Ropes of sand

psychological studies of the symbolism of dreams have been informed
by the assumption that dreaming is a discrete kind of thinking that
operates by rules that are sui generis and possibly universal. Thus Freud
(1900:506) states that ‘dreams are nothing more than a particular form of
thinking, made possible by the conditions of sleep.’ Since dreams take
place without the conscious control of the dreamer, this argument goes,
they must be an ideal window to the unconscious. Recent experimental
evidence, though, reveals how much at variance dream experience, as
indicated by measurable neurophysiological events, and ‘dream
thoughts’ or recall may be (Cohen 1979:178-80). The ‘primary process’
of dreaming appears to be converted into ‘secondary process’ the instant
the dream is recalled, which means that cultural forces are brought to
bear at a very early point. Dreams may have a-universal neurological
substrate, but the dream itself is primarily constituted by a ‘symbolic
praxis’ (Sahlins 1976:196) unique to each society. Dreams must there-
fore be analyzed with reference to the other symbolic forms in a cuiture:
myth, ritual, art, and so forth (cf, Herdt, Kracke, Tedlock, this volume).
Moreover, the boundaries between dreams and other altered states of
consciousness are becoming ever more elusive as scientific research in
this field advances. There is mounting evidence that (1) certain kinds of
dreams occur in non-REM sleep, thus casting doubt on the supposedly
unique physiological correlates of dreaming (Cohen 1979:184); (2)
people in our own society regularly experience dream-like states while
awake, yet do not acknowledge these as such because of our cultural bias
against hallucinations {Davidson 1980:37); and (3) dreams and other
altered states of consciousness share common neurophysiclogical
features (Mandell 1980:426). The supposed uniqueness of dreams may
. thus be an artifact of Western ethnocentrism, a reflection of the fact that
the dreams of sleep are the only legitimate, non-pathological halluci-
" natory experiences permitted by our society. Charles Tart (1980) has
noted that all societies attempt to arrive at stable, discrete definitions of
 altered states of consciousness in order to facilitate communication. We
_ must not assume, however, that our own definitions are necessarily
_ applicable elsewhere, orthat ‘dreaming’ {in the restricted scientific sense
- of the word) is anything other than an arbitrary unit of analysis
" (Bourguignon 1972).
Some of these problems can be circumvented by taking advantage of
insights provided by cognitive anthropology, especially now that it has
eamestly embarked on a rapprochement with symbolic theory (Colby,
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Analysis can very easily impoverish the things it sets out to ixpla:]l;; '.
especially when the subject is dreams. How can we hope to make se

i ! ithout
of something as complex and alien as another person’s dream with
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Consider, for example, the question of dream symbolism. In general,
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Fernandez, and Kronenfeld 1981). If dreaming is a kind of thinking,
then it might profitably be studied in terms of its place in the total
knowledge system of a culture. What role do dreams play in the
acquisition, validation, modification, and transmission of knowledge?
Or, to put it in the terms proposed by Dougherty and Fernandez
{1981:416), what can dreams tell us about ‘principles that recur in the
active processes of sense making?’ If dreams are seen as symbolically
charged, to what extent does dream symbolism resemble other forms of
symbolic production found within the dreamer’s society? Finally, what
connections are there between the symbolic force of dreams and
processes of personal empowerment in the waking world? The following
analysis of the uses to which dreams are put by the Aguaruna of the Alto
Rio Mayo, Peru, addresses some of these critical issues.! My general
goal is to define the role of dreams in Aguaruna notions of causality.
More specifically, 1 wish to call attention to certain formal similarities
between manipulative dreams and magical utterances in Aguarun

thought. ‘

DREAMS IN JIVAROAN THOUGHT

More than 20,000 Aguaruna inhabit Peru’s northem montaria, a region

where Andean foothills and Amazonian forest effeet an uneasy merger.

In this rugged terrain the Aguaruna have traditionally supported them-
selves by a combination of root-crop horticulture, hunting, fishing, and
collecting. Like their close relatives the Shuar (or Jivaro proper) of
Ecuador, the Aguaruna are known to the outside world chiefly for their
belligerence, which in the past took the form of both intertribal and
intratribal hostilities as well as vigorous resistance to incursions by
foreigners. Today they are shifting their attention from warfare to the

only slightly less Hobbesian arenas of commercial agriculture and
resource extraction (Brown 1984). This transformation is producing =

profound changes in Aguaruna culture, among them what appears to be
a declining interest in the systematic search for dreams and visions.

