normal, comfortable demeanor. It was asif their shyness was just something that
happened to them, not anything to be ashamed of.

Verbd assaults and ridicule in public dso involve some shaming, but in the cases |
observed, the recipients of the attack did not appear overly disturbed. They would oically
“takethair medicing,” attack back with barbs of their own, or defiantly deny or judtify the acts
of which they were accused. It isnot easy to shame a Matsigenka.

One reason for thismay be found in the way shameisused in child rearing. Children
are congtantly admonished to correct their behavior, and shame may be used as part of this
larger process. “If you et like that, you will grow up to betepir,” or, “You are lazy like howler
monkey.” But, as we have seen, these admonishments are administered with little heet or
danger. Theyoung child appearsto regard them asit does the rest of its environment: with mild

curiogity, but without anxiety. Parents patiently accept the child' s attitude, which is nine-tenths
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willful disregard and one-tenth compliance. Asthe child grows older, the proportion of
compliance gradudly grows at the expense of the disregard. The part that shame playsin this
processis limited--it has an effect, but istempered by the individua’ s powerful sense thet desire
ishisor her own business and is taken for granted by family and friends (who are aware of and

accepting toward their own willfulness).

Joy/Happiness--. (noshinetake “l am happy”). If the expression of anger iscommon in

folktales but rare in everyday life, thenthe opposite is true of happiness. My deepest sense of
the Matsgenkaisthat their ordinary existence, while physicaly hard, is one of peace and

rel ative contentment, punctuated by moments of strong fedling that usualy pass quickly. Of
course, some episodes of illness or anger last much longer, but these arerare. | discovered
that, as | settled into fieldwork, | felt an unaccustomed tranquiility, which | identified with
happiness. | became most acutely aware of this feding when | came home to the U.S,, and
found the stresses of my own life quickly engulfing me, leaving me with alonging for Shimaa, a
mild case of nostdgiafor paradise log.

The Matsigenka, however, do not often use the term noshinetake to labed this everyday
contentment. They use it to describe fedings closer to eation and joy. For example, a a beer
feast drunken men would continudly ask me, pishinetake “Are you happy?’ | usudly said | was
happy, even if | wasn't--it seemed rude to say otherwise. Regardiess of my response,
however, they would inform me more than once that they were “very happy.” They would dso
use the term to labd the delight when a specid good happens, like a successful hunt or areturn

to hedth.
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In the folktdes, happinessis one of the least commonly described fedings. Usudly, it
occurs near the end of astory, after the triads have been endured and the heros achieve a happy
ending. In some cases, the happiness occurs when a mother is reunited with her logt child. In
others, it is when the heroes reach the promised land of the Unseen Ones. Of 29 taes, only six
have happy endings for some of the protagonists, and then only after much violence and
auffering. Clearly, depicting happiness is not the main purpose of the folktales.

Onetext that does depict a happy state is The Immortds (Ross 1947: 45-6):

TERIRA INEERO IGAMANE (The Immortals [not he-sees his-death])

They livein theforest. They have wivesand children. When their wives give birth, they
feel no pain. If they give birth at noon and cut the umbilical cord, by mid-afternoon the baby is
sitting up, by evening heiswalking, and by dawn heisfully grown up.

They take good people (from earth) when they die, but the bad ones they take not. They
have long hair. When it issunny, they walk about; when cloudy, they do not walk. They are
unseen, they areinvisible.

They eat boquichico fish, alittle from the backbone, then throw it back in the water, where
it goeson living. They do the same with its scales. Guan does not fear them, comesright to their
houses. Jaguar does not attack them; they call jaguarstheir dogs. They pick fruit, eat it, by next
morning a new one has grown back. They dig manioc tubers, next morning a new one has grown
back. The plant does not die. When they harvest banana, they do not cut down the tree, they
merely cut the stalk; next day anew one has grown back. They weed their gardens alittle, the
weeds do not grow back.

When they cut out the palm heart, the palm does not lie down but straightens back up.
Whatever trees they cut down, they do not die; they grow again. Their houses never wear out,

they are always new. The manioc beer they drink is never sour but always sweet. They have
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canoes that they pole strong and fast. Unlike people, they do not sleep while traveling--they arrive
in one day.

