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This thesis addresses the phenomenon of &stidution among native people, which
has emerged as a central issue within the broaaeext of State-indigenous people
relations in the last two decades. By focusingdorms of land and place among the
Mapuche people of Southern Chile, it approaches tastitution as a process in which
two different understandings of the meanings assediwith ancestral land, one of
Mapuche people and the other one of the Chileate Siee brought together. This
encounter is characterised by both unresponsiitadds by functionaries working
within the bureaucratic and legal framework andybgiuine misunderstandings on the
significance of ancestral land for the Mapuche peddore specifically, divergences
are centred on the issue of cultural continuityvaetn Mapuche residing in rural
communities and the dwellers of the demanded aatéshd. By following the
implications of the idiom ofuwiin as the specific geographical location of theingg
for each Mapuche person, this thesis illustrates the significance of ancestral land

coexists with ambivalent feelings of distance talgaihe ancestry.

The relation between Mapuche people and tbedlity is central to the analysis of
land claims. In this thesis, the claim made by Mdggupeople that their ancestral place
of origins is both a given element of the indivilaad a necessary condition in order to
be Mapuche will not be taken as a discursive ddtmn of identity. Rather, by
focusing on both the relation between human andhuwnan components of the local
environment and the significance of tiieviinas a potential determination of Self and
Otherness at different levels, the local ethnogyapii unambiguously point at the

salience of the relation between Mapuche residamdsheir local surroundings.
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1) Map showing the location of the Ninth region in Chile. Field site is marked in blue (map
modified after Rojas 2007).
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2) Map showing the location of Comunidades Indigenas (in pink) in the Ninth Region of
Chile. The municipality of Traiguen is marked in blue (map compiled and kindly
provided by the Subdireccién Nacional Temuco of CONADI on December 2007).
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3) Map showing the location of Comunidades Indigenas in the municipal territory of
Traiguen. Yellow and green spots correspond to properties recently transferred to
Mapuche beneficiaries. The Indigenous Community Manuel Contreras is marked in red
(map compiled and kindly provided by the Subdireccién Nacional Temuco of CONADI
on December 2007).

4) Map showing the South Eastern Sector of the Municipality of Traiguen. The town is
marked in red, while purple dots stand for the households that lie within Reduccién
Contreras (map elaborated during a local survey and kindly provided by Cristian
Ramirez).



Reduccion Contreras, Traiguen, Chile: June 15, 2008

Two years after submitting their appeal #ord restitution, Comunidad Contreras
received 365.64 hectares of land from the ChildateSwhich had previously belonged
to the agricultural estate of El Huadaco. Soorr &fgaring about the successful
conclusion of their land clainthe residents of Comunidad Contreras believedthizat
historical event called for a large celebrationriDg a meeting held immediately after
the transference of El Huadaco, the assembly afah@munity agreed that a ceremony
should be held to celebrate their achievementthdwords of Jos€ontreras, the
representative of the community (@erken a Mapuche term that my informants
translated to me in Spanish as spokesperson) gedgbat a “smalhgillatun” should
be organised. The ngillatun ritual is a ceremosyitg from two to three days, which is
held in most Mapuche areas once every two or fears/ In this case the residents of
Comunidad Contreras agreed that only certain phafdbss ceremony, such as the
dances and collective incantations, were to magktyginning of their festive

celebration.

Two weeks after their meeting, on an unusuaflym Sunday morning, the residents
of Reduccion Contreras congregated around the Eogeroom of El Huadaco estate.
A small branch of cinnamon treyeMap. orcaneloSp.,Drimys winter) was placed
in front of the storeroom. The cinnamon tree idaapcommonly used to adorn the
rewe altar, itself a carved trunk standing in thddie of the ceremonial ground known
as thengillatunwe Eventually all the residents who have made tivay to EI Huadaco
from their houses, were congregated around thd@angnch The masatuna type of

dance composed of linear and synchronised moveréatternated lines of male and



female dancers, marked the beginning of the ritDate the cadenced sound o th
piflka flutes stopped, all attendees got close¢h&small temporary rewe, while
remaining in lines. Nely Cheuque officiated thedlipun, a rhythmic incantation
directed to the main deity Chaw Dios or Chaw Ngéeec¢ which my informants had
described to me as equivalent to the Christian &wbrevered according to Mapuche
tradition @ la MapucheSp.).

A couple of years earlier, Nely, the wifetloé lasionko of the community, was
chosen by her neighbours to fulfil the same rolatagl organiser of her deceased
husband. This role is typically attributed to mecading to the principle of
primogeniture, but her exceptional knowledge madby lthe most suited person to
organisengillatun rituals. During thdlellipun incantation, she expressed her
gratefulness for the restitution of El Huadaco askled Chaw Dios to ensure strength
and unity to the community. Another roundnedsatundance marked the end of the
llellipun and after a few minutes the music stopped agdia.altendees slowly
gathered in the proximity of the warehouse. Waekentook the floor, quickly followed
by the council memberslifigentesSp.) and numerous residents. The speakers
emphatically thanked all those residents who héigedg participated in the lengthy
arbitration with the Chilean State, and invited &méire community to remain united
and endure in its effort to attain the restitutafrihe rest of their ancestral territory. At
the end of the speeches a large meal began, degtalme by some residents as
misawun a term roughly translatable as the sharing ofl fdeat, soda drinks, wine
and fried bread known a®paipilla were consumed first among family members
gathered in small groups and later mutually offeasebng residents. Songsafmbia
ranchera,the party music in the Chilean countryside, wesyiplg in the background.

The first event held by Comunidad ContsereEl Huadaco was a day to be
remembered for all neighbours. After more than y&rs of ownership by winkas, the
term used to indicate non-Mapuche people, El Huagas once again Mapuche land.
Some male residents knew this property quite vaslthey had been working there for
years. One of the consequences of the historicaless of land dispossession was
indeed that most families in Reduccion Contrerasyther rural areas, had needed to
complement subsistence farming with wage work. @aiwas the first in which the
neighbours of Reduccion Contreras had travelldiedoordering property of El

Huadaco not to look for employment, but ratherdthgr there as owners of this tract of



land. This episode exemplifies a tension that mifl throughout this thesis. Ancestry
and novelty are two terms that immediately commitad. On the one hand, the small
ngillatun held on the recently assigned land property dfiiddaco reflects a wider
context of continuity with the past. As my informsifrequently explained to me,
dances such as the masatun and the llellipun iatantare carried out according to a
careful reiteration of the teachings of the ‘anti@mes’, in order for them to be
successful and to help the ritual congregationrattiavine intercession. On the other
hand, the ceremony held in El Huadaco was charseteby the creative use of
different ritualistic elements that at first sigigpear to contradict local interpretations
of the necessity of unequivocally reproducing atreépractices.

This episode epitomises a tension centrabtdezmporary indigenous societies.
Political action among indigenous people is ingpivg developments in the politics of
recognition and human rights that have occurrdtiénast three decadésanger and
Mufioz 2003 and Yashar 2005). Yet social movemarténapired by the promise of
cultural revitalization to bring back ways of lé&d customs threatened by modernity.
In this process, images of cultural continuity anpany political action inspired by
concerns over cultural loss. Environmental degiadaiften stands as the visual
depiction of a wider sense of loss (Kirsch 200BndL. claims are perhaps the
guintessential example of this tension. On thelared, demands of restitution of
ancient territories are founded on the claim theiiucal continuity is necessarily
predicated upon ancestral land. On the other, thgept of indigenous claimants is
characterised by issues of “hybridity” and “cultuess” that anthropological research
has paid great deal of attention to. What is mibwe)egal mechanisms of land claims
founded on the saliency of landed property areddsavith indigenous-land relations
(Abramson 2000a and Nadasdy 2002).

Anthropology has long been interested in irdmus-State relations. In particular,
social movements have been thoroughly investigdwexligh a focus on the cultural
implications of political action. Indigenous mobdition has been a fertile field for the
advancement of the debate on identity politics (@maand Jackson 2002 and de la
Cadena and Starn 2007). Central to the study gbaligics of indigeneity is the tension
between modernity and tradition that runs acrostttire field of relations between
indigenous and non-indigenous peopdimntity politics seem to have provided a
convincing solution to this tension. By drawingrfr@onstructivist approaches to social



movements (see Melucci 1989 and Escobar 1992%tthy of the politics of

indigeneity has proposed a scenario where idecditybe appropriated and remodelled
through political action. The politics of indigetyehas drawn attention to the agency of
the social actors who are given the ability to daddyfting identities. Meanwhile,
society no longer exercises a limitation on humainayiour, but rather offers a vast
field of possibilities including that of redefinirape's identity through politics.

| contend that something is lost in this ajgjgio Identity politics and constructivist
approaches to social movements share an atteotitye implications of collective
action, but the motivations that inform mobilisatio the first place are often out of
focus. The particular case of land claims invitegaiquestion whether or not political
processes involving indigenous people can leadltaral revitalisation and the
articulation of new identities. Similarly one caskadow claims centred on the salience
of the land-people relation are used as a rhetl®sicategy to clearly define indigenous
culture. This thesis will partly avoid these quess$, as the analysis of Mapuche land
claims will show something perhaps more banal. Atreéland matters to the Mapuche
people for no other reason. The celebration of Godad Contreras for the restitution
of their historically dispossessed land clearlystrates the consequences of land
restoration as a form of indigenous collective@ctit does not, however, show why
they are there in the first place. | believe thathsa question can be approached only if
we look at the meanings associated with the placeigins by the claimants and the

political action to protect and restore it. Thishe objective that animates this thesis.

Scope and organisation of this thesis

This thesis is about land claims among the Whap people. More specifically, it
focuses on motivations behind demands for restitudif ancestral territories lost by
Mapuche communities in the last 150 years and laow testitution, as a process
involving Mapuche communities and state officiasposes differences in, adoptions of
and misunderstandings of the meanings attributdahid and place by Mapuche and

non-Mapuche ChileansThrough the principles of the 1993 Indigenous l(aey

! This particular expression is consistent with local idioms of identity that will be

mentioned throughout this thesis. Mapuche people can refer to non-indigenous Chileans as



Indigena 19.253), the Chilean state has openepdbsibility for negotiations on land
disputes between Mapuche communiti€srounidades Indigenpand landowners,
which in many cases have been latent for severadis. The agency CONADI
(Corporacién Nacional de Desarrollo Indigena) spomsible for both arbitration of
disputes and for programmes of land subsidy thigetaMlapuche households and aim at
improving their economic development. While largads have been deployed to
relocate Mapuche families onto properties boughthleystate from non-indigenous land
owners, many land disputes remain unresolved. Smmmenunities have accepted
relocation into distant properties, while othergénpersisted in their demands, when the
owners of demanded land refuse to sell their ptgp&he Mapuche conflictconflicto
MapucheSp.) is a much debated topic in Chile, since imyrmzases land disputes have
resulted in occupations and other forms of mokiteaby Mapuche communities that

have been met with police repression.

This thesis is meant as a contribution toritie anthropological discussion on
indigenous collective action. Since the 1980s etimergence of extensive social
movements with the subsequent expansion of thetel@epaindigenous rights in Latin
America has invited many analysts to rethink caregsumptions about modernity,
democracy and indigenous identity in the regionmdrous studies have highlighted
the role of indigenous movements in the redefiniod the Latin American nation as a
multi-ethnic state (Van Cott 1994 and 2005, Laraget Mufioz 2003, Maybury-Lewis
2002, Postero and Zamosc 2004 and Yashar 20053eTduatributions have provided
insights on questions of identity politics in Latkmerica by focusing on indigenous
reactions against assimilatory policies and, mereegally, to State control. Such
approaches, however, also have certain limitatiOme is particular central to the scope

of this thesis.

While works inspired by the paradigm of idgnpolitics have soundly suggested the
need to look at certain contemporary processesniitidigenous societies, those local
motivations that animate the political strugglehe first place are often left in the
background of the analysis. Since Kay Warren’s §1%@minal work on the Pan-
Mayan movement, several anthropological works hiawstrated the dynamic nature of

identity and the processual character of Amerindmvements (de la Cadena and Starn

"winkas” or “Chileans”. The term Chilean is not exclusive and Mapuche people tend to consider
themselves as Chileans. Accordingly, for the Mapuche people to be Chilean can be equivalent
to be a winka and to come from this country.



2007, Garcia 2005, Warren and Jackson 2002). Agestigd by Warren and Jackson,
the analysis of the discursive practices of indggenmovements allows the possibility
of not “proving or disproving a particular esselisied view of culture but rather
examining the ways essences are constructed itiggand disputed in political
rhetoric” (2002: 9). Echoes of constructivist apgarioes to collective action, which have
been generally developed within the sociologicaihfework of social movement theory
(see Melucci 1989), can also be found in anthragioéd works on social movements in
Latin America (e.g. Escobar 1992 and Caldezbal. 1992).

Indigenous movements have usually beenoagped through constructivist
paradigms shared with the more general study odsomvements. In the narrative of
identity politics, which is applied to indigenousllective action, mobilisation is the
way through which identities are reshaped. | belignat a focus on identity as the result
of a constructivist process might be misleadinthaanalysis of indigenous land
claims. In contrast to other contemporary sociavemeents, such as ecologist and anti-
capitalist movements whose influence often exteadisdigenous organisations, the
major question to ask about Amerindian collectsvaat about the emergence of new
ethnic identities, but rather the motivations behpolitical action. Hence this thesis
will pose a central question. How is the relati@tvieen indigenous people and the
State informed by the cosmological significancéhef object of the political action?
More specifically, how are land claims and negaira shaped by the meanings
attributed to the demanded land by Mapuche peonldtee interpretations of these
meanings by state officials? The major implicatddrthese two questions is that the

focus is here taken back to the motivations bepoidical demands.

