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When thereis asudden change of behavior associated with physiologica changes, such
asat weaning or a adolescence, there is astate of discontinuity. Management of
discontinuity often involves specid rites and ceremonies. During the initiation
ceremonies for adolescence, there is often an acceleration of teaching and learning. This,
in turn, produces good, well-informed citizens who maintain the culturd heritage.

This paper attempts to show that Urubu-K aapor? girls puberty rites with changes over
the years continue to meet contemporary needs. In order to show the changes, a
comparison of the Urubu-Kagpor rites is made with Tupinambé’ girls rites and attention
is caled to some events and factors which have contributed to change. The various needs
that are met by the continued observation of the rites are also discussed. Tupinamba rites
are recounted firgt in order to provide an higtorica framework sinceit islikely that
Tupinamba rites condtitute alink to the proto rites. Van Gennep's (1960) taxonomy is
employed in the andysis of both Urubu-Kaapor and Tupinamba rites.

The van Gennep Taxonomy

Societies employ various means to indicate the advancement of their members through
various stages of life. Rituas which accompany this advancement from sage to stage are
termed ‘rites of passage’ by van Gannep (1960:2f). Through the andysis of various
examples of such rituas, van Gennep found a different type of rite for each of three
different rites of passage.

He maintains thet, in Rites of Separation, a novice is mutilated in Some way to symbolize
remova from the common mass of humanity. Thisis the function of circumcision, tooth
pulling, cutting of the little finger above the lat joint, tattooing, or cutting the hair in a
particular fashion. With the exception of hair cutting, the operation leavesineradicable
traces, making incorporation into a defined group permanent.

During Rites of Trandtion, various types of ingtructions are given to prepare an initiate
for anew role .. Orientation to secret lore and mora ingdruction, including proper sexud
behavior, may be given. Digtary taboos are often observed during this phase of the
ceremony.

In Rites of Incorporation, an initiate presents or shares food with another individua or
group. Van Gennep further suggests, for example, thet & the time of her first
mengtruation, afemale initiate enters a new status and becomes ‘sacred’ to the others
who remain in the profane Sate. "This new condition cdls for rites and eventudly for



reincorporating the individua into the group and returning him [or her] to the customary
routines of life" (1960: ix).These three types are not developed to the same extent by dl
peoples or in every ceremonid pattern.

In his classc study of culturd celebrations, van Gennep "accepted the dichotomy of the
sacred and profane; in fact, thisisacentra concept for understanding his transitiona
gage in which [hefeds] anindividud or group finds itsdf from timeto time" according
to Solon Kimball (van Gennep 1960:ix). The sacred is not an absolute vaue, but one
reldive to the Stuation. The person who enters a status at variance with the one he
previoudy held becomes ‘ sacred’ to the others who remain in the profane state. It isthis
new condition which cals for rites eventudly incorporating the individud into the group
and returning him to the customary routines of life ready to fulfill his new role. Without
the recognized rituals these changes could be dangerous or, & leadt, upsetting to the life
of the group and the individua. Rites of passage, then, help cushion the disturbance
during the trandtiona period.

Rites of passage generdly mark at least four primary crises within the life cycle. These
are birth, trangtion from childhood to adulthood or puberty, trangition from the
unmarried sate to the married, and the trangtion from life to degth. It isthe trangtion
from childhood to adulthood for females that will be the focus of this paper.

For most societies the Sign indicating that a girl has reached puberty is the beginning of
mengruation. Unlike malerites, therefore, fema e puberty rites tend to occur
spontaneoudy and with little advance preparation.

The mengtruous girl may be viewed culturdly as either *unclean’ or *blessed’. Among the
UrubuKaapor, a man becomes unlucky (panem) in hunting if, even unknowingly, he
degps with a menstruous woman (Huxley 1963: 145). Among the Pueblo people of the
Southwestern United States, however, such agirl isregarded as a source of rich spiritua
blessng, and in some daborate religious ceremonies these girls may bless the priests by
virtue of their condition (Nida 1954: 115). Rites of passage of a particular society
generdly show an inclination toward one of these two viewpoints.