Although I use the ethnographic present in the following discussion, it

should be understood that some of the beliefs and practices I describe -

especially those concerned with warfare — have not played a central part.
in Aguaruna life for a decade or more. They are, however, still fresh in. -

people’s minds, and they continue to play a role in the Aguarunas’
response to contemporary problems.
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revelations than they do about their implications. :jt should atl;o be no‘tif)d
‘ ing’ in a broader sense than we do.
that the Aguaruna construe ‘dreaming’ in : than we do.
jamd ‘to dreamn’ (Larson 1966), deno
The verb kajamdt, usually glossed as ' (L notes
isi hatlucinations that occur in the
both the dreams of sleep and visions or | ‘ atocour in the
i hotropic plants. ‘Dreaming, ,
somnolent state induced by psyc P is 2
i i lly recumbent person experie
state in which a drowsy and usua berd es
the dreamer may
nnot be seen by others. The role o ¢ dreamer may be
z‘r{::n:fﬂ;g:s?:ity or it may encompass the sort of ?ctwe'lmagmmg
identified by Douglass Price-Williams (this voh};lmt}:l). t?ﬁ 1m%(-)lftart11§::
ich it falls within
iven dream depends on the extent to which i ; he
(c)it:blgil:}f:d dream canon and on whether it is spontaneous or 1nt§ntlon
ally sought, the latter being more significant than the former.

SELFHOOD, INNER EXPERIENCE, AND THE USES
OF IMAGERY

A i be, an autonomous agent
uaruna, a person is, or strives to be, m
Agonf:tgié:gof a unique identity and who co.mpels recognition of t.h;t
\:utcc:r?omy and uni.que identity by others.* This fierce and charactt:_n:hf-:
cally Jivaroan spirit of independence, an lmpo}:tant ;spe;tisﬁop e
‘complete natural liberty’ to which the nineteenth-century ishop o

Cue:fca (cited in Stirling 1938:26) found the Shl.}ar 50 eVUires,
anifests itself in a thousand ways, great an(.l small. Ethuche rgccllb " t(;
E—)lr example, that 2 man taking leave of a social gathtinng ]saty go T(}; o

’ 1 close female relatives.

ther adult man, as well as a .
g:ﬁ?w(;se — to deliver a collective farewell, for mstan'ce - yvoulcli be t:
insult the others by failing to acknowledie bOt}]: their w;\cg:}e ,:;]:np::] :
i [ i to hearer. W

d the dyadic bond that links speaker 1
::E;':]ifgrzz peoplz in the Alto Mayo go to great lengths t](() 3;1(:'1:11 12%:1:&
currently:r in use in the village or the immediate network o tlh;,t Hach
persont needs his own name,’ they say. In the gro;xp;nnil‘ngo at often

inki i s his or

ing beer-drinking parties, everyone per orm \

g::::la(}u::;i trying to miake it heard above the din. The resulting

i i life to wonder

d one early chronicler of }ivaroan i

f:;copltl}?:y E::;"Tehead for so much noise,. a t.hroa|t for 333;;;1;:)11‘
ex(::?;matizm and a toeth for so much liquor’ (cited in Stirling 1938:45),

These examples and the many more that could be adduc‘:ed sugges:_ t?}?t
thcei\guaruna idea of self has more in common with that of the
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Amazonian societies,
To move from these notions of self
upon the world is to advance more de

, based on competence in
wills. Aguaruna child rearing prac-
tices, like those of most societies, emphasize the transmission of
practical knowledge that allows a child to become a functioning adult.
But one cannot live in an Aguaruna village without Noticing something
else: a marked concern with the ordering of inner €xperience so as to
effect change in the externgl world. Customarily, young men (and to a
lesser extent, young women) are expected to €ngage in rigorous fasting
and sexual abstinence for weeks at g time. The general goal of these
Practices is to acquire strength through the avoidance of polluting or

debilitating contacts, for instance, sweet foods, utensis associated with

non-native society, or intimate encounters with the opposite sex. A

more immediate goal is to create conditions favorable for the acquisition
of life-giving visions. In the following account, here much abridged, a
man remembers the privations he suffered during the vision quest:

ook a lot of datém [the hallucinogen Banisteriopsis sp.] and continually went
to a forest shelter. I also togk baikud [Brugmansia sp.]. My mother served me
bland manioc soup because one can’t drink much manioc beer. | took more
datém, one day, then another. And when 1 felt exhausted, ready to die, [ left it
for a while,