Their cushmas never wear out, their teeth never fall out, they never get sick. They have
flutes, they have string instruments (igovoire), they always sing beautifully. They are different, not
like people.

This story tells of the happy state of the perfect beings also known as the Unseen Ones
(Chapter 7).

In the redl world, group events, with or without beer, occasion unusuad happiness (joy).
Aswe will seein Chapter 5, cooperative work events like barbasco fishing simulate jovidity,
exaggerated courtesy, and playfulness. These socid highs cannot be sustained for more than
two or three days, but cooperative work rarely lasts that long. Some of the eation may be
dimulated by the anticipation of fruits of the collaboration like fish. But, because dation can
even accompany such drudgery as clearing agarden or weeding alanding strip, it owes a least
some of its strength to sociability as such, the opportunity to interact in close quarters with
acquai ntances who normdly pursue separate lives. The obvious pleasure schoolchildren take in

showing up for school early and saying late may dso owe something to thiskind of socid high.

Vidts between communities, which are organized around soccer matches, have aso
become happy occasons. The host community provides food, and conversation is animated.
The game itsdlf draws alarge crowd that cheers not only goas, but good playsin generd. Fans
discuss the speed and skill of individud players, and passers-by ask how the game is going.
The soccer players from Shimaa are athletic, well-conditioned, skilled and aggressve. They are

comptitive with the more experienced teams from Quechua-speaking communities.
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More commonly, recregtiond socidizing involves smdler groups of close rdaives who
a0 live dlose by and interact regularly. Their get-togethers are often supplied with smdl to
moderate quantities of manioc beer. People St around in the shade or outside in the cool
evening, picking up smal tasks and setting them aside at their pleasure, recounting recent events
or folktales, relaxed and good humored.

At larger beer feasts, where there is plenty of beer and festivities go on for 48 hours or
more, the highs (and lows) are more extreme. As drunkenness waxes, courtesy wanes. The
man who asks, “Are you happy?’ pushes his face into yours and ingsts on an answer, grinning
with wet lips. Requests for more beer become demands. Men lose themsalves in drumming or
flute playing and ignore whatever other rhythms or melodies are going on around them. Dancers
dart and swirl nonstop, eyes half-closed, faces lighted in ecstacy or trance.

Much of the hilarity now centerson jokes. A good joke isto get mad at someone
through some other, like scolding a child when the target is clearly the parent. Or one may tell a
funny story about another person who is present, bardly disguisng hisidentity. These are

imakempitakena “he kids me,” what Wayne Sndll cals“ear-stopper” jokes. A good person

knows how to take the joke without showing irritation.

Not dl humor has this edge of aggresson. A man may make fun of himsdf, aswhen |
asked Omenko why he moved to Shimaa from his previous settlement, and he answered, “I
was lazy.” Or, an absurdity can bring an onset of the giggles, aswhen | asked if there were any
grey-haired people in the region. Someone finaly remembered having seen one, causng
another round of giggles. A sory of misfortune, which would dicit commentslike“Oh?’ or “Is

that right?’ if the victim were present, can sometimes cause laughter if the victim is not around.
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Pain and Mourning--. In describing myself as “happy” among the Matsigenka, | was

comparing astressful professond life at home with ardéatively carefree, adventuresome field
sudy during which | was ether hedthy or able to treat afflictions like amebiasas with effective
medication. For dl their good-natured cam, life for the Matsgenkais hard and they suffer
much. Their life histories are full of accounts of the early death of parents, spouses and children.

Their usud gredting, tera pimantsigate “Y ou're not Sck?” isareminder of how illnessisa

centra preoccupation. The most desired foods and materias are scarce and much of work life
isfilled with arduous tasks like weeding and cloth manufacture. They are careful not to
overindulge children so that they will not grow up to be lazy, Singy ma contents.