Tupinamba Girls’ Puberty Rites

Perhaps the earliest documentation of the Tupinambagirls puberty ritesistha
chronicled by André Thevet. According to Thevet (1575: 946f), the first menstruation
was cdled quioundu-ar. The Tupinamba celebrated it with drunkenness. The young girls
had great fear of thisfirs mendtruation because the initiation rites could be very painful.
The hair on her head was cut off with afish tooth (which, Thevet sad, cuts very well), as
close to the head as possible. The few hairs that were left were singed off. The girl was
then placed in a standing position on aflat Sone where the Tupinamba used to make
necklaces.

There, those conducting the rites scratched the skin of the girl’ s back in the form of a
cross, with atooth of an animal, from the shoulders to the buttocks. Some girls were



scratched more deeply than others, depending on how much pain and bleeding they could
withstand. After that, ashes made from awild squash were rubbed into the wound. The
ashes caused pain and left a permanent scar. It was said that if the girl was not cut in this
manner, her abdomen would not do well and her children would be malformed.

Then her arms were tied to her body with cotton string and capybara teeth were strung
around her neck. This was done o that her own teeth would grow stronger and thus she
could chew cassavatuber used in making the drink caled kaouin. After that, she had to
lie down in an old hammock and was not alowed out of it until three days had passed.

During these three days she was completely covered so that no one could see her, and she
fasted--no edting or drinking. If she needed to relieve hersdf, the mother, aunt, or
grandmother carried her, taking dong ared hot piece of charcod in aclay vessd and a bit
of cotton thread to ward off any evil spirit (?) known as Mae which might otherwise

come close or even enter her genitals.

After three days had passed, the girl got out of her hammock, stepping down onto the
same fla stone used in her initiation, so that she would not touch the ground with her
feet. She was then given cassava med (farinha) to eat and roots cooked without st or
meset. She was not permitted to drink anything but water. It appears that thiswas her diet
for the first month.

During her mengtrud flow, agirl deaned hersdf with agtick about three feet long. She
remained inactive in her hammock until the beginning of her second mengtruation, which
usualy took about a month.

At the time of the second menstruation, the girl had incisons made on her chest and
abdomen, aswdl as new incisions on her back. Dietary restrictions were not as severe as
during the first month, but she was till not permitted to talk to anyone. Neither was she
permitted to go to the garden nor to do any of the things she had been able to do prior to
mengtruation. She remained in her hammock and spun cotton.

In the third month, after having been painted dl black with the juice of the genipap fruit,
agirl was permitted to go to the gardens again. The Tupinamba believed that if she did
not observe these rules, the spirit Mermona® would cause everyone to die (Thevet 1575:
946).

It appears that the Tupinambé focused a greet ded of attention upon the teaching of adullt
skills during puberty rites. Montoya (1879, according to Fernandes 1963; 272f) says that
an initiate was sent to an adult woman who made her work to the point of exhaustion.
Errors were pendized with severe punishment and the girl had to acquire skills needed
for homemaking.

When agirl’s hair had grown again to shoulder length, she was consdered marriagesble.



Métraux (1950: 204) suggests that the reason for the painful orded suffered by young
girlswasto shelter them from danger that threstens them at this critica period of
development. Fernandes (1963: 273) noted that the initiation of women among the
Tupinamba implied the observance of rites of death and of rebirth. It islikely that both of
these agpects entered into Tupinamba thinking.

There was a driking smilarity between Tupinamba practices when someone dies and the
treatment of a pubescent girl at her firs mendruation. A pubescent girl, for example,
covered hersdlf in the hammock and did not eat for the first three days of the first month.
She was congidered and treated as though she were dead, in that she was carried by her
femae rdaives whenever she needed to rdieve hersdf. This activity dso went on during
what van Gennep calls the Rites of Trangtion.

Analysis According to van Gennep. | suggest that the hair cutting and the scratching
belong to a Rite of Separation as defined by van Gennep. Tying agirl’sarmsto her body
with agtring, tying capybarateeth around her neck, secluson and fasting for three days,
being carried out to relieve hersdf--dl these were part of the Rite of Separation which
began with hair cutting and ended with her breaking her fast.

| interpret the restricted diet, the cotton spinning which could require ingruction, and
orientation to beliefs regarding the initiation rites themselves as condituting a Rite of
Trangtion according to van Gennep's scheme.

Additiond incisions on other parts of the body, continued abstinence from talking and
from any activity previoudy engaged in--such as going to the garden--were some of the
other activities included during this second stage which began with her bresking her fast
and ended with scarification of other parts of her body.