To look exclusively at the consequences dective action on local articulations of
identity provides an image of agency that in somagsacontradicts claims by
Amerindian people concerning the power of theimeo®gies to direct their relations
towards the object of the political struggle, landhis case. The claim that Mapuche
identity is framed by their relation with ancestiedd will be the starting point of this
thesis, which aims to illustrate the link betweeagJdche people and their locality as a
salient condition, rather than a metaphorical aldéiton of identity and difference with
thewinka, the category employed in reference to non-indigerpeople. Hence, this
thesis will develop the analysis of the relatiotmeen Mapuche people and the Chilean

State by focusing on notions of land, place andrmghg that are constitutive of



political action. Latour’s (2005a) persuasive iatibn to develop an object-oriented
approach to political analysis, defined@agpolitik, is taken in this thesis not as a
heuristic agenda informing ethnographic researphiori, but rather as a suggestion
inspired by the same ethnographic experience oigbexposed to practices and

articulations pointing to the cosmological sigrgince of land and locality.

The relation with ancestral land involving pdeche people will be presented as a
compelling form of self-determination that coexigith others, such as the articulation
of identity founded on an inherently Mapuche forfisaciality. In particular, the
significance of ancestral land as a form of setedaination emerges within the
relational context of land arbitration, in whiclotedness becomes the focal point for
establishing contrasts of alterity with twnka The Mapuche relation with their local
surroundings will be explored by focusing on thégmof tuwin a term that can be
roughly translated as place of origins and refeh&ogeographical space associated with
one's descent. This concept is central to theficiation of the main argument of this

thesis. Let us briefly sketch it.

Tuwiinis where the origins of each individual can be fhulccording to the
customary rule of virilocalitytuwiinis the primordial location of agnatic descent.
Significantly to the scope of this thedigwinis considered a given element of the
person and its influence extends to the behavibal sndividuals sharing the same
place of origins. This is similar tkiipal the other central concept of Mapuche
personhood which can be roughly translated as desEkis notion otuwinultimately
emerges as a form of determination of Self and @#ss, which is extended to
Mapuche people from other locations, and toviirkaOther, whose unpredictable and
deceitful behaviours are associated with their ofgdness and lack ediwin Two
major implications of this notion will be central iny ethnographic analysis.

The first implication is that Mapuche self-detnation is centred on the condition of
rootedness. As the rest of the thesis will clagiif-determination is a complex issue
involving different features. This thesis focusesome central aspect, namely the
relation between Mapuche people and their ancdstmdtiory, which emerges clearly in
the context of land negotiations with Chilean a#is. Mapuche identity is thus
predicated upon rootedness to the ancestral lamalinplications of the need to protect
and endure in the place of origins clearly emesga eonundrum for the Mapuche. In

order to be Mapuche - that is a people definechby tondition of rootedness -



practices and lifestyles of th@nkassuch as land titles, documents and Spanish
education have to be adopted, and residents naedistémce themselves from their
ancestors whose superstition supposedly made tbearrfess against land
expropriation bywinkasin the last 150 years. Such an adoption is hightyplematic

and is generally associated with the idionawinkamientoThis idiom refers to the
process of becominginkalike, which is both desired in order to adopt posver
associated with theinkaand is despised inasmuch as non-indigenous peadiech as
reliance on documents and invasive agriculturdinieqes, represent a potential threat
to customary practices centred around respyesténMap.respetoSp.) towards the
physical surroundings and other human beings. ‘5[ indeed the other major form
of self-determination and is partly lost as a restithe desire to preserve theviinand

thus endure as Mapuche.

The attention paid in this thesis to the comundcentred on the relation between the
significance otuwinandawinkamientaeflects Viveiros de Castro’s view on
anthropology as the “the art of determining thebjgms posed by each culture, not the
art of finding solutions to those problems poseabyown” (2003: 9). The second
implication of the model aluwiinrefers to another ‘problem’, this time not posgd b
the Mapuche people. | am referring to the ambivaddretween the significance of
ancestral land and perceptions of distance witldtnelers of this land, the ‘ancient
ones’. This ambivalence is perceived as such bie@mhistate officials and thus
becomes a real ‘problem’ in land claims. In faleg apparent discontinuance with the
customs of the ‘ancient ones’ can threaten theesscof land demands. There are two
reasons for the seemingly ambivalent perceptidgh@fincestors, who are remembered
for their ‘respect’ and knowledge and yet blamedtieir superstition that made them
powerless when confronted by twenkas Firstly, desired discontinuance with the
ancestry emerged in the context of contact withatimkascentred on land loss and
exploitation. Secondly, according to the modeldahtity presented in this thesigwiin
is better understood as a potentiality for the mheit@ation of the individual rather than a

reiteration of the influence of descent and placerigins.

Having clarified the major implications of thetion oftuwinon both Mapuche
determination and the process of land claims, wescanmarise the major points that
this thesis will develop into a simple argumentisTthesis will show that ancestral
Mapuche land claims are framed by the notiotuafiin as the potential determination



of the individual and a localised site of belongifpe significance of ancestral land,
thus, coexists with ambivalent feelings towardsaheestors. The structure of this
thesis reflects its primary objective, namely tegamt ancestral land restoration in
Southern Chile as a political process informed @aphthe notions of place and land.
Accordingly the analysis of land negotiations inwng Mapuche communities and
State will be developed in Part Il, while Part lldocus on notions of land and place

among the Mapuche.

Part | of this thesis will suggest that demamsr ancestral land are informed by both
a sense of entitlement towards land occupied byatioestors and lost to the Chilean
State and European settlers in the last 150 yaadsthe general aspiration of Mapuche
people to endure in thewmwin The analysis of the major implicationstawtnwill be
the main concern of the four chapters of Part ki@ér 1 will focus on those historical
trajectories that have led to the present statenaf shortage anawinkamientan rural
Mapuche communities. In Chapter 2, the concepiwtinwill be explored by focusing
on its implications for personhood, self-determimratand the Mapuche'’s relations with
the ancestors. Chapter 3 will provide an analysth@relation between Mapuche
farmers and their physical surrounding by focusinghe tension between the
significance of environmental values associateti e ancestors and the necessity of
adopting invasive forms of agricultural productaaopted from thavinkas Chapter 4
will explore the major implications of the idiom afvinkamientdoy contextualising it
within the historical trajectory of notions of pate property within Mapuche

communities.

Part Il of this thesis will focus on the rédet between Mapuche claimants and state
officials within the legal framework of the Chileéand restitution programme instituted
in 1993. This part aims to illustrate how notiofglace and land ownership, discussed
in Part One, are susceptible to potential misundedings, adaptation to the jural
language of human rights and property, and grdgtathresponsive attitudes by state
functionaries. Chapter 5 will illustrate the maijmplications of the employment of jural
language of property by Mapuche claimants in otdetelineate their ancestral
territory. Chapter 6 will focus on the disputeduratof sacred sites involved in land
disputes in order to illustrate the origins of theergences between state functionaries
and Mapuche claimants on the interpretations ofrihdic relation linking land,
ancestors and their descendants. Part Il aimde¢o ah ethnographic analysis of



Mapuche land claims centred on the issue of culttaaslation involving notions of
property and the significance of ancestral lancafér 5 and 6 will illustrate how
motivations behind ancestral land claims, whichehlagen discussed in Part |, do not
only inspire collective action by Mapuche commugstibut also affect the way in

which land restitution is negotiated with Chilearnheorities.

Mapuche and Amerindian anthropology

This thesis is meant as a contribution to tlesving literature on land rights and
collective action among Amerindian people. Whilegh issues have been extensively
investigated through the tools of political econoamgl identity politics (e.g. Occhipinti
2003 and Gordillo 2002), land restoration will igeoached in this thesis with a focus
on the inherent land-people relation that informepMche land claims. As previously
suggested, the link between Mapuche people andglaaie of origins is a central
element in self-determination. This topic will aodimgly be analysed by bringing
together different indigenous idioms related to Aarenvironment relations,
personhood and alterity. The significance of thepé&s has been inspired by
developments in the field of Amerindian studiesisTthesis aims to contribute to the
expanding field of Amerindian anthropology by highting commonalities and
differences concerning human-environment relatipessonhood and alterity between
the Mapuche people and the rest of the region fdlleving paragraphs will illustrate
the major theoretical suggestions raised by Am@&imenthropology, which this thesis
will address. Before moving to this discussions itonstructive to clarify the particular
place of Mapuche ethnography within the vast fefldmerindian studies and the

contribution of this thesis to the local literature

Anthropological writings on Mapuche society Bdeen characterised by a lack of
communication with research conducted among otimeerfdian societies. Only recent
works have attempted to generate a dialogue witbrgimerindian studies (Course
2005). The reason for the analytical isolationh&f Mapuche lies in the difficulty of
assigning them with the two major cultural areasnaly the Amazonian and the
Andean. Neither located in the Andean highlandsimtine Atlantic lowlands, Mapuche

society has for long been considered to lack amyngonality with other Amerindian



people. This tendency seemingly reflects the pagracolonial history of the Mapuche
people who have military preserved their territbiom the Spanish crown and has thus
lived for at least three centuries engulfed byitignies under colonial control (Bengoa
2003 and Boccara 1999). Nonetheless, several kagssconcerning Mapuche history
and society vividly resonate with the rest of tegion. Ethnographic research illustrates
not only the intrinsic features of Mapuche cosmg|dgut also points of contact with
other regions. It would indeed be a misrepresanridat think of Amerindian societies

in complete isolation. Most importantly, such asuasption is at odds with the
common practice in the rural Mapuche populatioreter to other South American
indigenous people as “Mapuche” for numerous pesezksimilarities when watching

TV programmes about other countries in the continghimately, Mapuche
ethnography can only benefit from a more engagalbgiie with anthropological
contributions from the region. Having said this, ea® now move to the major
discussions raised in Mapuche ethnography, whietaayuably framed by the localist

bias described so far approach.

While | do not propose to offer an exhauster@ew, it is helpful to illustrate the
main trajectories within Mapuche ethnography ineorid show the need for more
decisive attention to local belonging and landscagech have so far been explored
only marginally. Much has been written on Mapucbeiety since the first years of the
war against the Spanish invaders. Early accoun&oathern Chile, including the epic
poemAraucania(Ercilla y Zufiga 1981 [1569]CautiverioFeliz a chronicle by the
Spanish captive Francisco Nufiez de Pineda y Basaufitien in the 17 century
(1948 [1863]), the work of the Jesuit historian giiele Rosales (1969 [1674]),"19
century travelogues (s&@mith1971 [1855] and Domeyko 1971 [1845]) and lisga
studies by Jesuit and Capuchin missionaries (Aag2@07 [1916] and Valdivia 1887
[1606]), provided valuable material for historioghéc and ethnographic research in the

20" century.

The earliest systematic studies on Mapuchisodate back at the end of thé"19
century with the work of José Medina (1882) andratith Tomas Guevara (1908 and
1913) and Ricardo Latcham (1924), who providedidetalescriptions of customs,
rituals and practices of Mapuche people. A few desdater Bertha Koessler-llg
offered a significant contribution to the studyMépuche mythology with the recording
of numerous myths among Argentinian Mapuck@00[1954]). In the first half of the



20" century, chronicles by Mapuche people were recbhyehistorians and early
ethnographers in the country in order to recordtwah#he time was feared to be a
vanishing culture (Cofa and Wilhelm 1984 [1930] &wkvara and Marikelef 2002
[1912]). This body of work currently representsiawvaluable body of material, not least
for the analysis of historical trajectories conaegrMapuche ritual practices and
political organisation.

Since the 1980s an intense historiographicsaatblogical production on Mapuche
society has covered the major historical proceafesting this population, including
the emergence of political activism in thé"a@ntury (Bengoa 2000, 1999 and 2003,
Foerster and Montecino 1988, Hernandez 2003, M&5 and Pinto 2003). At the
same time, a consistent body of works by Mapuctedl@ttuals and activists has
emerged with the aim of representing Mapuche speaietl history from an indigenous
perspective (see Chihuailaf 1999 and Mariratal. 2006). Since the discussion on
Mapuche rights and national identity is an extrgnpallarized topic in Chile, many
sociological and historical works instantiate insfiland explicit political agendas.
While some studies highlight the limits of the @laih legislation in regards to its
indigenous minorities (Instituto de Estudios Indlige 2003), other analyses implicitly
delegitimise demands for collective rights by clamigithe historical assimilation of the
Mapuche people throughestizajgsee Villalobos 1995 and 2000).

The argumentative nature of works on Mapwsdwety and history have largely
influenced ethnographic and historiographic redetrche extent that, as in the case
with literature on other Amerindian societies (lge2005:201), two major polarised
tendencies can be observed. On the one hand, emsesd body of works deal with the
topics of customs, shamanic knowledge, mythology/rafigiosity (Alonqueo 1979,
Foerster 1993, Grebe 1993, Schindler 2006). Omwttier hand, identity politics is
adopted as the major framework in discussions opudae-state relations and
citizenship (McFall 1998, McFall and Morales 208chards 2004, Terwindt 2009 and
Briones 2007). Sometimes, the impression is theethre almost two distinct Mapuche
societies. This thesis, in contrast, is inspiredhgyintention to reflect on the resilience

of Mapuche cosmology within the current and dynareiations with the Chilean State.

While this polarised tendency is arguablge@ent development in the literature on
Amerindian societies, for a long time Mapuche etraphy has focused on classical

anthropological themes such as social structurekarsthip. Since the earliest instances



of Mapuche ethnography, most authors shared thefproviding holistic accounts of
how individuals are integrated within the resematfeducciénSp.) and how cohesion
is maintained within groups and lineages. Hilg&5@) and Titiev (1951), whose
detailed description of customs and social orgdiniaavere meant as a record of a
culture destined to vanish, were the earliest rebess to employ ethnographic
fieldwork in Southern Chile.