We will seelater that the Sick or suffering person isleft done. Oneis expected to
endure on one'sown. A nurse, Joan Lemke, once told me she found the Matsigenka to be
among the most stoicd of the triba peoples she treated in her clinic a YarinaCocha. Shepard
(1999: 69) writes, “the Matsigenka take a stoic attitude, undergtating their pains and
illnesses....” | dso found that even very sck people who must have been in considerable pain
would come to our house but wait to be noticed rather than show their discomfort. They would
matter-of-factly describe their problem and accept trestment with few questions or comments.

| only witnessed one exception to this, when late in her pregnancy Evabdieved her
fetus had died and that she was herself in morta danger. Ornaand | became frightened for her
and ordered a very expensive plane trip to take her to the hospitd. While walking to the landing
grip, Evawas s0 excruciatingly dow that the 15 minute walk could have taken severa hours.

But Wayne Snell, who had arrived with the plane, told her to get moving, which she did with
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amazing dacrity. After the plane had landed in Pucdlpa, she gave birth without complicationsin
the back of the truck on the way to the hospital. Wieseke (1965) aso reports a woman who
had no clinica symptoms but exaggerated her “near-death” condition by writhing on the floor,
then opening one eye to see how the effect was working. Her hedlth was completely restored a
few days later when her husband returned from along absence.

The Matsgenka frequently say choeni nokamake “1 dmost died” when describing an

illness episode. At firgt | thought this was an “hysterical” exaggeration like those just described.
But it isinstead Smply an appreciation of how fragilelifeis, and how often people do die very
quickly from conditions that could be readily trested in aclinic or hospital. Many people aso
told of episodes of weeks, months (and in one case years) in which infections and injuries kept
them housebound in pain. Men with painful conditions (water on the knee, toe split by machete,
foot wounded by shotgun) still limped to their fidds every day. Pain and suffering are familiar
conditions to everybody.

Stoic acceptance can take the form of resgnation, asin the following incident from

Camana

Fieldnote 6-25-80 - Several women, led by Viviana, came by saying that achild at Alejandro's house
was “dead.” | asked if he still had breath and they said yes. We finished lunch and went over to
see his mother holding him on her lap, his face extremely pale, breathing in little grunts, his eyes
rolled back, sweating. His mother offered him the breast but he was unable to takeit. We
discussed treatment with the sanitario, who said the mother had refused treatment (no money).
People standing around were pronouncing the child dead, and it almost seemed as if they wanted

him to die. They discussed the poor care the mother had given him. Earlier, Manuel had asked for
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some Mentizol [worm medicing], that | gave him, but it seemed too little, too late. | suggested that
if he survived until tomorrow, ameba treatment might save him.

Everyoneis pronouncing it dead--interesting how they have given up. The sanitario said
sheisnot agood mother. Later, Venturo said that the father doesn't want this child because
Eleoterioisthereal father.

Later, neighbors came by with the news that the boy had died. Manuel used this
opportunity to correct my impression that there had been an opportunity to save the boy'slife:
Eleoterio's son had the same problem, a blow on the back caused him to turn yellow and eventually
die, despite all efforts by Manuel and the Friedlis [ Swiss missionaries] to save him. Venturo had
also insisted that thiswas an illness that had to result in death: no efforts to save him would have

effect.

It isacommon Matsigenka belief that a blow to the back, often caused by afdl, isfatad because
it causes soul loss. Although no one said o in this case, the “fatalism” that struck me at the time
probably reflects the belief that thisiliness was essentidly spiritud.

Though stoic in the face of suffering, the Matsigenka fed loss strongly, and mourn long
after theloss. Even when travelling awvay from home, they spesk of missng home
(nokenkiakero “I think about it”). They speak of much more intense loss and grieving by

combining the root -kenki- (think) with the word for soul (-sure-), to form nokenkisuretaka, “I

grieve’ (literdly, “my soul thinks’; cf. Shepard 1999: 89). Evariso, who pragmaticdly lamented
the loss of his Serafina s weaving skills, nonethel ess also described to me how for more than a
year after her degth he could bardly drag himself to work and could find no joy in life. And
Mike Baksh found that his good friend Aurdlio, months after the loss of his young son to

poisonous frog's eggs, said that al he dreams about is “my son, night and day” (Baksh 1980).
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The following dream, reported by Casiano in Camanain 1976, includes a poignant

reflection of hisfedings over the death of his 4-year-old son.

knocked down atree and carried it far away. It wasasclear asday. Then | was going along with
my daughter, the wind was no longer beating on us. Then | awoke. It wasadream, | wastherein
my sleeping place.