Van Gennep' s suggestion concerning the presentation of food or the sharing of amed as
aRite of Incorporation are not present in the document which concerns Tupinambarites.

| suggest that when the initiate paints hersdf with the genipap fruit paint and beginsto
return to the gardens, it is a this point that she isincorporated into the adult community,
gnceitisareturn to anorma activity of an Urubu-Kaapor adult.

Urubu-Kaapor Girls’ Puberty Rites

Among the Urubu-Kaapor people, menstruation is caled, jai (Kakumasu 1968). At her
first mengtruation, the pubescent girl enters apam-leaf enclosed room, called kapyk, for
aperiod of isolation. This enclosure is made in the deeping area of the home. It isthe
same type of enclosure used for the isolation of parents of a new-born baby.

The girl degpsdonein ahammock in this enclosure for amonth. "Her feet [are] kept
clear of the ground, lest the magic that [ig] in her should escapein akind of short circuit”
(Huxley 1963: 155). She bathes with warm water that her mother heats for her. During
her seclusion, "the girl spinsalong caraua string to digtribute to her relatives, part of



which sarves as the attachment of her feather necklace which she wears when she
abandons her place of secluson” (Ribeiro and Ribeiro 1957: 148).

On the seventh day of isolation, her father cuts her hair as short as possible using a pair of
scissors. Studies by others on hair cutting reved that it is often seen asameans of ridding
aperson of adangerous state, to end a taboo, or to purify oneself of the influence of death
or the ghost to which a person had been exposed (Fraser 1922: 258-87).

Food is given to her from the beginning of menstruation, but the diet is rictly limited.

She egts only cooked white cassavamed (U'i) and stewed white tortoise (jaxi te) until the
hair on her head grows out again a bit. Then her legs are scratched with the tooth of an
agouti, and awhite string istied around her neck with bows tied in front and back with
the same gring.

Cloth binders are wrapped around the stomach and forehead, and the girl’ s father puts
large ants (tapia &, into the binders. After she has suffered some painful bites, the
binders are removed. In a culture whereit is desirable and admirable for a person to be
grong (pyratd), the girl is not supposed to cry audibly. The Urubu-Kaapor explain that
pain isinflicted to make her strong.

Huxley (1963: 148f) suggests that this is done to atone for the guilt fedings. When she
mengruates for the firgt time, she is repesting woman's age-old offense of contradicting
man's pretensions, showing that it is she who makes children, not man. Thisis her guilt,
and by this the contradiction of the masculine world of mythology and the feminine
world of physical redity isresolved. The mythological contention is that the crestion of
human life is an excdlusve function of the male. Thisis contested by the life-producing
mengtruation; hence, asense of guilt results.

Food taboos are maintained from the beginning of menstruation for severa months, at
which timethe girl is reedy for marriage. After the hair on her head grows alittle, larger,
orange spotted tortoise (Port. Carumbé) is added to her diet. Certain fishes (jandi’aand
karaiwa) are adso added. In the sixth month, when her hair has grown long, she beginsto
edt deer, tapir, the smal wild pig and agouti. In the eighth month, she adds the large wild
pig (Port. queixada). The reason given for abstinence from dl but tortoise mest in the
early stages of first menstruation isthat a girl would otherwise go crazy and die.

A month after her first mengtruation, when the initiate comes out of isolation, her father
peels some cassava for her and she begins to perform the toasting process. She makes
balls of soft cassava and places them in the sun to bleach. She cuts and gathers firewood
for the fire and toasts the cassava grains by hersdf. When the toasting is done, she shares
some of the grains with each mgor household of the village. Then she grates other
cassava tubers, boils the mass, and makes sweet unfermented drink for her family.

After she has completed dl this--her seclusion, the toasting of cassava, and the
preparation of the cassava drink--she begins to wear the adult woman’s feather necklace.
She a0 begins to wear the women' s waistband, sewn for her by her mother of Job's



tears (Lat. Coix lacryma-jobi). At the end of the waistband are hung feathered flowers.
Thisisworn over an everyday denim skirt. The girl applies pink lipstick plant paint (Port.
urucu). to her face in horizontd lines between the eyebrows and on the chin, andin a
verticad line on the cheeks. Thisfacia application of fruit paint isfor both ceremonid and
casud cosmetics. The young woman emerges into adulthood with the assurance of her
competence to fulfill her future obligations and is impressed with the importance of her
role.