When looking for a vision, one can't eat chicken with manioe, or boiled
peccary or the fish kagka and wakdmpi. Salted fish can't be eaten Nothing is
eaten from metal plates or bowls, nor are spoons used, A young man can’t have
intercourse or play around with women. | was never interested in women
because I lived to take datém, baikud, and tobacco water. I'took them day after

day, for five days. Then I rested for scarcely a month before beginning all over
again,

A major purpose of the dietary restrictions is to banish sweetness from
the vision-seeker’s body, replacing it with the strength-inducing bitter-
ness of hallucinogens. This changes a person’s heart from a pale, watery

he organ regarded
as the seat of thought, enables a person to think ‘straight’ or well. High-
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quality thought allows one to perform effectively both at the level of
ical skills and in ritual operations. _ _
Ph])i:tc ame ilustrate the links between inner eXperence and]]cxtz;ngi:
control by describing how the Aguamnal a;)p}rloach t(})]l:le :r:-lnay e;n;mp]e
i ite the care of domestic fowl. I choosethisa
P e ¢ iding i t in chickens on my part nor
i because of an abiding interest : ck y "
E:i:t:f:e the Aguaruna themselves dm:c’]c a great ldvs:al of at:lej:ttuzlrln :s) t:; ti:
1 latively simple case
.« merely a convenient and re | il
i:ri:-l:iplez receiving more elaborate trealtlment in othe:t:s?::)tllzsi.n e
] i i impo
tic fowl, especially chickens, have an )
i teDronr:Ie:conomy of an Aguaruna household l?ecause they area reharll)(l:e
ls'::aurce of meat and are readily converted into cash for emerﬁg se}ef
purchases. They are generally cared for and }?wn'e]:;l by :;ﬂi:ét:d 0 e
hei d to when ill, an ‘
it that their flocks are fed, attende '
t;r;kt::(?ry anjmals. Most of the techmqutis usle]d &1{ plt'oduci n}:gj:ho);f
odated within the Western cor
flocks are comfortably accomm in oncept o}
owever, Make
ical aviculture. Alto Mayo women €0, .
pl‘E“c::ti;nclasongs called gnen,® that further mprove lthelr pr.o§pectsno£
sﬂicess in rais,ing chickens. Like other anen, t-hese Chlckelf:talSlgf s:)i rse |
Zre attributed an ancient origin, perhaps going back as far asan ;other
hen Nugkui, the powerful woman who 1ntrodu<(:1ed ml-alan;]c)c othe
o ’ icated with the ancestors.
i to the Aguaruna, freely communic _
%l'ﬂt::?t[ﬂe power ogfuanen comes from ancient sources of wnsdoml,lltl];:
o are learnt and performed by rote. To ensure that l"Ler‘ sor;lgs w;mau
S'(;{rilf:cious 2 woman who wishes to perform an anen will mhf e ioxica-
:uantity of' tobacco water, putting her in .’1 drﬁarjfl-li_l:e s:ﬁt:uog hltl: oxica
i ilently in her .
i he then sings the song aloud or silent! :
tjl\c:lr;;tsarz usually performed in complete privacy, although t;r; ssso;r;‘:
instances a woman will allow her young daughters to w1

performance.

The following are the words of one chicken-raising anen, presented

in abridged form:

- il
The chicks of the bird puush [Odontophgnl:: sp., wood-qual .]
Tiu, tiu, tiu, tu, tiv [sound of many chicks}
Tiu, tiu, tiu, Hu, t'!u
Tiu, tiu, tiu, tiy, tiu

The blood of the bird amtinte [Anhima cornuta, hotned screamer] |

Is flooding, flooding
Is flooding, flooding
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Is flooding, flooding

They do not become ill,
They do not become ill,
The blood of the anaconda
Is flooding, Acoding

Is flooding, Aooding

Is flooding, Aooding.