Despite Titiev's gloomy prediction, ethnognéc investigation among the Mapuche
intensified in the 1960s and 1970s. Louis Faro®{1&nd 1968) provided a thorough
and comprehensive analysis of Mapuche politicaanization, kinship and ritual.
Working firmly within the idiom of functionalism,&on went on to collect an
exceptionally abundant body of ethnographic matenssocial and religious practices,
which responded to the customary lanadfmapuand thus facilitated the social
integration of individuals, group cohesion and preation of cultural traits through
ancestors’ cult. A similar concern with group fotioa and power is present in the two
major anthropological works of the 1970s, both &psnspired by Weberian notions of
action. Milan Stuchlik (1976) has provided an agentred account on social
recruitment, especially concerning arrangemenghafecropping, in Mapuche
reduccionesand Thomas Melville (1976) has scrupulously rexge forms of power

relations involving both Mapuche communities anteexal influences.

The mentioned works offer a valuable compeaeaéind diachronic dimension to the
ethnographic material discussed in this thesisirdemeral concern with changes to
and maintenance of social structure has, howes@itd the articulation of a dialogue
restricted exclusively to Mapuche experts and Vittle reference to topics discussed in
other Amerindian areas. Recent anthropological e/tikve moved away from a localist
perspective to embrace a more comparative andtysised on specific analytical
categories. This is the case with archaeologist Dadtehay (1990a, 1990b and 2007)
who wrote extensively on Mapuche sacred landscageacestors’ cult and Ana
Bacigalupo (2003, 2004, 2007) whose work focusethemole ofmachishamans in
Mapuche cosmology, gender relations and politicay@ment. In these works, topics
such as landscape and shamanism are discusseaviipglfrom suggestions raised in

different regions.

It is with Magnus Course (2005, 2007, 2668 2009), that Mapuche ethnography

opens to the analysis of intrinsically Amerindidrepomena, such as mind/body



dualism and personhood. Course’s work focuses @mtierent relation between the
Mapuche person and society, a topic which is expldry looking at modes of sociality,
kinship and personhood. Course’s research has nfowedrd from the classic debate
on Mapuche group formation and social structur&d¥il951, Faron 1968 and Stuchlik
1976), which was centred on those social pressureésonstraints leading the
individual in his inter-personal relation: “only bypderstanding different aspects of
personhood can we understand the inter-persoraiaes to which these aspects give
rise” (Course 2005: 131).Course’s work on the i@sde of an intrinsically Mapuche
sense of personhood is pivotal to the analysiotbns of property and place, issues
that will be discussed in this thesis and have Imearginal to the present discussion on

indigenous land rights in Chile.

The recent developments in Mapuche ethnographig suggested the need for a
more engaged dialogue between studies on Mapuchetysand anthropological work
carried out in other Amerindian areas. As previguséntioned, since issues raised in
both Andean and Amazonian regions are relevartredeatures of Mapuche
cosmology and society, it is sound to assume tlsiptity of historical commonalities
among distant areas, which originated in both &ggonal context of contact with
European powers and the presence of an extendwenkebetween indigenous groups.
This is certainly the case for Andean societieg;esieconomic exchange and warfare
between Picunche people, the Mapuche populatiamglim Central Chile, and the
Incan empire has been documented (Silva 1983). rélougly, certain key issues that
are central to Andean anthropology are also sicpmifi to the analysis of Mapuche

society and history.

Indigenous perspectives on history andraal rule (Abercrombie 1998 and
Rappaport 1998), the relation between syncretisincaitural change (Dovet al.
1992, Orta 2004, Larson and Harris 1995) and farfrsociality concerning agricultural
work and reciprocity (Harris 2000 and 2007), aseies widely discussed within
Andean anthropology and bear compelling implicagiomthe study of Mapuche
society. Points of contact between Andean and Mapethnography emerge even
more clearly in the remarkable similarities betw&our arrangements, such as work
parties, and the significance of reciprocity irempersonal relations. In contrast, certain
topics that have historically dominated Andean igtsithear little interest for
anthropological research on Mapuche society. Thike case for Andean dualism and,



in particular, the exchange network between diffeexological areas in the highlands,

which has come to be known as the vertical arcagme(Murra 1980 [1956]).

While certain issues raised within Andetud®s are arguably congruent with a
focus on land and place among the Mapuche, thgsiealso inspired by some of the
theoretical developments elaborated within Amaaustaanthropology. Ethnographic
research in the region has highlighted the compleialterity and the inclusive
character of cosmologies in the region (see Hugiesdd 992, Gow 1991, Kelly 2005
and Rival 2002). In particular, this thesis willpapach two related Amerindian
phenomena, namely the domestication of Othernesagh the adoption of goods and
practices associated with whitemen and the pramfedsscoming-Other. Both processes
are also observable in Mapuche societies, degyiitgtantial divergences within the
premises and implications of these phenomena, whiltlhe addressed in Part | of this

thesis.

Research among Amazonian people has generalhpsed the idea of the inclusion
of dangerous Others as central to the reprodudti@ociety (Gow 2001, Overing and
Passes 2000 and Vilaca 2002). The potentialityrab2onian societies to include
outsiders in local communities has been remarked up several works (e.g. Killick
2007 and Gow 1991). This phenomenon is arguabdfi@ction of a wider feature of
Amazonian kinship, namely the symbolic precederiadfmity over consanguinity as
the constituted mode of social relations (ViveidesCastro 2001). This regional
phenomenon resonates with Mapuche sociality, wisiciharacterised by potential
affinity as the “default state of sociality outwhich other relationships must be
constructed” (Course 2005: 198). While the inclosad Otherness emerges as a
significant regional process, this thesis will atsghlight divergences between the
Amazonian lowlands and Southern Chile by focusinghe significance of descent to
the sense of belonging towards ancestral land arttenlylapuche, an issue that will be
unfolded in Chapter 2.

The other topic widely discussed in Amazorsganthropology that is also central
to the analysis of winka-Mapuche relations is thecpss of ‘becoming-whitemen’, also

framed by expressions such as ‘becoming civilisRdsearch among different groups

An example of similarities in Andean and Mapuche labour arrangement comes from work
parties. The Mapuche mingaco is likely to have etymologically derived from the Quechua minga
(Bengoa 2003:195), a work party organised in the Andean highlands (Harris 2000:154)



in lowland Amazonia has questioned the connotatidocal idioms of ‘becoming
Other’ as cultural loss, by highlighting their opended and dynamic nature of such
processes which arguably reflect the inclusiveéssgional cosmologies (Gow 1991,
Kelly 2005 and Rival 2002). The process of ‘becay@ther’, which is central to
Amazonian people, also has significant implicatitorscontemporary Mapuche society.
In particular, the process afvinkamientoliterally “becomingwinkalike”, will be
discussed in Chapter 4 in relation to the adoptifotocuments and land titles as an
example of the problematic domestication of Othgsreanong the Mapuche.
Differences with Amazonian forms of becoming-Othat be highlighted in order to

clarify the inherently Mapuche features of thisqass.

My brief overview of the major theoretical devehoents in Andean and Amazonian
anthropology, which are significant to the scopéhid thesis, does little justice to the
complexity of these issues. The rest of the thésigiever, will attempt to overcome
this limitation by further unfolding points of cadt and divergences between Mapuche
societies and the Andean and Amazonian culturalsai®uch a strategy unmistakably
points to the benefit of developing a more regifynategrated literature on Amerindian
societies. We can now move to the other bulk dfieqiological literature that this

thesis addresses.

The anthropology of place and land

This thesis aims to contribute to the growinthawpological research on land
restitution among indigenous people. In the lastades, land restitution programmes
have profoundly affected social relations and ldaatiscapes in several countries. The
impact of this process has attracted the attetic®veral anthropologists and, due to
the multifaceted nature of land restitution, ethmapdiic works on this topic have
adopted a vast range of approaches (see Nadasdy 20@on 2003, James 2007,
Povinelli 2002 and Fay and James 2009). Land wdisiiit programmes have been
designed in countries characterised by such diy@itreaomena as land claims by
indigenous people and decollectivisation of agtigall land. Accordingly, literature on
this subjects ranges from a focus on propertyicglatand the consequences brought

about by land reform in post-socialist Eastern Bar@/erdery 2003) to one on



authenticity and essentialism in countries whedggenous land claims have been

regulated by specific legal mechanisms (Cliffor@8@nd Povinelli 2002).

The reason for the vast diversity of anthrogalal approaches to land restitution
lies not only in evident regional differences. Tu®msequences of land restitution pose
numerous questions having to do with issues agsbwas state power and local idioms
of land and place. As Fay and James (2009) pasid, testitution is an object of
anthropological analyssui generisinasmuch as it brings together different
anthropological concerns such as property, statdf@market, prompting the
researcher to rethink them (ibid: 2). While severatks have eloquently shown the
implications of land restitution programme for @n@hropological discussion on
governmentality and citizenship (e.g. Nuijten ammatdnzo 2009 and Tiedje 2009), this
thesis seeks to contribute to the study of indigerland claims and restitution
programmes by focusing on the significance of amaksind and locality for the
claimants and the consequences of the translatithrese local idioms into the jural
language of property, which is necessary in negotia with the State. To do so, | will
resort to the analytical approaches developed mitie anthropological fields of land

and place.

The emergence of place as a salient anthrgallocategory occurred
simultaneously with ethnographic research on netimfrbelonging and community
conducted in the 1990s. A large literature devateithese related topics has highlighted
the complexity of local constructions of place (fe¢d and Basso 1996, Lovell 1998
and Low and Lawrence-Zuiiga 2003). While otherigigees, such as philosophy and
cultural geography (see Casey 1998 and Tuan 18@4¢ partly inspired
anthropological debate on place, the ethnograpivestigation of this trans-cultural
phenomenon implies a move away from a focus orviddal experiences to the
analysis of local theories of dwelling, that ise tiscursive and non-discursive

articulations of senses of place (Feld and Bas96:59.

Implicit to the ethnographic investigatiohplace is the critique of a tendency in
anthropological research to focus on trans-natismaas the primary condition of
modernity. In particular, the connotation of cuéi@s multi-sited has been articulated by
several works (see Appadurai 1988, Marcus 1995Gqta and Ferguson 1997) that
have focused on the global and local flows thasttute cultural experiences in

contemporary societies. Although the intensificatod circulation of goods, ideas and



people in the last century might have radicallyngeal the customary relation between
space and culture, place still matters for its capdo hold multiple meanings that are
spatially constructed (Rodman 1992). By focusinghencomplexity of meanings
associated with place, anthropology has acknowkktiye resilience of the link between
locality and its dwellers. Similarly, by drawingaptheoretical developments in urban
studies (see Lefebvre 1991 and Harvey 1989), relsemntred on the relation between
capitalism and local constructions of place haseoi to both the compelling effects of
the global market on local geographies (EscobaflP@60d the reaction against such
markets through the constant expansion of contegtades (Low and Lawrence-Zuiiiga
2003) and geographies of resistance (Feld and B£g®i4).

This thesis aims to contribute to the arbtogical literature on place in two ways.
Firstly, the significance of ancestral land amadmg Mapuche will be discussed
according to the implication of the local idiomtafviin Hence attention will be paid to
the discursive articulations of the centrality tdqe for Mapuche personhood and
identity. The implications of the theory of placentred on the notion e@iwinwill be
discussed throughout this thesis. Secondly, betanig a locality is not always
articulated within an explicit model of identityitooften emerges through those
observations that might initially go unnoticed n aeferring to those practices and
representations of the local environment, whichmadtely strengthen the link between a
group of dwellers and their locality. The relatiogtween practices and representations
is central to anthropological research on notidiarmd and landscape. This thesis will

also address the major points raised by works eérmn these two issues.

In the last decades, landscape has emergld abre of anthropological research on
human relations with their surroundings. Seminalksmn this subject (Bender 1993,
Hirsch and O’Hanlon 1995 and Tilley 1994) have asited a move away from the idea
of landscape as representation, to one that coaldde experiences and practical
engagement with the local environment. The conogfa@ndscape originated in the
Western visual tradition, as a representation atsachieved through perspective.
Since its earliest uses, the very idea of landsbapamplied separation and observation
(Tilley 1994: 24). Social sciences have thus lookethis phenomenon as the
inscription of collective meanings in the physisatrounding. Cosgrove and Daniels'
definition of landscape as “a cultural image, dqgual way of representing, structuring
or symbolising surroundings” (1988: 1) exemplifies point. Contrary to an



understanding of landscape as a static framewatky@pological contributions have
tended to highlight the dynamic and processualreaitithis phenomenon by focusing
on dwellers' experiences. As posited by Bendend$aape is never inert, as people

engage with it, re-work it, appropriate and coniggtL993: 3).

Anthropological contributions to the studylafidscape have thus invited us to look
at phenomenon as a cultural process. As suggegtdddrh (1995), landscape as a
process implies a tension between two differenepof existence, one defined as a
foreground actuality which refers to the contexd &arm of everyday and un-reflexive
forms of experience, and a background potentiabtysisting of the representation and
idealisation of human life, in other words, “theymae could be” (1995: 4). The
processual nature of the landscape is arguablyndené on this tension, which is also
central to the ethnographic analysis carried otitig thesis. Another significant tension
implicit to landscape is its ability to evoke imagef continuity and disruption with the
past, which informs present articulations of idgntParticularly interesting to the scope
of this research is the relation between landseapgememory (see Bender 2002,
Gordillo 2004, Ingold 1993, Strathern and Stew@A3), as in Mapuche land claims
landscape not only reinforces perceptions of rdlaes with the ancestors through the
historical signification of specific places, busalinforms a sense of loss and injustice.
Since landscapes are not articulated exclusivebutih representations and images, but
also through practical engagement with the physigedloundings, the local
ethnography presented in this thesis will alsoudisahe major implications of human-
environment relations among the Mapuche (see Ded&96 and Ingold 2000).