Analysis according to van Gennep. The hair cutting of the Urubu-Kagpor initiate may
be considered in van Gennep' s view, as being a Rite of Separation. Isolation, warm water
baths, scratching of legs and the tying of string around her neck are activities which occur
during thisrite, which begins with the hair cutting and ends with string tying.

The dietary taboo, cotton spinning with accompanying ingtruction in beliefs about the

rites and sexud privileges are the activities | consder to belong to the Rite of Trangtion,
according to van Gennep's frame of reference. Endurance of ant bites on the somach and
forehead is practiced during this period, which begins with dietary taboos and ends with
Spinning and ingruction.

For the Rites of Incorporation, the presentation of cassava grains to the villagers and the
sharing of sweet cassava drink with her family are central. Thisrite begins with gathering

of firewood and the toasting of cassava and ends with her adornment in ceremonia wear
of the adult woman.

Comparison of Tupinamba and Urubu-Kaapor Rites

In the Tupinamba Rite of Separation, scarification by scratching and rubbing with ashes
was practiced to assure norma offspring for the initiate. Incisions on the chest, abdomen,
and back aswdll as hair cutting were aso practiced.

In the Urubu-Kagpor rite, scratching of the initiate’ s leg to the point of bleeding is
practiced, but no scar- producing agent is used. There is no repetition of scratching nor
does there seem to be abelief like that of the Tupinamba regarding muitilation.

The modern use of scissors for hair-cutting makes Sngeing unnecessary. Other
Tupinamba activities not practiced by the Urubu-Kaapor are tying of theinitiat€ sarmsto
her body and the initia three day fast. The metaphor of desth as a part of the Rite of
Separation appears to be weakened. Urubu-Kagpor substitutions are the tying of sring
around the neck instead of capybarateeth, seclusion in aroom for amonth insteed of
being covered in a hammock for the three days, warm baths instead of the use of a
cleaning stick, and an amplified diet.

In the Tupinamba Rite of Trangition, very restricted dietary taboos were enforced
throughout two full months of secluson. Cotton spinning was possibly accompanied by
indruction in ritud beliefs



The UrubuKaapor have omitted the fast during the first three days of first mengtruation.
A rediricted diet from the first day is augmented in succeeding weeks and months. The
purpose of abgtinence from certain game is taught. Cotton spinning is common to both
groups. Orientation to acceptable sexua behavior takes place during this period. The
Urubus-Kaapor add an endurance test, using biting ants, that is lacking among the
Tupinamba.

In the Tupinamba the Rite of Incorporation into adult society began with the initiate
returning to the gardens and to other menid tasks in the third month of menstruation. The
UrubuKaapor initiate shares toasted cassava grains with each mgor household in her
village and shares sweet cassava drink with her family at the end of just one month. The
Urubu-Kaapor initiate then dons the ceremonia dress which marks her entrance into
adulthood, this being shown for the Tupinambainitiate by permanent scars.

Changes in Environment and in Rites
Leighton made the following observation:

Forces moving toward change, actud and potentid, exist in al societies
throughout the world. Sometimes these are triggered by aid programs,
more often now they are well under way when the aid programs are
introduced. In either case, these forces are the meansfor driving
development; yet instead of being harnessed to this end by the innovators,
they are frequently resisted and fought with. Because they seem
overwhelming and disorderly, they are held back; and from holding back,
it' sashort step to blocking at every turn. The flood then swells and
ingtead of turning the whed burdts the dam and sweeps whed, mill and al
away. (Goodenough 1963: 7f)

This helps to explain the acceptance of modern tools but the maintenance of distance
from and a certain degree of resstance to the outsder and his ways that has continued
among the Urubu-K agpor people over the years of intermittent contact with outside
forces.

Inan higtorica overview, | would like to suggest possible reasons for the changes that
occurred in the Urubu-Kaapor girls puberty rites. Service (1962: 113), describes
environment as having two aspects: (1) the natura (organic and inorganic) environment
and (2) the presence of competing societies, the superorganic environment. The presence
and influence of the Portuguese in Brazil congtituted the competing or dominating society
in the life of the UrubuKaapor people, and has been a powerful contributing factor
toward change in the Urubu-Kaapor rites.