Then | fell asleep and dreamt again. Many men arrived from downstream. They said to
me, “Let’sall eat together.” We prepared the food and ateit. Then one of the men gave me 1,000
Soles [about $15.00]. | bought ten knives. Then | said, “ Give me that shotgun, so that | may shoot
guan.” Hesaid, “It coststoo much, you can’t afford it.” | said, “If it coststoo much, forget it.”
Then | awoke, it was adream.

Again | slept. | dreamt | went to Mantaro [where he lived before]. | dreamt that on
arriving | saw my son who had died. He said, “Father, | missyou. Now where did you go?’ | said,
“| went to Parotori.” Hesaid, “Father, you got angry at me, you abandoned me.” | said, “Y ou died.
If you hadn’t died, | wouldn't have abandoned you. Likeyour sister, shedidn’t dieand | didn’t
abandon her.” Then hetold me, he said, “Father, I'm coming.” | said, “Let'sgo.” Hewasreally
coming. Then | awoke: nothing. My head ached.

Then | slept again. | dreamt again of my son. | dreamt that, upon arriving, | saw him
drinking beer there with his group [itovaigavageti]. He said, “Father, drink.” He gave me someto
drink. It wasasclear asday. | saw that my son was grown, he had awife. Then | said to him, “My
son, | will come.” Hesaid, “You can't come.” He could go wherel, not being dead, could never
go. | saidto him, “Maybe later | will never seeyou again.” Hesaid, “Later, you will sceme.” He
gave me arrows. He said, “Father, these are deadly to spider monkey.” | took them and went home
onthepath. | slipped and fell down. | arrived here at my house.

| awoke. Thiswasmy dream. Now, that’sall.
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In this dream, it is clear that Casiano wants to be reunited with his dead son.
Significantly, his son says to him, “Father, you got angry with me. Y ou abandoned me.” Since
it is Cadano’s dream, we must ask why he has his son say such athing. On the one hand, this
may be areversd and aprojection: it was Casano who was angry when his son “abandoned”
him. On the other hand, Casiano may be fedling some guilt over his son’s degth, that he was
unable to prevent. In either case, thereis an accusation in his son’s words, asign of the anger
that accompaniesthe loss of death. And the dream is moving evidence of how the boy’ s degth

il haunts Casiano more than a year after it happened.

Giving and Recelving: A Lesson in Matsgenka Socid Relations

Ornaand | had to learn how to exchange with the Matsigenka for our own survivd,
snce we had to live with them for months a atime without access to outside goods. Our
experience was an inddible lesson in Matsgenka socid relations. We began in ardatively open
and generous way, wanting to distribute our trade goods to demongtrate our friendliness and
desrrefor reciprocity. Asoutsders who were intruding into and disturbing their lives, we owed
them some benefitsin return. Also, as an economic anthropologist | knew, or thought | knew,
that the royd road to socid relaionsis through exchange.

So we digtributed items we had brought as gifts: kitchen knives, needles and threed,
fishhooks and line, glass and ceramic beads, soda crackers and candy. But the Matsigenka did
not behave quite as | had expected them to. For one, they did not appear grateful: they quietly
accepted a gift and put it away without comment. Thiswas not too surprising, for | had read of

other native American cultures where people contained their emotions rather than express them,
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where effusive gestures of thanks were unwanted and even aroused suspicion. It left mewith a
srange fedling to bring a gift | understood to be specid and have it treated as though (in my
culturd terms) it were without vaue, yet | assumed the recipients of my gifts would show their
gopreciaion in some reciproca act of generogty.

Although there was some truth to this andysis, the patience it sustained only gavetime
for amore disconcerting pattern to reved itsdf. The Matsgenka usudly offered nothing back.
| did not expect anything right away, but when after days and weeks no return gifts were
offered, | began to fed uneasy. We needed fresh foods that we saw in the homes of our new
acquai ntances--manioc, papaya, eggs, fish, pinegpple, banana--but they dmost never offered to
share these with us. When we began to be more assartive, and to ask for, say, bananas, people
would look us straight in the eye and utter aword we came to know very well: mameri “there
arenone” This even when quantities of bananas were clearly visible againg thewall just behind
the speaker.