A focus on landscape is certainly constrctivthe analysis of Mapuche
articulations of place. However human relationswiite land can be better analysed by
complementing an experiential approach with oneged on those collective
phenomena (such as notions of ownership, land ¢éegmual symbolic representation of
land as a substance) that are essential to evegrdmgement with the local
surroundings. Accordingly, while landscape is taksra central issue in this thesis,

attention is also paid to other domains of sodalthrough which land emerges as the

The relation between landscape and memory has been investigated in Amerindian
societies with a particular focus on the writing of history in the landscape (see Gordillo 2004,
Heckenberger 2005, Santos-Granero 1998 and Sikkink and Choque 1999).



material signifier of cultural difference (Abrams2€00: 3). In particular, a focus on
land encompassing the analysis of its symbolicasgmtations, local landscapes and
land tenure can contribute to the discussion oféleion between the experiential
nature of landscape and the significance of lamth@ay in the political, social and

religious domains of Mapuche society.

As proposed by Abramson, land is a significategory of investigation “not on the
strength of its cognitive or experiential importaradone, but precisely because, in all of
its human settings, land appears both as objebtwsie-value and as a symbol with
meaning” (2000: 2). Abramson’s point is taken iis timesis, where the discussion on
landscape and place will be complemented by arysisadf Mapuche notions of land
ownership and property. In the last decades, aamthropological literature on notions
of property and ownership (Hann 1998, Hirsch andtBérn 2004, Strathern 1999 and
Verdery and Humphrey 2004) has invited us to ldograperty beyond its classical
characterisation as system. The major points rdigdtle anthropological
problemitisation of the concept of property will hscussed in this thesis, since the
ethnographic analysis of human relations requiresas on the mutual relation of

belonging between people and their land.

Fieldword

The attention paid to the categories of place and In this thesis was largely
inspired by daily conversations and work in thédsewith the residents at Reduccion
Contreras. In this sense, it will be helpful toelfls sketch the story of how I arrived to
Reduccion Contreras. This personal story paralteldrajectory of my research
interests, which gradually moved from an initialaxclusive focus on State power and
indigenous people to one that also encompassebdrnotans associated with claims

over ancestral land.

| visited Reduccion Contreras for the firsaéiin June 2007, during a two-month
period of fieldwork aimed at verifying the feasityilof my research proposal which
was then more broadly focused on collective adtiddapuche sectors. During this
period, | mainly resided in Temuco, a fast-growaity of almost 300,000 inhabitants



and the regional capital of the Ninth Regiédmgucanig. Temuco is the main
commercial hub of the region and several NGOs aagudhe organizations are located
in this city. As for many other international obgens, Temuco was the perfect place to
start scratching the surface of the complex retatietween the Mapuche population

and the Chilean state.

At my arrival in Temuco, | began to visietinstituto de Estudios Indigenas, a
research institute with numerous links to indigehotganisations. A few days later |
began to travel around Temuco to meet with Mapadhiwists and members of NGOs.
One morning | went to the office @orporacion Mapuche Lonko Kilapangn
organisation composed mainly of Mapuche memberd@ngsed on both development
projects in rural areas and cultural activitiewals readily welcomed by its members,
who were willing to discuss the major activitiestio¢ir organisation. Among the
various topics, we touched on the problems assatiaith land shortage and the
demands over ancestral territories, or territoeatoration fecuperacion territorial

Sp.) as commonly described by Mapuche activists.

José Contreras, one of the members of thismgton, began to summarise the
recent history of his community, Comunidad Manuehteras. This community of
roughly 400 neighbours, whose assembly appointsé ds its spokespersonveerken
was involved in complex negotiations with the CaieState for the restitution of land
expropriated in the last 150 years with the Chils@te? A few days later, | visited the
Corporacion Lonko Kilapang one more time to congevith José Contreras and tell
him about my interest in writing about the landmlaf his community. José promptly
replied that the community could benefit from tliegence of an international observer
who was genuinely interested in their history aadld record it. At the end of our

conversation, José invited me to join him for te&trmeeting of his community.

As agreed, | met José two days later, whepidcieed me up with his car from an
intersection in the centre of Temuco. After a 4Bhute drive through the countryside,
we reached a flat field where several people wianeding. After a long and lively

discussion in which most attendees voiced themiops on future actions of the

*  The term werken has been contextualised in the last decades as the spokesperson of an

Indigenous Community in interaction between Mapuche organisations and the State. The
customary role of the werken was to act as messenger between different ritual congregations.



community, theverkenexplained the reason for my presence and invitedan
introduce myself to the assembly&arimari pu pefii ka pu lamngenfGreetings
brothers and sistersl’greeted the assembly in Mapudungun and then yuickned to
Spanish to state my interest in writing about Coitlach Contreras and to offer my
cooperation in the community activities. During miial stay in Temuco, | became
aware that in meetings and other events, it isoooigty to firstly address the attendees
in Mapudungun and then continue the speech in Spaas many Mapuche today are
more fluent in Spanish. At that time, my knowleadgéMapudungun was minimal, but
as | would later find out Spanish was spoken aditsielanguage in Reduccion

Contreras.

At the end of my short speech, | asked ttendees to be received once again in a
few months. In November 2008 | was back in Chlig time for a longer period of
fieldwork. In the weeks following my arrival in Teroo, | visited Reduccion Contreras
for the day on a few occasions. After one meetiwgs invited by Liscan Contreras,
José’s uncle, to have lunch in his house wheretlhisesons Francisca and Miguel. |
was immediately impressed by the hospitality othis and his family, who invited me
to stay with them whenever | wanted and, later wesk, | was back at their house to
stay for a short period. Throughout my stay in Elhibccasionally spent a few days in
Temuco, but it was Reduccién Contreras that tumidboth a fieldsite and home away

from home®

| was often asked by friends in the bgdaown of Traiguen and in Temuco what
| was actually doing most of the days in the cogsitte. Similarly, | was often told that
there was no need for me to live in the countrysiade that | could conduct interviews
and questionnaires by commuting from Temuco, amibye suited to the needs of a
relatively young foreigner. In fact, this is whaany Chilean experts in Mapuche

° Fieldwork for this thesis was conducted primarily in Spanish. Mapudungun terms are

commonly used in conversations in Spanish. Speeches and incantations in Mapudungun have
been translated to me by my informants. Accordingly, the abbreviations Sp. and Map. are paired
with non-English words mentioned in this work.

6 My use of the terms Reduccién Contreras and Comunidad Contreras during this thesis

might look confusing at first. | will be mainly follow the local use of these two denominators, the
first one being employed by local residents to indicate their geographical location and the
second referring to the political unit that represents this group of Mapuche residents.



history and society do. | usually replied to thgeestions by stating that | strongly
wanted to share the experiences of my hosts. | &lvaeys thought of my research not
as a large folder of information, but rather agacpss of learning and an ongoing
dialogue with my hosts. My note-taking reflected ggneral attitudes towards research.
| felt uneasy constantly going around the countlgsvith a notebook and | only took
copious notes during meetings and informal intevgien certain Mapuche concepts
and traditions, for which | wanted to record Mapuogun expressions. It became a
comforting habit to write conversations and evearithe day before going to sleep or
during the quieter winter days. My notes thus bex@othmemorandathings to be
remembered, anthemoratathings remembered (Fabian 2007: 134). Simildrly,
became increasingly attracted to photography tiattioned as a way to record events
for both myself and my various hosts, to whom legagpies of the photographs during

my visits.

During fieldwork agriculture gradually l@@ne one of my major interests, as |
spent numerous hours working on the fields withhogts. By the time | left Reduccion
Contreras, | turned from an absolute novice to@edeapprentice, although there had
been plenty of episodes in which | showed my ineepee. Liscan, who was in his
early 80s during fieldwork, and his son Miguel h&mezn working jointly on their own
properties for several decades. Unlike other resgdef the community, they have been
able to diversify their agricultural productionyfostance by selling hay to neighbours
and Chileans from nearby rural areas. What's ntbeg, have been focusing exclusively
on their farming activities and have never beenenabourers in nearby estates. This
meant that | had the chance to spend much timetteatm during their daily activities.
Most of the ethnographic material presented inttesis is derived from community
meetings and conversations with residents from Badn Contreras and nearby
Mapuche communities. While the discussion of fagrpresented in this thesis also
originates in my visits in numerous households,apgrenticeship with Liscan and
Miguel has been an invaluable source of knowledythis topic.

Visits to neighbours were also very camrthroughout my stay. While most
older neighbours agree on the recent decline imntleasity of visits, hospitality is still
a distinctive feature of Mapuche communities ana ggeat source of pride among local
residents. Guests are generally unexpected ameéaeily welcomed under any
circumstance. | had the chance to repeatedly sésieral homesteads in Reduccion



Contreras. During these visits conversations ortitfierences between the present and
the past of the community was a recurrent topi@sehconversations constitute a rich
ethnographic material and oral histories are inetligh this thesis not because of their
mere historiographic interest but rather due tar théimate connection with current
ideas of identity (Tonkin 1992). While my presemsean anthropologist might well
have invited many residents to recount the mouhtiomal ways of life of previous
generations, tradition emerges as a crucial tapithfe people in Reduccion Contreras
when talking about the idea of awinkamiento andadtganisation of rituals such as the

ngillatun, which encompass complex practices knpwmarily by older residents.

The choice of focusing my observations Mapuche community seems to respond
to the canon of sited anthropology, according tactvinesidence in a defined locale is
regarded as a necessary condition for holisticaagilons. The critique of single sited
anthropology (Marcus 1995) is well met, as it Hassirated how the ethnographic
locale is at odds with the complexity of networkmging together different places.
However this critique seems to gloss over thetfaat place, as a resilient and
geographically situated category, is more thanléo@@odman 1992). Since in this
thesis much attention is dedicated to the sigmftesof place in Mapuche land
demands, ethnographic material focuses on the etsnand everyday interaction

between the neighbours of Reduccidén Contrerastaidplace of origins aduwin

Having said this, fieldwork conducted for tthesis was characterised by a certain
degree of mobility for two reasons. Firstly, | waterested in knowing more about
other Mapuche communities in the area in ordeotdextualise the history of
Reduccion Contreras within a broader local are@nlls from Reduccion Contreras
who personally knew relatives and friends in ot@nmunities often accompanied me
in my visits to neighbouring Mapuche are&econdly, Reduccion Contreras has been
entangled since 2005 in a complex networks withgeglous organisations, NGOs and
politicians known to be attentive to the Mapuchmdeds that act as intermediaries in
the negotiation with the Chilean State. For thasmn, ethnographic material is also

drawn from meetings and mobilisation events indiyeof Temuco.

! During my stay in Traiguen, state officials and local politicians offered me to accompany

them to Mapuche communities during their electoral campaigns. | was grateful for their
invitation, but | preferred not to be associated with the agenda of local politicians.



A last consideration on fieldwork regards tluenerous ethical concerns that have
emerged during my stay in rural Southern Chile.d_eestoration is an extremely
contentious topic because it implies allegationgoél expropriation against the
predecessors of current estate owners. Furthelariderestitution programme is
characterised by an intricate bureaucracy andlisevable to personal favouritisms and
abuse of public funds by state officials, as hanhkaten documented in the Chilean
media. During my stay in Reduccion Contreras, rthaarious allegations against both
nearby landowners and state officials on numer@gasions and, on a few cases, abuse
of public funding by functionaries involved in talotment of land subsidies had been
subject to juridical investigationAccordingly, an extremely careful treatment of
information concerning events that are potentidéfamatory was a major concern
during fieldwork. | had the chance to converse albiois thorny issue with the residents
of Reduccién Contreras. | was often invited touadd all details about people and
events related to their land claims, as the ressdein Reduccion Contreras regard this
thesis as a valuable testimony of their recenbhysDuring the writing of this doctoral
thesis, | came to a midway solution. While indivatkioutside Reduccién Contreras are
anonymised and the accounts of serious allegakimksdetails and personal references,

the names of the neighbours in Reduccidén Contereasever fictionalised.

Limitations of this study

This work is vulnerable to two possible cigms that are worth addressing. The
first criticism relates to limitations in the ansiy of the Chilean public policies and,
more generally, State power. The second criticisgards my specific characterisation
of Mapuche self-determination. In particular, mgude on rootedness and ancestral land
as determinant factors in Mapuche articulationaltrity might arguably originate in
the contingencies of my fieldsite, which is chaesised by the decline of many

practices and customs that Mapuche people generalhjoy to define Mapuche

8 The most serious allegation against a nearby estate owners regarded his active

collaboration with the military troops during Pinochet’s military regime in the repression against
some residents of the community who participated in land takes in 1973.



identity. In the following paragraphs | will elu@te the reason for these two
limitations, while defending my authorial strategyaf focusing on specific aspects of

land restitution and Mapuche self-determination.