When the Portuguese stopped the Tupinambéa from waging wars on their neighbors, the
ritud execution of enemies stopped. Change was inevitable. Higtoricdly, interethnic wars
were very much away of life for the Tupinamb& Y oung warriors were not considered to
be men nor could they marry until they had killed an enemy. This killing took place a&



ceremonies. The warrior was then scratched and a permanent scar was left on his body as
adgn of hismembership in adult mae society. Although scarification was dso apart of
Tupinambagirls' rites, it isnot part of the comparable Urubu-Kaapor practice of today.
Without the male counterpart, the practice may have lost its Sgnificance for the Urubu-

Kaapor.

The warrior dso had to endure ant bites on his forehead and waist for an entire day.
Although the Tupinambarites for girls did not gpparently include asmilar orded, the
Urubu-Kaapor rites dill do. This may represent an innovation by the Urubu-K aapor,
aong with the eeting of white tortoise from the first day of mendruation.

Other likely reasons for changes in Urubu-Kagpor rites are the formation of the Servigo
de Protecso aos indios (SP1) in 1910 and the ‘ pacification’ of the Urubu-Kaapor in 1928.
Increased contact between the Portuguese speaking community and the Urubu- K aapor
resulted in the establishing of SPI trading posts. The education of the children of SPI
personnd was Sarted at the posts dong with material goods. The introduction of
perforated copper plates made the grating of cassava easer. Having strong teeth to chew
cassavawas no longer asimportant for initiatesin the girls puberty rites. The

introduction of firearms by SPI personnel made the capybara scarce after atime. The
reduction in population of this rodent very likely influenced the disuse of itsteeth in the
initiate' s necklace.

Decrease in human population congtitutes another reason for change in rites. Increased
contact with dominant society has resulted in the introduction of the common cold and
other communi cable diseases among the Urubu-Kagpor. Their practice of bathing in the
cold stream to ward off fever has resulted in pneumonia and death for many. Lack of
immunization or adequate medica atention has aso contributed to their misery.

A resulting decrease in population may have contributed to a decrease in duration of the
rites. With fewer villagers to provide tortoise meant for an initiate, this specid diet has
become problematic. Girls themselves are needed even more for subsistence activities as
the population has dwindled. The period of learning homemaking skills has been omitted
from the present-day rites. Girls are no longer sent to other women for the purpose of
learning these skills. Mothers teach them to their daughters before puberty. Therites
merdly provide reinforcement of earlier learning.

The introduction of a bartering economy at SPI posts has aso contributed to change.
Contact with the dominant society since pacification has ingtilled in the Urubu-Kaapor a
desire to be clothed. The men now wear shorts, trousers, and shirts;, and women wear
dresses. This desire has necessitated having these items sewn by seamstresses at the post.
Payment for sawing is made in the form of three or four tortoises per item. The tortoise
was aso used, for atime, in bartering for certain articles of clothing, tobacco, and soap. |
believe thisincrease in demand for tortoise, dong with the decrease in population, has
influenced the shortening in duration of therites. It very likdly dso influenced how soon
other meats could be added to the initiate' s diet.



The Present-day Function of Puberty Rites

Although the Urubu-Kaapor have made changes in their girls puberty ritesto adjust to a
changing environment, they have retained the practice because it continues to meet
present day needs. The specific needs of separation, instruction, and incorporation are
met through the retention of some aspects of earlier (Tupinambd) forms, with certain
additions.

The need to communicate certain facts in symbolic mode is met: the initiate celebrates
the attainment of sexud maturity, hence the possibility of maternity; the initiate so
celebrates social maturity with its associated respongbilities and privileges. Richards
(Firth 1975: 182) saysthat "with afemale thereis additiona complication: the onset of
her mengtrud flow is linked with emotiondly tinged ideas about the power of blood--
negatively associated with danger and mystica damage; and positively with cregtive
fertility. So linked with rites of protection and purification are aso those of promotion of
child-bearing and domestic efficiency.”

Theingruction that is accomplished during rites and the post puberty orientation is one of
the mogt effective ways to tranamit culture. The vaue system of the society and its
judtification and much of the cultura heritage of the community are taught or reinforced

a thistime. In quoting Hart (1955), Spindler (1974: 342) saysthat "standardization of
experience--uniformity of training is markedly present in the pogt-initiation experience.”
He maintains that whereas childhood experienceis part of the secular world, postpuberty
experienceis part of the sacred world. It is no wonder that uniformity of training is
desired.