To add to my chagrin, people wanted more from us than we were prepared to give. In
addition to the items we brought in for trade, the Matsigenka quickly noticed that we had many
other desirable goods, like matches, kerosene, cooking oil, nails, and rope. We had brought
these in in quantities geared to our own needs, but found visitors at our door severd times a day
wanting these, too. At first we said yes, but when we noticed our supplies dwindling a an
adarming rate we had to begin to say no.

And here | learned avauable lesson. When | said no, at first people generdly
perssted. But after three or four no's, they gave up without resentment. That is, they tested my

resolve to refuse, and when they sensed it was absolute, they accepted it. They did not threaten
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me or sorm out angry; they smply stopped trying and went on treeting me with the same cam
courtesy they dways showed.

About thistime, | began to request reciprocity directly. Waiting for gifts clearly was not
working, so, when people cameto ask for things, | would say, “what will you give mein
return?’ This generdly dicited one of two answers. mameri (“nothing”), or “what do you
want?’ If the answer was mameri, | Smply shrugged and waited, but by and large that was that.
After testing my resolve, people who wanted something for nothing accepted that this would not
happen very often.

If the answer was “what do you want?’ | would mention some item, say bananas, and
then would come the reply, mameri. 1t might seem | was back where | started, but actualy |
was making progress. | was starting to behave more like Matsigenka, who are assertive and
persstent about getting what they want from others. But | had several more lessonsto learn
before | could begin to congtruct a socid world through exchange.

Thefirg of these was that mameri is just the opening gambit in a negotiating process.
What people redlly mean when you ask for something and they say mameri isthat they do not
have large quantities available. To get large quantities, someone would have to do alot of
work, like harvest awhole stalk of bananas and lug it home. | learned about this when people
did respond to my requests for reciprocity: they generaly brought amounts much larger than we
could possibly handle in our two-person household. | would be offered 40 |bs. of plantains, or
6 large ripe pinegpples, when one pinegpple and ahand of Sx or eight plantains would have

more than sufficed.
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It seemed that by asking for food | was understood to be asking for very large amounts
of food. Thiswas aproblem for them because they felt they had to show generosity at greeat
trouble to themselves. It was a problem for me, and this was the next lesson | had to learn,
because--consistent with the law of prestation (Mauss 1967)--it isimpolite to refuse to accept
dl of agift whenitisoffered. | caused alot of disgppointment when people brought too much
and | tried to keep only a portion of the gift. The same process was evident when one of us
offered a plate of food to guests. thefirst person to receive the plate would clean it off and
return it empty. One does not pass around a plate of cookies here, assuming that each person
will take just one or two and politely passthe plate on. It is understood that an offering to an
individud isfor that individud only. A polite guest egts everything on the plate, or drainsthe
bowl before returning it. And | was expected to accept all of what was offered to me.

One comedy of errors helped me to understand a bit of this process. Early inthe

fidldwork, | recorded:

Fieldnote 9-4-72 - Out in the garden, Aradino came by and showed me anecklace. Thinking he
wanted to get beads back (I asked but could not clearly understand the answer), | said no, we
wanted food, not necklaces. A moment later he reappeared with bananas, then more bananas, and,
each time | saidtovaiti (meaning to say “too much”), he brought more. Finally, we camein, laden
with bananas, to where Antonio was working and straightened matters out. Aradino simply
wanted to give us a gift, without stating what he wanted in return. When we asked him to take
back what we could not possibly eat, he refused, whereupon Antonio and Oscar fell upon the
remains and rapidly parcelled them out to their wives. The total amount of the bananas was about

651bs....
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Somewheat contrary to usua behavior, Aradino here did act first to offer agift. Where
the problem arose was that in trying to say “too much” | used the word tovaiti, which best
trandaes as“plenty.” Aradino thought each time | said it, | was asking for more. Had | said
intagati “enough,” he would have understood immediately, and the flow of bananas would have
ceased.