The first criticism relates to the limited spadevoted to the analysis of State power.
This strategy is largely dependent on the scopkisthesis, inasmuch as a thorough
discussion on state policies affecting Mapuche fagfmn would require a more
appropriate space of analysis, which the physestriction of a doctoral thesis does not
allow. My analysis of land claims and negotiatibmsuses on Mapuche engagement
with the translation of meanings associated witteatral land antuwininto the jural
language of property. This issue is central tdaalt restitution programmes, but State
power has generally emerged as the most widelysis&d category in the analysis of
this specific public policy (see James 2007, Fay dames 2009 and Nujten and
Lorenzo 2009). As discussed earlier, land restituirogrammes are often designed to
map national territories, facilitate control ovaral populations, create consent and
prevent future upheavals. Accordingly, the analg$ignd restitution programme offers
invaluable insight on topics such as governamewptahd citizenship.

In this thesis, | have rather focused on ldagns and negotiations by looking at
both Mapuche motivations behind demands of anddatrd and the implications of
local notions of place and property in the proagdand restoration. Ultimately, my
analysis of land claims as complex phenomena éfii@lltranslation can be regarded as
complementary to a focus on land restitution progrees as instances of State power.
Clearly a more decisive focus on the role of thetestimplying a discussion on notions
such as nation-building and governmentality, waaffdr an enriching insight into the
ways in which land restitution is shaped by stgg@tier and economic interests.
However, there is only so much a doctoral thesmsszgy.

The second criticism relates to my takeM@puche self-determination, which is
centred on the notion edwin It is my conviction that the potential of autdabihy to
define Mapuche individuals - in other words, a gjpetorm of self-determination -
emerges strongly in the context of land negotiationwvhich notions of place and land
highlight differences betweeminkasand Mapuche involved in disputes over the
restitution of ancestral land. One of the reasgm®ferred a definition of Mapuche self-
determination centred on autochthony and rootedmessother possible connotations,

such as those founded on the intrinsic nature giudhe sociality, may lie in the



contingencies of my fieldsite. This thesis wasaatfconducted in a rural area where
differences betweeaninkasand Mapuche farmers are not always apparent. Hperiy
of Mapuche communities around Reduccion Contremseggarded aswinkadashy
their residents, Mapuche people from other ared<Cdnileans living in their
proximities. Numerous residents lack those intarisatures, such as participation in
rituals and fluency in Mapudungun, that are empdioigedefine Mapucheness.

As Chapter One will illustrate, the histafythe central Valley of Southern Chile,
where Reduccion Contreras is located, is charaei@iy the foundation of large
agricultural estates by European settlers, a gm@atunt of land loss suffered by
Mapuche residential groups, the engulfment of MaGpumommunity by non-indigenous
properties and the conversion of most Mapuche eessdfrom independent farmers into
wage labourers working side by side witlnkas As a result of the local history, in the
area around Reduccion Contreras standards oftglseich as language and forms of
sociality, are not clearly visible and the notidrtuwtinis often used discursively to
define the Othewinkasaccording to their condition of uprootedness. Adaaly, the
decline of some elements employed for self-deteatron might have resulted in the
centrality oftuwinin the articulation of Mapuche identity. In fadyring fieldwork |
was often guided by my informants to reflect onghgmificance of their rootedness to
ancestral land in defining themselves as Mapuchldraaoreating differences with the
uprootedwinkas

During my stay in Chile, | had the chancéigrtuss my research with experts in
Mapuche history and society. According to somehefit, my area of study was not
“Mapuche enough”. My general response to the suggethat research on Mapuche
society should be conducted where customs arerpegses that, firstly, numerous
Indigenous Communities in Chile am@vinkadasand they are not properly represented
in the anthropological literature; and secondlgt tmy research interest is on land
claims rather than rituals and language and therital process of land expropriation
has been more intense in fertile areas, such &Sehteal valley of Southern Chile,
where many European settlers in th& aad 28 century flocked. | believe that
investigation in areas that are considexaihkadascan lead to new developments
within Mapuche ethnography. Since the idiomawafinkamientads highly heterogeneous
across Southern Chile, however, it is necessapg#o in mind that my take on land
claims might find more correspondence in areasadtarised by extensive contact with



thewinkas the presence of large agricultural estates atehsie indigenous land loss.
The clarification of the historical and local cargencies associated with these three

phenomena will be the aim of Chapter One.




Part | of this thesis aims to illustrate the magmtivations behind claims of ancestral
land restitution by Mapuche communities. More sfpeadiy, it will suggest that
demands over ancestral land are informed by betmnae of entitlement towards land
occupied by the ancestors and lost to the Chileate &nd European settlers in the last
150 years, and the aspiration to remain inttivéin a Mapuche term that refers to the
place of origins of each individual. The analydishe major implications aiuwtnwill

be the main concern of Part I. In particular, th@mpoint raised by the following
chapters is that the significance of the placergfims, which is centred on a context of
continuity and relatedness with the ancestry, gisxvith perceptions of both desired
and lamented distance with the "ancient ones’. dygrent ambivalence, which
emerges as a real problem in land negotiations télChilean state, will be elucidated
by looking at articulations dtiwtin as a given component of the individual and a
condition upon which Mapuche identity is predicatiedparticular, the significance of
the place of origingvill be framed in the potentiality of this geograqsd place to

determine Self and Otherness.

Much attention in Part | of this thesis wi# paid to the compelling implications of
tuwin In particular, an ineluctable quandary derivesrithe concern over the place of
origins and the historical trajectory of land dispession. In order to endure as
Mapuche, whose condition is defined by rootednessdpecific geographical location
in opposition, practices adopted from thimkathat stand out against the values
associated with the ancestors or the “ancient onesd to be adopted. A further
reflection of this quandary is the coexistencehefdesire to protect thawinand the
necessity to exploit it in order to avoid migratimnurban centres. The adoption of
winka practices is not as an unproblematic domesticatiahfference, but rather a
potentially dangerous loss of customary forms afaty and engagement with the

physical surroundings centred on reciprocity arspeet (espetoSp. oryawenMap.).



The analysis of this process will be thus contdigad within the local idiom of
awinkamientpthe process of becomingnkalike.

The model of identity predicated upon relatwath the place of origins, which |
will develop in Part | of this thesis, is not intead to deny the possibility for ethnic
belonging away from the place of origins. Suchaanclwould be at odds with the social
reality of large sectors of Mapuche populationrgyin cities. What is more, in the last
two decades a cultural revitalisation movementdmsrged primarily in urban areas.
Nonetheless, loss and separation fromtafeginremains a cosmological concern. This
thesis ultimately aims ethnographically to exploi@ms of self-determination in order
to highlight the implications of the salient linktaween Mapuche people and their land.
In particular, the relation linking descendantg;estry and land will be contextualised
within the significance ofuwin as the site of belonging for the Mapuche. The fo
chapters of Part | will contribute to the analysighe notion otuwiinby focusing on

heterogeneous categories, such as place, environiaretscape and property.




The town of Traiguen, a toponyaeriving from the Mapudungun tertrayenkoor
waterfall, shares its Mapuche etymology with nurasrother locations in the region. A
stroll around the centre, however, immediately stgto the visitor that there is little
room for Mapuche culture in the heritage of thisrioWide cobblestonavenidasand
large wooden houses with high ceilings, roofs mageof adobe bricks and austere
facades with pastel colours, stand as remindettseofolden age of this town. “The
granary of Chile”, the most common epithet for §tan, was once the wealthiest
agricultural centre in the region, and thousandswbpean settlers flocked there at the
beginning of the 2D century. Statues, street names and public buildimymemorate
the gestures of the most powerful settlers, whieeMapuche version of the narrative of
colonisation, one centred on land dispossessiompawelrty, finds little voice. In the
countryside, no plaques celebrate the militaryiskif Quilapan, the leader of Mapuche
resistance during the war with the Chilean armyh®ait is the landscape around the
numerous indigenous communities outside town @raind the visitor of the darker

side of colonisation.

Reduccion Contreras is located 18 kilometreshfthe centre of Traiguen.
Connection with town is possible through a wide ad that passes through vast
fields, with so few natural obstacles to the vibi@ the imposing shape of the snow-
capped volcano Llaima accompanies the visitor atbegentire journey. Once arrived
at Reduccién Contreras, the vast and grassy feeldsstill be seen from close distance.
On the other side, small patches of land enclogduhibed wires, one-story wooden
houses with metal roofs and oxcarts steered byatwig the main path, punctuate the
landscape of this rural community. Even to an irgigmced traveller in Southern
Chile, it soon becomes evident that the settinigeef a profound division. Beyond the

small lots within Reduccion Contreras, the weaftimydosremind that colonisation was



not only the success story of the European settheitsalso the cause of poverty and
forced migration for Mapuche people.

This chapter will introduce the reader to tiagor historical trajectories that led to
the unprecedented implementation of a land restriygrogramme in 1993 and the local
context of research. This chapter is not meantdwige a general historical
background, as such a project has already beensixdy carried out in Chilean
historiography. It rather aims at diachronicalliating the processes associated with
winka-Mapuche relations that are ethnographically exqalan the rest of this thesis. In
particular, three issues will be discussed in adbne through the overview of
regional and local history: sedentary occupatiolandl in the past; the characterisation
of winkasOther as mischievous and dangerous accordingperinces of land
dispossession; and the consequent transformatiblapéiche farmers into wage
workers in nearby estatefsiidosSp.) and more distant urban centres. These three
issues are strictly related to the process of tastbration. In the second section of this
chapter, these historical processes will be consdisied within the major economic and
social features of Reduccion Contreras, where resdar this thesis was carried out.

1.1 Historical background

1.1.1 Independence from colonial rule

In this section, | will introduce the major eajories that have shaped Mapuche
society from its origins to the prolonged war agathe Spanish army. The following
discussion will historically situate the sense igtdrical rootedness within the Mapuche
population and the memory of a golden age beforé thspossession. As the next
chapter will illustrate, these are compelling matigns in the articulation of entitlement
to ancestral territories and the characterisatfdonwin a term roughly translatable as
place of origins, as the localised site of beloggiret us now turn to the origins of

Mapuche society.



In early attempts to formulate a systematitonisgraphy of Mapuche society, the
origin of the Mapuche people was matter of spemnator the historian Ricardo
Latchman, the Mapuche were nomadic people whalhjitmigrated from the
Amazonia, then crossed the dry regions of centrgeAtina and eventually replaced the
picunche the native people living on the Eastern sidéenefAndean range (1924). A
migratory thesis has also been provided by Tomas/&a (1925), for whom Mapuche
population in Argentina and Chile were descendahtsigrants from Peru and Bolivia,
while Jorge Downling traced the origins of the Melpe people to Central Asia based
on similarities in shamanic practices (1971). Tlgtoaut the first decades of the'20
century, historical works drew on comparisons gfreilogies and ritual practices to
suggest that the Mapuche population were origirfatign elsewhere, a thesis that

contrasts with indigenous perceptions of timelegs@hthony.

More recently, archaeological evidence has liegtrumental in the development of
hypotheses suggesting the autochthonous originagfudhe people. Before the arrival
of the Spanish army in the t@entury, hunter-gatherer groups occupied SoutBéite
for centuries (Bengoa 2003:31). From 600 B.C., msitee similarities in pottery, stone
technology and mortuary practices across Southbile €merged, thus suggesting the
formation of a relatively homogenous culture in tegion (Bengoa 2000:20 and
Dillehay 19905. From this period, it seems plausible that Mapumtwupation of their
territory was semi-sedentary. Residential commesittanging from 500 to 8000
members, were scattered, loosely organised anatipgion a chiefdom level (Dillehay
1990b:225). While hunting and gathering camps weteut, each community
exercised control over a large area and resideasgowmarily sedentary. The
ecological area occupied by the Mapuche was extyefesile and subsistence
encompassed horticulture, hunting, gathering aofsrand, in the coastal areas, of
seafood (Bengoa 2003:174).

Early Mapuche society was characterised biypticate network of alliances, which
proved instrumental in their resistance againsadievs. The presence of Incan military
forts dating back to the 15th century indicates$ ghorder with the sovereign Mapuche

territory was instituted after the failed invasimpthe Incan empire (Aldunate 1992 and

o Pitren material culture, which was named after a burial ground located in the proximity

of the Calafquén lake, emerged around the 7" century A.D. and extended homogeneously
throughout Southern Chile (Aldunate 2000).



Silva 1983). The origin of the terminka a term still employed to describe non-
Mapuche with a negative nuance, arguably dates toaitie war with the Incan empire

and was later extended to the Spanish troops @&n@ltilean army®

The early incursion of the Spanish army Miapuche territory dates back to 1540,
when Pedro de Valdivia obtained the permissiomefGovernor of Peru, Francisco
Pizarro, to occupy the territory south of Peruewn at the time as Nueva Toledo.
After the military defeat of the Picunche people.(Mapuche populations living in the
northern section of their territory( Spanish troégsed the fierce resistance of the
Araucanians, as they used to call Mapuche peapl&55%3, a coalition led by thiequis
Caupolican and Lautaro, a former captive of then&betroops, destroyed the recently
erected Tucapel fort. In this battle, Valdivia, teader of the Spanish campaign, was
captured and later killed (Villaloba al. 1974). The early events of the war between
the Spanish troops and the Mapuche, later knowhea&rauco war, were immortalized
by Ercilla y Zuniga, a young soldier under the guice of Valdivia’s successor, Garcia
de Mendoza. In his epic poem titled Araucana(1981 [1569]), the Araucanians were
portrayed as honourable fighters, an image thatlatas used in the first years of

Chilean independence to describe Mapuche resistarteans of patriotism.