This small fragment of a single anen suggests the density of images
characteristic of the genre. Three animal species are mentioned in these
stanzas, each of which has a symbolic connection with, or possesses a
desirable trait that should be transferred to, the singer’s chickens. The
wood-quail (puush) is noted for its numerous chicks. The connection
between the horned screamer (amiinte) and chickens was less clear to
the people who interpreted the song for me, though it may be significant
that this large, pheasant-sized bird lays its eggs in a nest on the ground,
as do chickens. The allusion to the anaconda has multiple meanings.
The Aguaruna associate the anaconda with Tsugkt, the being who rules
the aquatic realm and controls shamanistic power. Furthermore, the
myth of Tsugki (see, for example, Akuts Nugkai ef al. 1979:134)
explains that the first chickens were obtained from Tsugki’s underwater
house. The woman who recorded the song remarked that this anen
would cause the young chicks to become so numerous that they would
‘move like a flood across the ground, like the flowing blood of the
anaconda.’ In a few short lines the song summons a powerful visual
image (the flowing blood, the flowing chicks) and an auditory counter-
part (the ‘tiu tiu tiv’ cries of the chicks), establishes a connection
between chickens and two wild birds that possess desirable traits, and
puts the enterprise in a mythic context by alluding to the primordial
source of domestic fowl, Tsugki.
People in the Alto Mayo proved just as reluctant to speculate on how
anen work as they did to account for why people dream. A few

- informants spoke of the songs as direct appeals to supernatural beings,
ki although many anen, including the example presented here, mention

- no such beings at all. What all anen do share are vivid, densely
. constructed images that connote the successful completion of the
: .activity to which the songs are directed. The logic implicit in the use of
- .anen is that people can, through internal processes of thought, direct
events by creating and controlling a more pervasive, multidimensional
order than that which would otherwise exist. (Remember that anen
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work when they are simply thought, as well as when tlleiha}reaz:ir;%
aloud.) The imagery deployed by perfom:tgrs gft:r‘;ina;im I;so active
ari i i — is considere
structuring of internal experience — IS COTS AL !
it of instrumental activity as direct physical l_nten;entlon. -
. By now it should be clear that my interpfr;tatlir.l ; (?ggg;:nd ]_,eagc N
a
ignificantly from the approache:s of Tambi |
((if(l));g)s Sl;ith of whom argue (albeit in sllghtl.y different \n;a)fs)tthzatt rf?’i%;ci
is mot;vated by an expressive, rather than }:nstrun}entt;: , 151:) ;r;t.ed a
! hat the ritual acts as
iah (1968:202), for instance, assertsE : ritu,
21:‘3b(riand gard)ening represent only a mmulatn:n‘:a ;)f tet;:l;:(ﬁ:)egy rrﬁl:(l] ::)ef
i irically valid, instrumental ac :
not confused with empirncally , i e o
i iti Aguaruna data require a more interpreta-
their practitioners. The Ag rea o magic
' . because people do not consistently dt :
tFlr(())rrlr,l l}::;zlie;logy’ nor do they deny the possibility tl'l;td%r-.actt:)c:l
activities can be accomplished through magic alone, provided tha
the requisite knowledge. . .
hafl"he in;ltrurnentallexpressive dichotomy upon.whlch tl.1e s;r/;r‘lllz(l)]h::
‘nterpretation of magic is based is, at best, a dubious one nas _
1'Irlls(tarrpli:nentall acts (‘technology,” etc.) themselves cont:}a:n :im ?xﬁre;;;:le
l 1 the technologica -
! ltural order equally informs _
aspesztsz?:nil;oﬁgmic system . . _Tools [are] constituent elerner::s of
porrr:eaningful labor practice’ (Chevalier 192.32:43). To penetrat.ee E:d
] magic one must analyze the dialectic between expresie.:v o
?lr]ls.ltr:"imenta] components of all acts and utterances, be they technolog
i

cal or ritual in nature.