Later, having established a policy of giving giftsin exchange for food, we often received
food in amounts we could not possibly consume before it rotted. The Matsigenka were not so
much thinking of our redigtic needs as meeting their own standards of gifting. A stalk of 50 or
60 bananas is not too much for afamily of 7. The bananes ripen over severd days, and, with
each family member eating three or four bananas per day, even this many bananas can seem
inadequate. The problem was that our two person household was an oddity; we smply could
not eat food in the quantities we were given. During this phase of the fieldwork, we were
increasingly spending time not only receiving gifts of food from people in exchange for trade
goods, but aso processng excess food and trying to figure out to whom to give it before it
gpoiled. Thistook up increasing amounts of our time and thought every day.

This phase did not last long, however, for two reasons. First, as we became more
fluent in the language, we were able to explain our needs better, and the quantities we received
in gifts became more manageable. Second--and this was the last mgor lesson about exchange
we had to learn-- people began to lose interest in us after they had gotten what they wanted
from us. Thissounds harsh, but it istrue. When we had nothing |eft to give them, most
households stopped not only giving us presents of food, but stopped vidting us and were cool

when we vidted them. When they are encouraging visits, members of a household will risethe
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moment you gppear in the doorway and offer you amat to St on. Then they will passadrink of
manioc beer. But when they are not eager to see you, they will glance up and greet you politely,
but not offer a mat; they will answer questions but not enter into a conversation.

When thisfirst began to happen, we asked oursdves if we had done something to
offend. But we cameto learn that it was part of a generd pattern of closeness followed by
distance that characterizes the Matsigenkas' relations with one another aswel. Members of
different Mats genka househol ds seem fascinated with one another when they have not seen
each other for awhile. But after atime, they lose interest in anyone who is outsde the intimate
family circle of the hamlet. Whenever we returned to Shimaa after an asence, we would be the
center of intense socid activity for perhaps aweek, then the intengity would rapidly fal off and
we would be quite done. Thiswas especidly true in our case for we were, after dl, outsders
without genuine family ties

Our downstream family, was an exception to thisrule: they aways welcomed us as
though we were real family to them, and did not seem to grow bored with us. Of course, being
downstream, they were some distance from us and, except for those periods when we went to
live in Fdipe' s house, were far enough from us to let absence make the heart grow fonder. But
here we encountered areciprocd sort of problem. Gossp throughout the Shimaaregion let
people know pretty much al of our exchange activities. When we gave avauable gift like an
auminum pot or plastic flashlight as part of an exchange with someone outsde the downstream
hamlet, we sometimes simulated the envy of our downstream kin. They would then scold us for
giving nice things to others when they themsdaves were doing without. We could resolve this

problem by agreeing to make some compensatory exchange with them.
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What was difficult at first, but refreshing when | got used to it, was that the Masigenka
do not dissmulate much. When they want something, they ask for it, and when they don’t want
to give something, they refuseto giveit. They may ask directly, aswhen Oscar came by while |

was smoking fish, pointed to the fish, and said nosekatagakero “| eat that” (I gave him apiece).

Requests can dso be made indirectly. For example, if they want to trade a necklace for
something, they will rattle their necklaces with increasing energy until you redize they are
dropping ahint. Or they may ask some question about the object of their desire, like, “What is
in that can over there, kerosene?’

Asmight be imagined, thislatter tactic sometimes made fieldwork very difficult, for it
was my businessto ask about things. Early in fieldwork, before | had worked out how to get
what | wanted from people, they would hide specid foods like fish whenever they saw me
coming. They knew | would ask about it and they viewed this as arequest for a portion of the
catch. Of course, sometimes | would have welcomed a gift of fish. But even though these
families were receiving many materiad goods from me without reciprocity on their part, fish are
gtill fish and they did not want to share.

The Matsgenka do not dways refuse by saying mameri. | have observed severd
occasions on which they smply refuse by acting asif the request were never made. Even when
the request is repeated once or twice, they act like they did not hear it, and the supplicant finaly
gives up.