Guerilla warfare continued after the deataldivia. Both the Mapuche
expeditions that set out to destroy Spanish setihdésnin Central Chile and the
campaigns of Valdivia’'s successors in the SoutledaiThe success of Araucanian
resistance can be traced to the scattered teatitdigtribution of this population and the
elevation of warfare abilities to moral values (Fber 1991). Another commonly
accepted explanation is that the decentralisedtsitel of Mapuche society that allowed
the dynamic formation of regional alliances. Thadganians were organised along
different levels of regional integration that warglemented according to the
contingencies of war. According to Boccara (1998:429), the basic unit was theca
(house), in which a family resided according topiple of virilocality. Four to nine
rucasclustered together formedcaserig whose male members generally belonged to
the same patrilinead@ Variouscaseriosformed aquifielob,a temporary aggregation

10 For Bengoa, the verb winkan is also used as synonym for invading and stealing

(2000:35).

1 Millalén (2006:38) defines the rukafima as an extended household where nuclear

families (fitren Map.) lived together.



whose members came together in the form of workigsaror when attacked by Spanish
armies and other groups in the area. [Ble, which grouped different patrilineages,

was the crucial socio-political unit hechesociety and framed belonging for each
individual. In the assemblies of thebo disputes between neighbours and war strategies
were discussed.ebosfrom different areas could aggregate in region@rmates to form

anayllarehuefor military purposes.

As violence continued implacably for decadks,prospect of an agreement with
Mapuche was coalitions emerged as the only possiilestrategy for the Spanish
army. The proposal of a border between the twadeies first came from Padre Luis
de Valdivia, the author of several works on Mapulemguage, who believed in the
necessity of peaceful relations to effectively aamvhe Indians to Catholicism
(Foerster 1996). Finally, in January 1641, undemtediation of Jesuit missionaries
and the presence of a large number of soldiergydakiernor of Chile Francisco Lopez
de Zuhiga and a coalition of Mapuche toquis led.ewtur met in the valley of Quilin.
In this meeting, also known with the Mapudungumtérawin, the Mapuche were
granted sovereignty over the territory south ofrikier Bio-Bio, which could be freely
crossed by missionaries. In exchange all Spanigtives were freed (Bengoa 2000:37-
38)12

The period following the Quilin treaty is chaterised by the diffusion of the
Catholic Church into the Mapuche territory. Jesuigsions were established on
Mapuche territory and relations with local Mapugjneups ranged from cooperation to
high suspicion (Foerster 1996 and Salinas 199 Efokical evidence seems to point to
the occasional eruption of violence between thebp and theriollos who
penetrated the South as traders and residents midgsions (Bengoa 2000 and
Villalobos 1982). While it is fairly conjectural mssess the impact of evangelisation
among the Mapuche in the®@nd 18 century, it is undeniable that elements of
Mapuche religion have persisted along with the &dapf Christian beliefs.
Significantly, evangelisation also promoted themsification of exchange of goods

amongcriollos from the kingdom of Chile and Mapuche.

12 Mapuche activists today regard the Quilin parliament as the most unequivocal evidence

for the illegality of the Chilean military invasion in the 19" century (Foerster 2001:2).



The adoption of Spanish goods, agriculturehtéques and crops occurred soon after
the first periods of contact. Horses were dometgtecchy Mapuche people with evident
benefits to existing military strategies (Gregs@%9), while husbandry, which had
gradually replaced hunting as the primary modeubkistence, allowed Mapuche
people to accumulate vast quantity of sheep and ¢owe employed in exchange
networks with Spanish traders (Bengoa 2000:48)né\Mith economic reliance on
husbandry, new agricultural techniques also couteith to the further sedentarisation of
Mapuche settlements. Archaeological evidence inesca gradual shift from desultory
horticulture to field farming (Faron 1961:12) ai@ tsubsequent increase in population
(Melville 1976:38).

Increase of sedentism, the adoption of noiv@goods and the emergence of
syncretised forms of religiosity were not the oobnsequences of the Arauco war. In
particular, the consolidation of regional allianeesl the strengthening of a unitary
identity in the Mapuche territory emerged alonghwitie institution of the Bio-bio
frontier. During the war Mapuche groups were fortedather in larger residential
centres and, in some cases, in outposts arourmbttdlera (Bengoa 2000:116). While
generally communities remained sedentary, the Amaigation of the Pampa involved
the foundation of new settlements on the Eastel® i the Andes, which had
previously been populated by scattered nomadicpgrddernandez 2003:85). Along
with the geographical redistribution of Mapuche plagion, the Arauco war also caused
a process of political fusion of different locabgps that formed large territorial
alliances known alsutanmapogPadden 1957). They appeared for the first timibén
17"century and consolidated in the™&nd 19' century, when the Mapuche territory
namedwallmapuwas divided among regional groups. These groups Wweown as the
Lafkencheon the coast, the Pewenche on the Andean rang@é/eétenchg€known as
arribanosin the central valley and the piedmont region)] #treNangcheoccupying
the area between the Nahuelbuta coastal rangénarmitral valley (Millalén
2006:64).

With the consolidation of the border locaééoing the Bio-bio river, an intense
network of economic relationships developed betwdapuche people, Spanish traders
and other indigenous minorities located at thegbeniy of Wallmapu. These relations
were not always peaceful, as raids knowmatoneswere carried out on both side of
the Andes, allowing local Mapuche chiefs to accuataularge quantities of husbandry



to be deployed in exchange networks (Pinto 199&) Beccara, the development of
intricate commercial networks independent from $ganontrol implied the emergence
of a unitary identity in the ¥8century, when the ethnonyrache literally the real
people, was replaced by Mapuche (1999). Mapudubgaame the lingua franca of the
entire territory and dialects eventually disappéda8till today, few linguistic variations
can be observed between Mapuche from distant areas.

As seen so far, a variety of historical waskem to concur with the ancient
occupation of Mapuche territories. The long-stagdiefence of land from outsiders has
been conducted through strategic alliances thatghtotogether autonomous groups
according to historical contingencies. The presettulation ofwinkasas outsiders
and thieves of land is consistent with their aidrimdVallmapu as invaders.
Archaeological data and historical sources corrateothe opinion held by many
Mapuche people today that their ancestors wenediin a territory abundant in
resources, were organised in semi-sedentarised ooities and were autochthonous
rather than migrants from other regions. Relatiwits the Spanish anchestizo
population was not only characterised by violemcg ,exchange networks favoured the
inclusion of Spanish technologies, goods and mligibeliefs after the foundation of
missions in the Mapuche territory in the™dentury. The same cannot be said about the
following era, characterised by conflictive relatsowith thewinkasand finally, land
dispossession.

1.1.2 The Pacification of Araucania and the end d¥lapuche independence

The zenith of Mapuche past is undoubtedly the wdr the Chilean and
Argentinean army in the second half of th& tentury. Before exploring the
consequences of this war in the area around Remlu@mntreras task, let us briefly turn
our attention to the origins of the military invasiof Mapuche territory. The
independence of Chile, which began on Septembetdhef 1810 with the institution
of a national junta and ended with the defeat efifist Spanish troops 1826, only
marginally involved the Mapuche population. Whee tights between royalists and
independentists extended to certain areas in théthShlapuche territorial alliances

supported either sides depending on existing iatdractions and pragmatic choices



(Bengoa 2000). The independence of Chile becangndisant event for the Mapuche
only when the new government decided to overtuerQhilin treaty through a 1866
law (Ley del 4 Diciembre 1866@hat converted the entire territory South of Bie-Bio

river into state owned land.

The military invasion of the Mapuche territavgs justified on two grounds. Most
members of the Chilean elite agreed that the ndilwmahould strive for economic
independence and this objective could be achiembdtbrough a systematic use of
natural resources across the entire territory 2003 and Bengoa 2000). In the public
arena, military intervention in Mapuche territorgsvalso justified as a necessary step to
bring political stability to a territory that in é¢imeantime had become populated with
European immigrants and Chilean farmers (Berdickgw977:17). In particular,
tensions had arisen in areas, especially nearditeeh where speculators had bought
land from the Mapuche at low prices and througmiatigible contracts. The presence
of foreigners in the South, which came to be knasithe bordedd Fronterg), was a
concern for both the Chilean government who saweh@mmigrants as lawless and
unpatriotic, and for the Mapuche, who feared fer lthss of their land (Herrera and
Parentini 2003:111).

The military occupation of the Mapuche temjtbecame imminent in 1866, when
General Cornelio Saavedra was assigned with tleeofdGeneral Commander in the
South after the approval of his plan of invasiortliy Congress. Saavedra’s plan, that
came to be known in the media as the Pacificatichraucania, was enthusiastically
welcomed by most sectors of Chilean society withgkception of a few critical voices,
particularly among members of the clergy (Bengo@02061-181). A similar military
plan, euphemistically named the Conquest of theeDewas led by the Argentinian
state on the eastern side of the Andes. Genetialyylapuche population seemed aware
of the prospect of war, as more and more Chileare \mtruding into their territory.
During this period regional alliances were formiimgsluding a coalition ofoquiwar
leaders led by the French lawyer and explorer &w#litoine de Tounens, who assumed
the title of King of Araucania and Patagonia in Q&®d was arrested and deported by
the Chilean government two years later (Menendé&z 19-33). As the Chilean troops
were moving South, more and more Mapuche conglaimesawere preparing for the

war and most of them congregated in a large aided bylonko Quilapan. The only



exceptions were a few areas characterised by mtemamercial networks with Chilean
traders, where local leaders opted for neutraBgngoa 2000:198-193).

The Chilean military plan consisted in a grddbgansion towards the South through
the construction of fortified borders. Mapuche semice was initially successful in
preventing the advancement of the Chilean fortified and the earliest raids against
the invaders’ forts were carried out in 1859. Thaeiffcation of the Araucania soon
turned into intense guerrilla warfare, consistihgetaliations and raids against Chilean
forts and Mapuche settlements. The campaign ofanjlioccupation by the Chilean
army came to an end in 1883, with the foundatioXitsérica and the forced relocation
of the last insurgent communities towards the dierdi (Hernandez 2003 and Bengoa
2000)*

Although official historiography has long descriltéé campaign of the Chilean army
in terms of pacification, the consequences of twipation on the Mapuche people are
remarkably similar to other wars of exterminati®@egoa 2000:210). Raids by the
Chilean army caused a remarkable loss of husbafainynes afflicted the entire
population and the plagueifuela Sp.) extended throughout Southern Chile. Beside th
extremely high death toll during the war, the capussces of occupation became more
tangible in the following decades, when the proadsadicacion which consisted in
the institution ofreducciénescollectively held property for Mapuche residehtia
groups, resulted in severe land shortage, migratiamban centres and dependence on
wage labour in the nearby large estatesdosSp.) under exploitative conditions.

In 1883 the commission nam@&dmision Repartidora de terrenos indigemass
instituted by the Chilean government with the otiyecof carrying out the process of
resettlementr@dicacion Sp.of Mapuche residential groups. Groups of resislémat
could claim the occupancy of an area for more thanyears were assigned collective
titles of property known asitulo de Mercedliterally ‘titles of mercy’. In thirty five
years roughly 80,000 Mapuche were relocated in 3838rvations that extended for
approximately 475,000 hectares (Calbucura 19983.edtent of the ‘reduction’ of
Mapuche land is remarkable when considering theit thrritory had reached 9,500,000
hectares prior to the Chilean invasion (Mariman&021). What is more, a

13 At the time of the Pacification of Araucania, the Mapuche independent territory was

clustered between the Bio-Bio river and the province of Valdivia, where fortified towns on the
coast have existed since colonial times.



considerable number of Mapuche - around 40,00Wieaials - were left without titles
and occupying state owned land that was later feeanesl to European settlers.

As seen so far, the war with the Chilean arrapds$ as a compelling divide between
the two different eras of Mapuche history. In ahununities oral accounts provide an
image of the past characterised by abundant ressuoc “a golden age”, as suggested
by anthropologist Louis Faron (1964:21). The progpef the pre-reservation era,
which is also confirmed by travellers’ chroniclestihe 19 century (Domeyko 1971
[1845] and Smith 1971 [1855]), came to an abrupitwith the occupation of the
Chilean army and the subsequent arrival of Eurogedtters in the region. The
profound changes to the Mapuche population, broalbtit by the process of
reduccionat the turn of the i'@century, will be explored in the next paragraphs b
focusing on the local history of the municipalitiyToaiguen and Reduccion Contreras,

where research for this thesis was carried out.

1.1.3 Life in the reduccion

The posteducciénperiod has been at the centre of an intense dab@ateile.
Extensive contact with the Chilean majority argydbt to the formation of a new
social subject namédonterizq literally of “the border”, which refers to a forai
cultural assimilation of Mapuche people (Leon anitb\bbos 2003). For historian
Villalobos, the consequential adoption of Westezhdis and material culture led to the
complete assimilation of Mapuche people into Chilsacieties (2000). This thesis is
fiercely rejected by Mapuche intellectuals and saMeistorians, according to whom
Mapuche people have actively preserved their isicifeatures (see Mariman 200t).
The implications of this historical debate arerzaching, as land claims can be
effectively delegitimized on the ground of cultudiscontinuity between the pre-
reservation era and the present. The followinggraghs, which are focused on the

local history of Reduccion Contreras and the myaility of Traiguen will help clarify

14 It is likely that Chilean and European settlers entered Mapuche territory only in

circumscribed areas. During fieldwork, most oral accounts denied the presence of winkas
around Traiguen before the end of the war with the Chilean army.



the historical trajectories that contributed toddoss and the consequential
transformation of Mapuche people from independamhérs to wage labourers.

The early history of Reduccién Contreraslisely entangled with the major
trajectories of the Pacification of Araucania ahne tollowing phase afadicacion As
often proudly asserted by my host Miguel, while sasommunities did not oppose
resistance to the invading army, his ancestors aetreely involved in the war with the
Chilean army. Oral accounts are consistent witleisd\historical sources that report
intense battles in the area surroundingrdaiccion In particular, the Chilean army's
need to annihilate local resistance led to thetcoaison of the Quino fort at the
beginning of 1880s. The eastern border of RedudCidmtreras lies only 3 kilometres
west of this village and in 1881 local newspapeoreed the killing of 15 soldiers by

Mapuche warriors in this area (Bengoa 2000:290).