Spindler suggests that primitive societies, despite their margina subsistence and the fact
that they are frequently close to the starvation point, devote more care and attention to the
production of good citizens than to the production of good technicians, and therefore they
can be said to vaue good citizenship more highly than they vaue the production of food
producers. He saysthat this rdative lack of interest in sandardizing subs stence-training
whileinggting a the same time on standardizing training in the ideological aspects of
culture, may go along way toward enabling us to explain the old sociologica problem
cdled culturd lag. Change in technology is easier to achieve and takes place with less
resistance than change in the non technological or ideologicd fidds (Spindler 1974: 358).

Another need being met by the continuance of puberty ritesis that of group identity. In
their rites, the Urubu-Kagpor maintain their identity as‘dwellers of the wood', asthey
liketo cal themsdves. In spite of enduring contact with the dominant society, they have
embraced little of the ideology of the outside world, though they have accepted materia
goods and technology. They have retained their own language and have remained, for the
most part, monolingual. About 90% of the population speak only Urubu-Kaapor. Loewen
(1968: 8-15) atributes culturd vitaity, afunctiond ‘ reason-to-be', as one reason for the
retention of aminority language. Other reasons are ardatively balanced cultura
integration, and the capacity to function meaningfully under contact conditions.



The UrubuKaapor maintain a geographic distance from trading posts. This geographic
distance serves as aresstance factor to reduce the influence of the nationd language and
culture upon the community. Service (1962:8) putsit thisway: "There have been
aurvivasinto the present of ancient culturd forms which because of rative isolation
have maintained areatively stable adaptation.”

Concluding Remarks

Changes have been made to Urubu-Kaapor girls puberty rites over the years, but they
continue to meet contemporary needs. They safeguard the initiate during a dangerous
period in her life by separating her, by focusing supernatura power on the task of
insuring her a productive life through food taboos, orientation of ritua beliefs, and by
incorporating her into adult society. Celebration of her attainment to maturity is
communicated symboalicaly through ritud. The need for ethnic identity is met. Post-
puberty ingtruction effectively transmits culturd values and knowledge and standardizes
experience leading to a uniformity of training in a society which congdersit important to
produce good citizens and good communicators of their cultura heritage.

Changing circumstances can lead to change in rites either by omission or addition,
depending upon whether there is a continuing function for the rites or an emphasisis
needed for particular beliefs or vaues. Examples are the discontinuance of the use of the
capybarateeth around the neck of the initiate after the introduction of perforated copper
plates made their use obsolete, and the addition of the ant bites to emphasize endurance.

A minor socioeconomic implication aso surfaces within the Urubu-Kaapor folk society
today with the continuance of these rites. The heavy use of tortoisein these rites spells
danger of an eventud shortage in the future. Its continued use in the period after
childbirth and in bartering for kerosene in more recent years aso contribute to this
danger. The demarceation of the areain which these people live dso contributes to this
danger. Not only isthere danger of a shortage of tortoise as afood supply, but of a
shortage for ritud dietary needs. The time seems opportune for the introduction of
conservation principles or of a production project.

The andysis of ritud is enhanced by comparison with practices of the past or of the
present. Comparison helps us to put our findings in perspective and to reach a grester
understanding of what we have seen. This study analyzed the contemporary Urubu-
Kaapor girls puberty rites, comparing them with earlier Tupinambd practices. Van
Gennep'sandysis of the function of puberty rites was used as a basis for discusson.

Notes

'Urubu-K aapor belongs to the Tupi-Guarani language family. There have been
approximately 500 speakers of this language for the past twenty-five years. They livein
the State of Maranh&o, Brazil, on the tributaries that flow into the Gurupi, Maracagume,
and Turiagu Rivers. Data for this study was gethered during field trips to the village of
Xétarixa during the years 1964-67, under the auspices of the Summer Ingtitute of



Linguistics and the Museu Naciond of Rio de Janeiro. Grateful acknowledgement is due
the Servigo de Protegfo aos indios for granting authorization for the fidd trips, to

Barbara Moore for vauable counsdl, and to Fredi Tobler for trandating sections of Theve
(1575) for my use.

2During the 16th and 17th centuries, the Tupinambé were settled along the eastern coast
of Brazil asfar north as Paraand as far south as Rio de Janeiro.

3Clastres (1978) refers to Thevet's mention of a creator spirit named Monan. She dso
discusses the death of a person named Maira-Monan. Mairais the Urubu-Kaapor culture
hero. My hypothesisis that the name Mermona may be a corruption of the name Maira
Monan.
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