It ran partidly againgt my grain to have to ask directly for what | wanted. | found mysdlf
a something of a disadvantage because the Matsgenka had little hesitation about asking for

things. Yet, when | visted their homes and saw something | wanted, | felt it was rude to say,
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for example, “I eat that.” | would have prefered to wait politely for the item to be offered to
me, just as | would have prefered them to wait for me to offer gifts of my own choosing. My
predicament is captured nicely in a passage from Gulliver (1951 9), whose work with the

familigtic Turkana of Kenyarased smilar issues:

One of my better informants came to us one day and asked what | was going to give him for his
help in the past (he had had several small gifts) since, he explained, he knew that | had given a
blanket to an earlier informant. My wife told him that he must wait and see, for in our country one
did not ask for presents, but if one was afriend one was given them in due course. “Oh, we do not
dothat,” hereplied immediately, “we ask for what we want or we do not get anything.” “But,” said
my wife, “No-one ever gives us presentsin return for those we give out.” “Well, you should ask

for them,” was his answer.

The whole problem stemmed from my ethnocentrism, of course. It is not rude for a
Matsgenkato ask outright, nor isit rude for his host to say, mameri. Both are seen asnormd
sdf-assertion and nothing to be ashamed or upset about. Refusing arequest need not spoil an
otherwise friendly interaction:

Fieldnote 8-29-72 - When Arturo came by, | asked him about manioc beer and he said “ mameri”
although | could smell it on hisbreath. We sat talking for awhile. | gave him acigarette, and he
leaned against me while | played guitar (he seemed hesitant about touching it). Later, | heard him

playing harmonica.

My fiddnotes are full of examples of occasions on which the Matsigenka seemed stingy.
People would borrow my shotgun with the clear understanding that | wanted a smdl share of
the meet in exchange, and yet would return home with many kilos of game meat and offer me

none. They might not even return the gun, planning to use it again if | did not come to their
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house to retrieveit. If | asked to borrow an axe, they would make excuses (*you don't want
thisawful axe [actudly it was nearly new], borrow Maestro’'s’). People to whom | was
condantly giving valuable items like cloth or stedl tools would hide wild food when they saw me
coming. Peoplewould contract to provide some service in exchange for kerosene or cooking
oil, then procrastinate or do inferior work. And, over and over again, when | asked for
generdly abundant things like plantains or pinegpples, “mameri.” | had to work hard to get
what | wanted from the Matsigenka.

So as not to overgenerdize, however, | include the following incident. Midway in
fidldwork, December 6, 1972, | was working at home, trying to catch up on the previous day’s
journd, but | was continually interrupted by visitors coming to watch me and then ask for
something before leaving. | was frustrated and irritated when Tito came into the house and
good waiting for me to acknowledge him. | made him wait awhile, which was rude of me.
Then | greeted him and said, tatoita “What isit?’. He said, noki “My eye.” | looked and could
see it was puffy and red with conjunctivitis. | said, okatsiti “Does it hurt?’, and he replied,
tovaiti “Plenty.” At that, my resentment melted away. | had had about with conjuncitivitisin
Shimaaand | knew how it could sting and ache. Matsigenka remedies were of little help, but |
had medicines that could reduce his pain in afew hours and clear the infection in afew days.

Y et Tito had come modestly into my house, which was culturaly appropriate, waited for me to
show him minima courtesy, and then waited for me to discover what he wanted. He was
respectful and shy even though in greet discomfort.

Naturdly, | felt guilty about snubbing him, but my behavior was a product of the clash of

my cultura expectations with what were by Matsigenka standards appropriate behaviors. | was
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feding battered by continud requests and demands that | wanted to comply with but could not.
| did not want to have to say no; when | did, | did so with some resentment.

| ds0 resented the difficulty | had in getting reciprocity from people | felt | had been
most generous toward. The problem was, at base, that the Matsigenka did not expect meto
give them anything | did not want to give them, and so they did not fed sorry for me or guilty
about accepting giftsfrom me. Nor did they see why they should give me anything they did not
want to give me. If | wanted something badly enough, they reasoned, | would let them know by
perssting in my demands. For ther part, they would then evauate how much they wanted to
fulfill mein light of how much work they would have to invest in doing 0. If they decided not to
give me what | wanted, then that was that, and | was expected to accept it.