The years of the war were characterised foylitary strategy of rapid raids against
the forts of Quino and Traiguen. Several placesgogative of those times. The river
Tricauco, located in between Reduccion ContrerdsTaaiguen, derives from the
Mapudungun ternchufkako literally the water othufka a bird most likely
corresponding to the nearly extinct Chilean pafEsticognathus ferrugineush local
account tells o& chufkathat used to linger around this river and, by mgwis head,
signal to the Mapuche watrriors on their way toftiré of Traiguen that their trip was
safe. Most oral accounts insist on the violencegieiated by Chilean soldiers who
would set the large long housegada Map.) on fire in the attempt to displace Mapuche
residents. The local population was forced to edtte safe places, an occurrence
described by the Spanish terarihconarsé, literally to put oneself in a corner. Caves
were the most common refuges and the steep bartke fuino river, covered with
thick forestation, represented the ideal placade from the Chilean troops. According
to local accounts, entire Mapuche residential gsoupre wiped out by the plague. |
was told that a woman who died several years agoora of the few survivors from
the nearby area of Liucura, and was adopted atagyage by a family in Reduccion
Contreras.

The end of the war coincided with the legal fdation of Reduccion Contreras. On
November the 221884, a collective titleT(itulo de MercedSp.) registered as 18-B,
was granted to the appointedcigueManuel Contreras. As reported in this document,

63 inhabitants lived in the reservation that exeshfbr 770 hectares, corresponding to



an average of 12.22 hectares for individual. Astirerreducciénesn Southern Chile, a
Spanish surname was assigned to the headman lottielominant lineagddnko
Map.) by the Commission of Indigenous Land Redsiibn because his name was

unintelligible to Chilean authorities.

According to the Title of Mercy twenty-five falies were allowed to reside in the
reservation. It is an extremely difficult task ttentify the patrilineages present in
Reduccion Contreras at the timeraflicacionfor two main reasons. Firstly, as in the
rest of the region, displaced families were acagpteeservations as a form of social
recruitment for local caciques. This is also theecaa Reduccion Contreras. Members
of a patrilineage known as Achureo, who were oatjjnfrom the distant area @ierro
Nielol near Temuco, adopted the surname Contreras in taréeoid possible disputes
over their usufructuary rights. Secondly, whileidesce is traditionally determined by
the principle of virilocality, shortage of land aggated by population growth resulted
in the increase of uxorilocality. An increasing riagn of families had been established
in the wife’s property, thus leading to the intratlan of paternal surnames that were
not recorded in the original title of Reduccion @eras.

As argued by historian Jorge Pinto (20089, dccupation of Araucania was aimed
at the appropriation of resources in the Southerathan the inclusion of the Mapuche
population in the nation-State, which was the figstiion of the nationalist discourses
at the time. The process r@dicacionseems to confirm this point, as most land in
Southern Chile was turned to European settlers Whs the case for the rural areas
around Traiguemwhich soon attracted the attention of investorsEmapean settlers
for the fertility of its soil. As prescribed by ti866 law, private properties were
introduced in the South through public auctionsarcessions to companies
(concesiones de colonizacciBp.) that would later distribute large territoreeaong
European settlers (Correa et al. 2005:26-42).

Traiguen, which was founded as a fort in 1&8®&n emerged as one of the most
active centre of European migration. The majorftgettlers were from Switzerland and
FranceAs in the rest of Southern Chile, they were beadfivith land (forty hectares
for the head of family and for each heir), toolgtemials and oxen in accordance with
the 1845 Law of Colonisation. The fertility of theuntryside around the town of
Traiguen, nicknamed the “granary of Chile”, allowadexceptionally high production

of cereals that reached the entire national madsgtecially after the construction of a



railway station in 1903. In the mean time, landadree increasingly concentrated in the
hands of a few European settlers, among whom Josét&, who became one of the

most powerful individuals in the country (Diaz 2001

Given the productiveness of land around Traiguery fewreduccionesvere
established in comparison with other municipalitrethe region. Moreover, the
presence of large estates led to the early onseirakerous land disputes with Mapuche
communities and the increasing expropriation ajéasections of reservation land. As it
will be illustrated in Chapter 4, land within theduccionwas often included in non-
indigenous properties through the illegal extensibfences formed by barbed wire or
parasite plants, a strategy knowrcagida de cercochanges in the flow of
watercourses through the construction of small damd the use of unintelligible
contracts for rental and transaction of land amdsthle of winegulkuMap.). In the
entire region open confrontations between setdacsMapuche were not rare, and in
some cases they continued until the 1930s (Beng88&:172). One estimate indicates
that at least a third of the reservation land heehbexpropriated by non-Mapuche
landowners in the first fifty years of the®6entury (Bengoa 2000:369), though land

loss continued in smaller scale throughout thewgnt

During the first decades of the reservationigieractions between state officials and
Mapuche reservations were rare. Only in 1930, @mnaequence of the increasing
number of disputes between estate owners and es;igias a special court named
Juzgado de Indiomstituted to provide legal assistance to Mapuelservations -
although in the vast majority of cases disputesewesolved in favour of powerful
landowners (Correa et al. 2005). Only later ind¢betury, as a consequence of
migration towards urban centres, did Mapuche osgdinns emerge as the main
interlocutors with the State. Their scope, howewas extremely diverse and often
depended on strategic alliances with politicalipartSociedad Caupolican, founded in
1910 in Temuco, was the first Mapuche organisadiwth aimed at fighting
discrimination against Mapuche people and promatihgcational programmes in rural
areas. The later Corporacién Araucana, founde®46 lacted as an umbrella
organization for Mapuche leaders and promoted legre reforms aimed at the
economic and legal protection of tredluccionthrough instrumental alliances with the

major political forces in the country (Foerster aidntecino 1988).



In the 28 century, poverty soon emerged as the most preissing. The
subsistence of Mapuche families could no longeegrmired exclusively by farming and
husbandry and many young residents were forceithdoeimployment in the nearby
large land propertiesundoSp.) or in the urban centres. Migration to theitehp
Santiago assumed proportions so considerablettbaetm diaspora is often employed
in reference to this phenomenon. In the public atée termmicrofundio,referring to
small land ownership, came to signify the conditbdtthe Mapuche population unable
to live off their livestock and agricultural prodian (see Bengoa and Valenzuela 1984,
Berdichewski 1977, Bengoa 1999b). For most Mapucbre, employment in the nearby
estatesfundoSp.) was the only viable option to avoid leavihgit homes, even though

the employment involved exploitative conditions.

Memories of work in the estates beforeittiroduction of basic labour rights in
the 1960s are still vivid among elder residentRefluccion Contreras. Extreme
poverty, long hours of work and uncertainty aboupyment are images often
juxtaposed to the improvements of living conditiamshe last decades. The day of
work started at sunrise and ended at sunset, angament known as “from sun to sun”
(de sol a soBp.) and many Mapuche men barely saw their fasniMost elder
residents recount how they grew up with barren @@atas peladaSp.) or with
sandals made out of broken rubber tyres. Salaridsefundowere so low that no
goods other than food could be purchased for mambdsmost houses were built with
straws paja Sp.) and smoked ivywokeMap.).

Before the labour reform introduced by Edgafdei Montalva’s government
(1964-1970), salaries were only paid three or fotirhes at year - typically after the
harvest, for the Independence Day celebrated oteSer the 18 (fiesta patriaSp.)
and for Easter. During the rest of the year paysemtre made through the assignment
of a bonusf{cha Sp.) that could be exchanged for food and a lanitenge of clothes.
Statistical data in the 1960s also reflected higtells of poverty. According to the 1969
Indigenous Census, Reduccion Contreras was combysé@ families who owned 133
bovines, an average of 2.7 animals for each farmitys low number eloquently
contrasts with memories of the ancestors who oviargg number okullin, a

Mapudungun term meaning both animal and money.

As a consequence of extensive contactswiitkaworkers with whom friendships

were not rare, and discrimination against Mapuapfe, the adoption of Chilean



ways of life was increasingly pervasive. While maagidents were keen on preserving
customs, others were willing to be educated ase@hd to avoid discrimination and
increase their chances of employment. For youngeemgtions Spanish was turning
into their first language. The foundation of a saha the centre of Reduccién
Contreras in 1963, financed by the Rockefeller @ation in Chile, was welcome by all
residents as the opportunity to achieve bettedstas of living. This point will be
discussed more at length in Chapter 4.

To sum up, poverty, extensive migration tovgancban centres and the
transformation from independent farmers to exptbitdourers were the most tangible
effects of the institution of theeducciénsystem in Southern Chile. In the first part of
the 20th century the consequences of land loss efditle interest for the Chilean
State. Only with the introduction of large sockdlarms in the 1960s and 1970s, and
more recently with the emergence of an extensivpudie social movement, did these
topics enter the Chilean public arena. The relabetveen Mapuche and the Chilean
state since the 1960s will be the focus of theofeihg paragraphs.

1.1.4 The military dictatorship and return to demogacy in 1990

The 1960s and 1970s were decades of intengd sgforms in the entire country, as
new labour legislations and welfare programmes wereduced during the presidency
of the Christian Democrat Eduardo Frei Montalva64-4970) and, more decisively, in
the short lived government of the socialist coatitof Popular Unity led by Salvador
Allende (1970-1973). During the 1960s, paymentbdayus were abolished in the
agricultural estates and the working day was redlb@ceight hours. The introduction of
labour rights allowed the improvement of livingrstards in those Mapuche areas
where employment in nearby estates was a commauréeaf the domestic economy.
In 1970, the socialist government of Popular Umitiated a more radical programme
against poverty and economic unequally in rurahsré&or instance, governmental

agencies along with grassroots organizations affegehnical and financial support to



small holders, including the subsidisation ofifieers and the organisation of
cooperatives (Mallon 2005:11%.

The extent of the Agrarian Reform that begéth Wrei's government intensified and
more and more agricultural estates were redisitbatnong rural workers. Political
organizations such as tMovimiento de Izquierda Revolucionafidovement of
Revolutionary Left) were actively organising lade¢overs (Berglund 1971:186). At
the same time estate owners protected their propatht the support of paramilitary
groups, in particular the Fatherland and Libertyidialist Front Frente Nacionalista
Patria y Libertad, which organised violent repressions against &snand in some

cases Mapuche residents.

The residents of Reduccion Contreras weraldivbetween supporters of the
Popular Unity government in favour of land takesyemnd those who sided with the
estate owners who in most cases were also theilogarg. The countryside around
Traiguen was home to some of the largest agriallestates in the country and several
asentamientqdracts of expropriated land that were redistelulamong workers and
managed as cooperatives, were instituted since'19B4e residents of Reduccién
Contreras hoped that they would benefit from lagdistribution. Delay in the review of
their case, however, convinced many residentsalateover would eventually
accelerate the process. In April 1973 a large gadupsidents with the support of leftist
activists occupied the nearby Tricauco estate, kvhias not exploited at the time and
occasionally rented by its owners. The taken@Sp.) lasted a few weeks and ended
with the violent intervention of the paramilitaryogip Fatherland and Liberty

Nationalist Front, which evicted the residents fritva property*’

1o In Reduccion Contreras, a group of residents created a cooperative for the acquisition

of a large quantity of primary goods, such as salt and sugar, to be redistributed among its
members at advantageous rates.

10 An asentamiento was instituted in the nearby property of La Colmena. A few residents
of Reduccién Contreras, who were also employed in the former estates were among the
beneficiaries. Soon after the beginning of Pinochet’s military regime in 1973, the asentamiento
was dismantled and its property returned to the previous land owner.

1 My informants described to me the day of the counter-take (re-toma Sp.). The
paramilitaries used shotguns to intimidate the takers, who had to hide behind buildings and
other barriers. Later | found out that the event was also recorded by the conservative regional
newspaper El Diario Austral. In this version the takers ran away from the members of the
movement Patria y Libertad, who only carried wooden clubs (Correa et al. 2005:203).



At the end of 1973, violence by paramilitarggps increased and many in
Reduccion Contreras feared further retaliatiortheir support of the socialist
government and participation in land takeover. Th@rries became real a few weeks
after the installation of the military regime leg General Pinochet in September 1973.
A large military contingent arrived in Reduccionr@®ras and systematically
surrounded a few houses and conducted thorougbhe=arThe identity of the
participants of the occupation of Tricauco estads disclosed to the military command
by a nearby estate owner and a member of Fathealaghdliberty paramilitary
movement, as he told his workers in the next waelks attempt to intimidate them.
Roughly 15 residents were taken to the barracksarguen where they were tortured
and accused of hiding weapons. A few days later teeirned to their houses, although
searches and abductions continued in the next rmobilring one of these actions a
young resident was repeatedly hit by a soldienfiirbeing able to reveal the
whereabouts of his family members and a few weaties,| he died for respiratory
complications® The aftermath of military repression was charasterby constant
fear among those families involved in the land sa&ed the exacerbation of political

fractions among residents.