THE INSTRUMENTAL EFFECT OF DREAMS

1 took datém to find game,” Kute Jiukdm ]t;ld mefone da:hz::s g\lf.:t\?r_l?:ll:e{;lf
i is village. Kute’s remnarks were o1 me U hint
along the trail to his vi the fst
i dreams can have on pra i
the instrumental effect that @ _ kit
i that some years earher
d by my questions, he explained th : .
ETZL"E};ithd lzyqshimpankcimu, a condltlc_)n that mamfest_s 1tsv.=:lf;fva::sI aal
cf]ronic inability to encounter game animals. :;:ftﬁr t}'y:)ninsdatém
traditional remedies with no success, Kute took the hallucinog:

in the hope that it would help him see the animals that had for so long .

eluded him. Inhis datém-induced dream, he did see animals —scores of

themn, he said, of all the desirable species — and shortly thereafter his
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hunting ability was restored. He stressed that it was seeing the animals in
this dream-like state that effected the cure.
Karsten's (1935) description of Jivaroan culture, more than forty years

before my convetsation with Kute, provides a nearly identical account
of a hunting vision:

When a Jibaro Indian for instance drinks a narcotic at some of the feasts, his
visions have special reference to his domestic and economic life. . . The
Indian sees all sorts of game, wild turkeys, toucans, parrots, wild pigs, etc.
When the sleeping Indian has such visions, it may happen that he suddenly
starts up in excitement, points with his fingers at the birds and animals he
fancies he sees, and exclaims: ‘Behold, behold! Give me a blowgun, I want a
Blowgun, I want arrow-poeison, [ am shooting game to eat it, | am eating pig’s
flesh, I am eating hen’s flesh, I am eating the flesh of the hog [peccary), the flesh
of the hare [agouti] etc. At such moments he must be held down on his bed by

his comrades, but the fact that he has experiences of this kind is interpreted as a
favorable omen by them. (Karsten 1935:446-7)

Although Karsten calls this dream an ‘omen,’ the term is altogether
inadequate. The Aguaruna regard this dream as a virtual prerequisite
for a successful hunting career, and it is periodically renewed by older
men when they find that their hunting performance falters. It bears
pointing out that the dreamn, rather than being the spontaneous event
implied by the term ‘omen,” represents the culmination of an extended
process that begins with a period of fasting and sexual abstinence,
continues through the consumption of disagreeably bitter hallucino-
gens, and concludes with an unusual sensory experience: the sight,
sound, and smell of numerous game species parading before the
dreamer. The experience is thus the endpoint of a cultural recipe, an
established set of procedures that are informed by an instrumental
purpose. The parallels between this vision and anen are striking. In both
cases the actor consciously enters a dreaming or dreamlike state and
then orders his thoughts so that they consist of highly evocative images
favorable to the accomplishment of the task in hand.

The dream experience most highly esteemed by Aguaruna men is the
establishment of contact with an ancient warrior soul (ajiitap). The
dream is essential for any warrior who hopes to survive combat. Because
of the dream’s importance, men are willing to undergo the most extreme
hardships — weeks of enduring a restricted diet, lonely vigils deep in the
forest, and frequent use of psychotropic plants ~ to obtain it.

Ajttap dreams typically have two parts: an initial vision of a terrifying
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' -oht that the dreamer must confront and
beaSthorf Cl?n‘:f;lt; ablaei:taﬁfil:ﬁzam (sometimes separated _from the furst
o dayor ore) in which the ajttap presents himself to the dreamer }11“
byade ?r ™ and tells him of his future victory in battle. A man w. :;
hum}‘“ on-gh a vision is calied kajintin, ‘owner of a dream,
TeCf?lVC; X ne who has had a vision.” His outward manner beconl::ls]
};i::tf?ﬂtn:]) self-assured because he knows that his enemies cannot

i 139).7 _ .
hlr’?"lg(;flscl:_ll':;rsnz; \lf?s?jnl-segkers tend to portray the sl‘ncger E:lsf:t }F;thl::ct:‘z
fignre who will die if an ajatap d?ses gI]Ot :323?;‘; sr(::;ra 1 ttlerz;(r:rest sheiter, [
can | e you:?l'lgi??eoggrf:;}g(SeeaPélizzaro 1976:101-60.) It appears
WP e wéul vision depends more on the response of a capricious
th'a’t ) SU}‘:CI:S;“ the purposeful acts of the vision-seeker. Yfet most mr;[i
O tt]a do succeed in their quest, if necessary by taking powle_ u
aP}JE‘m" gus hallucinogens such as Brugmansia to specfl thlpgsta o?dgi.-
P rratives frequently mention men who, by dmt.o. ex raoth )
R s, e able to accumulate ever more powc;rful visions so I;a
o ¢ nowned warriors and Jeaders of raiding expeditions. N ¥
the! bec?'me i’ se personal effort, a warrior establishes control over hls
:;‘;:T:l ?mlang]g ::ndrl;ereby increases his ability to structure events in the

o lready moted the similarities between magical SONgS amdf
’ l}aVC 'a'reas fmd there is evidence that ajtitap visions share m;ny o