Once, when we had not been invited to a beer feast at Maestro's, | noticed Oscar &t his
firesde and went to pay him avigt. | asked him if he was not planning to go the feast. He
replied, “I was not invited. If invited, | would have gone.” He was not overtly hurt or angry;
wistful, perhgps. He would have liked to have gone to the feast, but he wasii't invited. No
agonies of rgection. That was Smply that.

These issues gppear in my fieldnotes primarily during October and November of 1972,
the third and fourth months of fiddwork in Shimaa. We were by now afamiliar part of the
community and were interacting frequently with far more people than the average Matsgenka
household did. But | was till operating on old habits of interaction that were not working well
here. Although my difficulties with exchange never entirely disappeared, they grestly diminished
after November. By then | had learned the lessons outlined here and knew what to expect (e.g.

mameri) and what not to expect (e.g., just what | wanted without asking for it).
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SHf inaFamily-Level Society

Adult Matsgenkas frequently live in nuclear family isolation for long periods. Given
ther divison of labor by sex, each adult in that Stuation is the only adult capable of addressing
the daily chdlenges of provisoning, protecting, and sustaining the family. Each isdso the only
responsible one, since no one is around to criticize and judge performance. One' s spouse may
indicate areas that need attention (there is no mest, there is no beer), but day in and day out the
Matsgenka head of household is essentialy aone and in charge of his or her own gender-
specific domain.

The Matsgenka pattern of child rearing interferes aslittle as possble with an individud’s
confidence in his or her own ability to acquire skills and to act freely on whatever needsto be
done. A deeply vested sense of entitlement supports energetic and persstent actions geared to
satisfaction of wants and desires.

But the very strength of autonomy and willfulness poses a problem.  Acting on impulses
like sex, aggression and greed corrodes trust and prevents the formation of stable cooperative
socid groups. In thar sories, Masgenkas implicitly recognize this by drawing close
associations between impulsive behavior and animass, as well as demon-spirits that behave like
powerful animas. Infolklore, individuas unable to control their impulses are either killed or end
up becoming animds or animd spirits--dirty, greedy, hypersexed and violent.

Recognizing that humans possess the inherent possibilities of anima-demon-Trickster
impulsveness, the Matsigenka know well the need to contain impulsiveness. But it must be

donein such away as not to cripple the self-sufficient confidence with which they as heads of
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household must one day face the world. Their solution isto alow their children to grow up
much on their own terms, sgndling their own needs and having them met insofar asit is
reasonable to do so given the harsh redities under which they live. The naturd increaseina
growing child’s strength and competence is taken by caregivers as alicense gradudly to
withdraw support, a process that the child both embraces and ressts. The main crigsin this
gpproach comes a weaning, usudly at the time of mother’s new pregnancy, when the
graduaness is replaced by a sudden withdrawa of nurturance and the now strong, fully entitled
youngster sormsin protes.

The protest isto no avail, but it does show us an extent of rage that would be truly
dangerousin afull and free adult. It isthis danger that is represented in the mgjority of folktaes,
where impulsive efforts to fulfill desire clash, and the resulting frustration causes an eruption of
anger and destructive aggresson. These stories both express the emotiona sequence the
Matsgenka are trying o hard to avoid in everyday life, and present scenarios of punishment
that may help them use anxiety to clamp down on dreaded impulsiveness. To the degree that
fear of punishment isinterndized, there is something guilt-like about this process, as when
Serafina thought her body had been invaded by a demon-child after her adultery with Mauro.
But fear of punishment is not the same as blaming onesdlf, and it would probably be an
overdatement to say that Serafinahad a guilty conscience.

In anger, mothers commit infanticide, parents give children up for adoption, husbands
and wives leave one another, brothers fight and break up the extended family, jilted loverskill
thar rivas. Agang these trends, most parents lovingly raise their children, marriageslast a

lifetime, and extended family hamlets come together again and again, even across generations.
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But thereislittle to motivate the formation of larger groups, and so, as Venturo complained,
they get angry and want to leave. In the chaptersthat follow, we will see how the Matsigenka
manage to meet their needs without larger groups, and how sdlf-sufficient individuds and

families avoid making the kinds of compromises that such larger groups require.
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