}tlkllmt":ﬁ: lsi;::llit’ics. Men reveal their ajitap vis.ions in a forma;m;es:rri
dei:ls:ratioi (kaja tigbau) that occurs prior to a raid on a::i enfar::l);ion b;] t
have never bac OB ttotnlilca(s)riez:ndl::lr:llishzz by Mi,ldred
fOﬂUﬂatfiig);Sf; engltn:s darefar:tlt t::nslation of the entire declaration,
]f_cl?lll.z)::ed by a l.)rief sample of the original Aguarund I:velxt.1 o

is i isi i en while sleeping. 2. U,
{?;:!;f: g:g?f?lll vlrllrsl lssuggciufte?tviltssl Ogl:e:,t}ll':z:s.w 33.8 ite said, ‘Where someone 15

a ) J l ll g & ) C Elt cs, gl tll ‘ ll In 1€ ‘EI gB’ lplllg DLt ﬂl:
i 1 .l . . -
kS on hls aba" one trail. i- ] elllaps ]IC 1 y € five. 7. aklng that e!y
tlaC smyr la Vv 5 I Vv

1 will perhaps actually choose a relative. 6. T will change his trail intoan
one,

baudoned trail. 7. Forming a single file of the children, happily T will lead
abando 7.

ivi ip of manioc
i _ 8. Giving each of thema sipo ;.

them o wbere Wllllc\:r)ﬂﬁrer:; tg]ei:]nsing]e file, to where | will kill in ,revc:ng:[:{'E
this, the wind was blowing, “Whoooo, whoooo,” over _

soup, with great joy

o l:r:l:lw ing?zmlgo He was standing in 3 whirlpool of dust and Jeaves, like
again . 10.

164

Ropes of sand

smoke, over and over again making a sound like a dried skin {being folded haclk
and forth) ‘Baom, boom.’ (Larson 1978:398-9)

Literal translation, lines 9-10 9. taku, taku / dase, dase [ tupuu, tupuu /
awajtakua, awajtakua ‘saying, saying / wind, wind / whoooo, whoooo / doing-
over-and-over-to-me, doing-over-and-over-to-me.’ 10, Tsakaipia, tsakaipia /
tmanun, imanun/ bukui, bukui/ awajtakua, awajtakua / duwapea, duwapea /
fmaanaa, imadnaa / kikug, kikug / awa awajtibi, awa awajtibi ‘whirlwind-of-

dust-and-leaves, whirlwind-of-dust-and-leaves / like-that, like-that / smoking,

smoking/ doing-over-and-over-to-me, doing-over-and-over-to-me/ skin, skin/
equal-to, equal-to / boom, boom / he-did-this-very-much-to-me, he-did-this-

very-much-to-me.’ (ibid.:397-8§)

Although the dream declaration is spoken in a loud, rhythmic style,
as oppused to the soft, sinucus quality of a magical song, the two share a
similar structure. Both consist of repeated phrases, a highly compressed
vocabulary, and a series of evocative images related to the intended goal.
In the case of the gjiitap vision, these images include the metaphors
‘wiping out tracks,” and ‘abandoned trail,” augmented by the
onomatopoeic words tupuu and kikug, which suggest wind and drum-
like percussion respectively. '

Any analysis of this dream declaration must take into account the fact
that, unlike magical songs, it is presented in a public setting.
Unfortunately, detailed information on the social circumstances sur-
rounding Aguaruna dream declarations is not available. Hamer
(1972:139-40) reports that in the evening prior to a head-taking raid,
Shuar warriors reveal their dreamns to one another. One may then
assume that an important function of the declaration is to enhance a
warrior's reputation while at the same time helping other members of
the raiding party feel confident about the expedition’s ultimate success.
That this particular speech act has a persuasive intent need not, in my
view, dramatically change our interpretation of it. Indeed, it is the

i evocativeness of the dream text’s imagery that makes it both effective in
. the practical sense (i.e., by giving the dreamer power to prevail over

enemies) and persuasive in the social sense.

I suggest, then, that the most powerful dreams known to the
Aguaruna, those concerned with hunting success and warfare, exercise
control over the world in much the same way as do magical songs. The
efficacy of both is based on the proposition that human beings influence
events by creating order and simultanecusly avoiding or neutralizing
soutces of disorder. One creates order by bringing the appropriate
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ask, that the ability to interpret and control dreams is so commonly
linked to power relations in Amazonia?

Richard N. Adams (1975), in an extended meditation on the nature
of social power, states that the kind of power characteristic of smali-
scale, unstratified societies is ‘allocated’ power, that is, the power which
many individuals grant to one. People grant allocated power with the
implicit understanding that it may be withdrawn at the grantor’s
pleasure. Adams further argues that in these small-scale societies (i.c.,
foraging bands and tribal villages) there is very little power to grant.
Domestic units tend to be relatively independent of one another. There
are few durable goods that can be accumulated. Exchange relations are
too simple to offer much in the way of political leverage. What power
there is tends to be based on what Adams calls ‘skill authority,’
demonstrated ability to perform essential tasks. The Aguaruna kakdjam
is typical of this pattern. His authority comes from known fighting skill
and control over visions, often complemented by a developed sense of
diplomacy that helps him suppress internal conflicts within a raiding
party unti] the raiding expedition 1s successfully completed. His formal
leadership role lasts only for the duration of the expedition, and his
followers are free to withdraw their support if they oppose his decisions.

In these circumstances of power scarcity, the acquisition, interpreta-
tion, or control of dreams may be an important means of demonstrating
competence beyond that which is required by immediate practical
necessity. Through dreams, leaders amplify their skill authority by
extending their abilities into the realm of altered states of consciousness.
And since dreams are common currency, people in positions of power
can accumulate potent dreams without taking from others; they can
hoard without being stingy. Dreams are not, [ hasten to add, the only
source of authority beyond practical competence: rhetorical skill and
ritual knowledge are alternative sources that come immediately to
mind. But dreams have several qualities that make them likely vehicles

 for the expression of authority. Their complexity invites interpretation

by people who have accumulated experience in this field. Their
mysterious nature suggests a link to the numinous; by extension, control
of dreams implies control of obscure but powerful forces. Nor ean we
disregard the possible connection between dreams and the psychologi-
cal functions of leadership (Kracke 1978:191-205). Through a special
sensitivity to the meaning of dreams, a leader may be able to give voice

to unconscious concerns that his followers are unable to articulate. This
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adeptness ultimately contributes to his ability to mobilize the support of
others.

In more complex societies, dreams play a reduced role in power
relations. Here power can be exercised by other means: accumulation of
durable goods, control over exchange relations or strategic ‘resources,
the use of military force, and so on.? People may still turn to dreams for
guidance in personal matters, but dreams figure less prominently in the
allocation or delegation of power at the highest levels. There may be
instances in which rulers consult diviners or priests who derive informa-
tion from dreams, but the power of the ruling elite exists independently
of such functionaries, and the influence of their pronouncements is
sharply circumscribed. Indeed, in stratified societies dreams become a
subversive force associated with social protest and messianic move-
ments. In such instances dreams empower the weak, not the strong.

The dream concepts that [ have described here do not by any means
exhaust all Aguaruna thoughts on the subject, and this essay must be
considered a preliminary account only. Yet the data do provide a
convincing demonstration of what Lévi-Strauss is driving at when he
speaks of the ‘complete and all embracing determinism’ of preliterate
thought (Lévi-Strauss 1966:11). Rather than viewing dreams as subjec-
tive mental phenomena bearing little relation to events outside of the
dreamer’s mind, the Aguaruna use dreams and altered states of con-
sciousness as bridges between self and other, as sources of imagery that
can be consciously appropriated to alter the dreamer’s world. With
typical energy, they have leamed to shape what Borges (1956) calls the
‘incoherent and vertiginous matter of dreams’ into a powerful instru-
ment of the human will.
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Kensinger, Gillian Feeley-Hamik, Robert Cré
anad Nt(i)rrnan. Special thanks go to Willialic il.l,l\?;:icririll for
::a ;;cﬁ;c:gdvsi;;g:;‘nents during our many conversations about

Z. The orthography of Aguaruna words cited in the text follows
the system now in use among the Aguaruna themselves. All
lettgrs are pronounced more or less as in Spanish excepé e
(wh_xcl} Tepresents the high central vowel 1), g (pronounced like
ng in ‘ring’), and b and d (pronounced like mb and nd
respectively). Accents fall on the first syllable unless oti;erwise
noted; they have not been marked in the Aguaruna passa,
quoted from Larson 1978. passage

3. This brief account of Aguaruna concepts of altered states of
consciousness cannot do justice to the complexity of the
subject, about which there is still much to be leamnt. For the
people of tl‘ie Alto Mayo, ASCs seem to be defined in terms of
three axes: dreams’ (kaja), ‘visions’ (at least three specific
categories urllmarkcd by a general cover term}), and ‘intoxjcation’
(nampét). Significant visionary or dreamlike experiences ma
occur when one is slesping, while one is intoxicated by Y

psychotropic plants, or both; they may also occur spontanecusly.

during an ordinary wakin i i
] din: g state. How shamanic trance fits
this pattern is still unclear. Shamans definitely seek e

‘intoxication' to treat patients, but their trance is not thought of-

asa kll"ld of clr_caming. See Kracke (1982) for an illuminating
dlscusmonlof similar issues among the Kagwahiv of Brazil ¢

4. Newborn infants represent a notable exception to the idea of a
bound'ed, autonomous self, since they retain an intimate link
to their parents for the first months of life. This link is
expressed in the belief that a negnate may be adversely affected
by'contacts between its parents and certain dangerous species of
animals and plants. If the father of a newborn child encounters
a snake or some other taboo species while walking along in the
forestl, the infant may contract tapikbdy, a potentially fatal
c:mt?:hon caused by the snake’s attack on the infant’s soul
Similarly, parents do not eat varieties of food that may induce
tsuwggdgamu, a severe form of diarrhea, in their baby
Implicit in these beliefs is the notion that a baby’s expe'rience is
somehow tied to that of its parents until it is old enough to

] move independently of them, i.e., at about cighteen months.

- The similarity between Aguaruna and Western ideas of self
may be partly responsible for the enthusiasm with which the
Alto Mayo Aguaruna have entered into extractive activities,

CUIlllllCl’Clal agl'lCl.tltu[e and tllC re; ]O“al ma kct y 'C"l n
Ly
’ g 5Ys 1

. 6. The similarity between the word anen (aneg in Larson’s
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Shsatr?:nso?'rwhite beads.” Whether the dream exists frolrn tl\}/lle .
;odr dguring the dream declaration is unclear from Atdq aty}/1 >

cgunts. People do say that when a dream-possc;sor les; A
?!‘;cam Jeaves his body with a thunderous roar to become

iitap in its own right. _ _ B
cgut:rp lir:1g that control over economic affairs _and mll]ltar); force

. isya rg:;re important aspect of politilcfal pct)'w_et? in ;tzf:; :le;et "y
: eties than are nitual and symbo ic activities,

' §OClef::tS G:cr:'tz (1980:123) calls the ‘worn coin of E;Lt;pean o
!3 wl ical debate’. Although Geertz m?kes a powerfu 'Casi .
ih?c‘;glltral importance of liturgy in Balinese statte ltjaill:l(:éed:;sto

S _— .
ion that similar conditions obtain in most s e
::::gf:;:)t;?tcd by much more evidence than he is in a position

to present.
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On classifying dreams’

BENJAMIN KILBORNE

Your young men shall see visions, and your old men shall
dream dreams.?

Acrs 217

The quoted lines from the New Testament call attention to the
important differences between dreams and visions as linguistic,
perceptual, and cognitive categories. Furthermore, they remind us that
in many societies dream classification has a great deal to do with social
hierarchy and status. It is a fact eminently worthy of investigation that
whereas it is commonly believed that thought systems have evolved
from simple to complex, according to some sort of progression toward
increasing complexity, dream classification apparently is most elaborate
in cultures other than those associated with the modem Western
rationalist tradition.

It is a fair question to ask what the absence of an elaborate system of
dream classification in our own tradition might mean when compared
with the presence of elaborate systems in the ancient Near East, in
ancient Greece, and in modern Morocco. Can the absence of such a
classificatory schema imply that classification is in all cultures subordin-

ated to human concems about areas of experience perceived to be of
importance??
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