During the military regime, Mapuche organisias were not autonomous. The
presidents of neighbours’ councijarfta de vecino$p.), the representative unit of each
reduccion, were appointed by the local municipalitythe case of Reduccion Contreras
the representative was an administrator of a nesstgte who barely visited the
community. In the late 70s the restrictions of ithiétary regime began to be less
constrained and several Mapuche organizationsaéed not openly affiliated with
leftist orientations emerged and began to formst matwork of cooperation in some
areas of the South (Mallon 2005:177). The posytitir the consolidation of the
network linking most Mapuche organizations camenlie articulation of the Law
Decree 2.568 of 1979, whose first draft imposeddibsolution of Mapuche
reservations and their transformation into privatekned land open to the market. Law
Decree 2.568 was eventually modified through negjotas involving the Catholic

Church and various organisations known as CultDegltres of Chilean Mapuche. This

18 The cases of torture suffered by a few residents are recorded in a governmental report

named Informe de la comision nacional sobre prision politica y tortura compiled in 2005 (see
Comision nacional sobre prision politica y tortura 2005). | was shown a copy of this report by my
host Liscan Contreras, who was one of the recorded victims of torture.



event anticipated the formation of the umbrellaamigation known of Ad Mapu in the
late 1980s, which eventually allied with leftistrpas after the return to democracy in
1990 (Mallon 2005:252)°

The assimilatory policies of the military regimegeating Mapuche population were
largely inspired by nationalistic discourses. Thayed primarily at favouring
individualised relations between Mapuche individuahd the State, and thus
undermining collective forms of political represatndn by communities and
organisations. Land dispossession was not an isghes period, given the authority
conferred to landowners in Southern Chile, who vemtéve supporters and in many
cases local representatives of Pinochet’s goverhrii@e opportunity for Mapuche
people to voice their demands came with the retudemocratic rule in 1990 after a
national referendum in 1988. In a meeting heldd89lin the town of Nueva Imperial,
several indigenous organisations announced thdwreement of the presidential
candidate Patricio Aylwin, the leader of the ceméfe coalitionConcertacion de
Partidos por la Democracian exchange for the recognition of their colleetrights
and the institution of a land restitution programfRehards 2004:129). A new phase
for the relation between the Chilean State and Mapyopulation began in 1990 with
the return to democratic rule. The following pasgrs will summarise the major
developments of the Mapuche-State relation indketlvo decades, as the necessary
background for the analysis of land claim and eakiin developed in Part Il of this

thesis.

1.1.5 The Mapuche conflict: mobilisation and Stateesponses

The support of Mapuche organisations for thesiolential candidate Aylwin, who
was successfully elected in 1990, proved instruaientthe approval of the Indigenous
Law 19.253 in 1993. This law established mechanigmprotection of indigenous land
properties, the introduction of a new represengatinit called Comunidad Indigena and
the implementation of welfare and educational paognes. An agency specialised in

indigenous issues, CONADI (Corporacion NacionaDésarrollo Indigena), was

19 Several communities, among which Reduccién Contreras, elected a representative to

participate in meetings held by this organisation in the 1980s.



founded with the objective to implement a landiteBbn programme. Despite its
unprecedented contributions to indigenous righ&hile, the Indigenous Law, which
was initially elaborated by a special commissiGorfision Especial de Pueblos
Indigena$ with the participation of Mapuche organisationsl éater ratified by the
Chilean congress with significant alterations,ubjsct to severe critiques by NGOs and
human rights activists. Comparison with indigentaggslation in other Latin American
countries highlights the lack of autonomy of Mapeicommunities in the

administration of natural resources within theirsunding territories (Instituto de
Estudios Indigenas 2003, Aylwin 2002a and 20¢f2b)

With the 1993 Indigenous Law the Chilean goweznt addressed issues affecting
indigenous minorities in the country, such as pgyeducation and land demands, in
an unprecedented way. However, the perceived liimits of the Indigenous Law, and
most significantly, the unwillingness of variousiléan governments to grant more
autonomy to Mapuche populations and to implemerma@ensive project of land
restoration led to the emergence of a heterogendapsiche social movement. Some
organizations, especially those with a focus orett@ment projects, have established
instrumental alliances with international ageneied the Chilean state. Others, such as
the Consejo de Todas las Tierras (Council of atlds) and th€oordinadora Arauco-
Malleco took a more radical stance and denieddabgimacy of the presence of the
Chilean State in Mapuche territory (Mallon 2005:41R1).

Most organisations are primarily formed bylfan Mapuche”, among them
university students (Foerster and Vergara 20023. cdpital of the region of Araucania,
Temuco, is home to several organisations with tireks to rural communities.
Associations can also be found in rural areasiristance the ldentidad Lafkenche,
which was founded in 1999 as an umbrella orgamsdbr the numerous communities
in the municipality of Tirua, aimed to represere thterests of the Lafkenche people, a
Mapuche population living in coastal areas (Le Bear2002). This organisation

succeeded in pressuring the national governmesdnoede the administration of

20 An example can clarify this point. In 1997, the government led by Eduardo Frei

approved the construction of an hydroelectric dam in the mountainous area of Ralco
commissioned to the Spanish company ENDESA. The plan implied the forced relocation of
more than 400 hundreds individuals belonging to the Pewenche group and was initially rejected
by CONADI. The appointment of a new director of CONADI in agreement with the government’s
agenda and retributions given by ENDESA to several families in exchange of their withdrawal
from the protest led to the final relocation of all local residents (Richards 2004:132).



maritime space to local indigenous communitiesugloa legislative reform (Ley de
Borde Costero 20.062).

The vast heterogeneity of Mapuche politarganisations rests on the different
attitudes of its members towards the Chilean Sfatether historical reason lies in the
decentred political organisation of Mapuche socibtyact, ethno-nationalistic
discourses are recent historical phenomenon ar@hagter 2 will suggest,
identification with ancestral territories occursnparily within the local area. The most
concrete attempt to form an unitary political reyanetative in relations with the State
comes from the Mapuche nationalist payallmapuwenwhich is currently striving to
attain an official recognition. The major objectiokthis organisation is to implement a
project of regional and ethnic autonomy. The Wapmaen currently attracts the
consensus of numerous Mapuche people living inrudeatre, but is little known in

many ru ral areas.

The major obstacle for the emergence of a Mapuepresentative body within the
Chilean state is that the extension of collectigbts to indigenous people in Chile
contradicts the principles of the 1980 constitutiBecent events, however, seem to
suggest new developments for the introduction téctive rights for the Mapuche
people. In particular, after years of intense cagmpag by indigenous associations, the
ratification in 2008 of the International Labourdganization Convention No. 169 by the
Chilean senateepresented the opportunity for the introductiorcafective rights
affecting the ownership of natural resources amah$oof political representatidi.The
recognition of collective rights is a fundamenthjextive of the Mapuche social
movement. The restitution of historically dispossgsland, an issue which will be
thoroughly discussed in Part Il of this thesighis other major concern of Mapuche

organisations-

Mapuche organisations, such asostion MapucheNankuchedased in the
municipality of Traiguen, have organised land o@atigns since the early 1990s in
order to push the State to rapidly implement tteid subsidisation programme. The

expression “Mapuche conflict” is today ubiquitonghe Chilean media and since 2001

2 The Convention 169 was applied for the first in November 2009, when the Supreme

Court recognised the rights over local water sources to two Aymara communities in Northern
Chile (see http://www.lanacion.cl/suprema-aplica-convenio-169-y-reconoce-derechos-de-
aguas-ancestrales/noticias/2009-11-26/231231.html)



confrontations with law enforcement have causedidath of three young Mapuche
activists. Takeovers of land properties and miitaterventions have occurred in
several areas across Southern Chile, includingniin@cipality of Traiguen which is
characterised by its high concentration of extemsigricultural estatesuphdosSp.f.
Mapuche communities and organisations, includirgGbordinadora Arauco-Malleco,
have mobilised against non-indigenous landowndrs. powerful logging companies
(forestalesSp.) that are also accused of posing a threatctd Ecosystems through the
plantating of exotic species, have been the prirtenget of occupations and arson
attacks (McFall 2001).

The Chilean response to land disputes has fieicularly suppressive and among
the Mapuche population there is a general feehagthe interests of landowners and
logging companies are prioritised. During Lagossspdency (2000-2006), the anti-
terrorist lawLey de Seguridad del Estadehich was originally designed during
Pinochet’s military regime to be used against malitdissenters, was applied to
Mapuche activists. This law implied longer pris@mt&nces and severe restrictions for
the defence lawyers (Bacigalupo 2007:149). Durrggfollowing presidency of
Michelle Bachelet, the Indigenous Law has not besrewed and land disputes have
continued to occupy the headlines of national mddi2010, after 20 years of
interrupted government by the centre-left coalit@mcertacionthe multi-millionaire
and leader of the rightwing alliance Sebastian iRifieas elected president of Chile
While the Mapuche population has followed natidnahds in its election, numerous
organisations have voiced their concerns over thsgect of a decrease in public funds
targeting indigenous people. Pifiera’s plan to raf@ONADI includes further
restrictions on land subsidisati6h.

This section has provided the historical baclkgd to the current relation between
Mapuche and the Chilean state by focusing on Hjediories that led to land
dispossession and the recent emerge of a largal ®oocvement. Section 2 of this

chapter will provide an overview of the primary sdogical and economic features of

22 One of the most emblematic cases of the Mapuche conflict took place in the

municipality of Traiguen. In 2003, the territorial dispute between Comunidad Temulemu and the
owner of the Nancahue estate, the former Minister of Agriculture Juan Agustin Figueroa,
resulted in the incarceration of lonko Pascual Pichun and other residents of the community for
terrorist association, although they were exonerated from other allegations of arson.

23 See http://www.observatorio.cl/opiniones/la-politica-indigena-de-sebastian-pinera/




Reduccion Contreras in order to contextualisedbimmunity within social phenomena

associated with Mapuche society.

1.2 Field site: Southern Chile and Reduccion Contras

1.2.1 The Mapuche people in Chile, Araucania and Eiguen

The Mapuche are the largest ethnic minorit€imle. According to the last national
census carried out in 2002 (INE 2002), the numib&apuche individuals reaches
604,349, corresponding to approximately 4 percétti@Chilean populatioff.

Roughly 105,000 Mapuche live in Argentina, in batban centres and in the
mountainous area bordering with Chile (INEC 20@%).a consequence of extensive
migratory movements in the last century, a largtice of Mapuche people - roughly
62 % - are located in urban centres, especiallyatéresantiago, home to 27.7% of the
total population. The official figures are critiet by Mapuche organisations for their
restrictive standardS.As established by the 1993 Indigenous Law, afisti
recognition based on genealo@afidad Indigena grants access to welfare

programmes targeting indigenous population andqi@ation in land claims.

One of the most commonly employed standardss$ess ethnicity among Chileans
is linguistic skills. An increasing number of Majac however, do not speak
Mapudungun. Recent surveys indicate that 56% olMapuche population in rural area
is not fluent in Mapudungun as a consequence tdrigal discrimination and

willingness to acquire education in Spanish. Siatikdata indicate that the Mapuche

24 The rest of the indigenous people in Chile are concentrated primarily in the highlands

bordering with Bolivia, where 48,501 Aymara reside - roughly 7% of the national indigenous
population. Roughly 40,000 individuals belong to other ethnic minorities, among which the Rapa
Nui located in the Eastern Island and the Atacamefios in the Atacama desert.

2 The number of Mapuche people was dramatically reduced from the 928,060 individuals
who self-identified as Mapuche in the 1992 census, to the 604,349: roughly 35 % less (see
Haughney and Mariman 1993 and Terwindt 2009:239).



population in both urban and rural contexts is ab@rised by high levels of poverty
(CEP 2006). In particular, discrimination and lalkaccess to higher education makes
employment particularly difficult. In some ruraleas characterised by scarce
agricultural production, the situation is aggradabg land shortage, soil
impoverishment and the lack of agricultural entisgs in which employment can be

sought.

Differences among rural areas primarily conaagricultural production and
economic access. Some Mapuche groups, such astftkenche, literally the people of
the coast, and the Pewenche living in the mountamegion near the Cordillera, are
characterised by strong regional identificationd palitical organisations have emerged
to represent the local interests of these areagoRa& features also emerge in rituals
such as thagillatun, and in minor variations in Mapudungun. In mangeas;, however,
Mapuche residents do not ascribe to a local iderfidr instance Reduccion Contreras
lies in the territory which was historically assateid with the Nagche coalition, also
known in Spanish asbajinosduring the war with the Chilean army. As in othearby
communities, the residents of Reduccion Contrecasad define themselves according

to this regional category.

The majority of indigenous population in the coyr(®9.6 %) is located in the IX
region, or Araucania, where 23.5 % of the poputaisoMapuche and the highest
concentration of Indigenous Communities in the ¢oucan be found (see Figure 3).
Research for this thesis was conducted in thioregirimarily in the municipality of
Traiguen - where Reduccion Contreras is locatedl-iathe regional capital Temuco.
Traiguen, one of the 38 municipalitieMmunasSp.) of the IX region, extends f@&08
km?2. Its population of 14,140 inhabitants is maiobncentrated in the town, with

27.61% living in rural areas.

15.1% of the Traiguen population self-idena/Mapuche, a number lower than
those of the nearby municipalities of Galvarino.@%6) and Lumaco (37.54 %), and
the average for the IX region (INE 2002). The reafsw the relatively smaller size of
the Mapuche population in this municipality argyales in the intense colonisation of
the area by European settlers and the subsequstitttion of fewereduccionest the
turn of the 18 century. Twenty-one collective titles of propeffytulo de Merce)
were granted to Mapuche caciques after the Patidicaf Araucania (1861-1883).

Generally most communities in Traiguen are surredrgly non-Mapuche properties



and are often located a few kilometres apart frachether. This local contingency is
strictly correlated to the high number of land laiin the area and the recent escalation
of latent disputes. Similarly, since the institatiof the land subsidisation programme in
1994, numerous communities have been relocatednvitie municipality of Traiguen,

as a recent crisis in the agricultural productias led many estate owners to sell their
properties to the Chilean State as prescribed dyastitution programme.

During my stay in Southern Chile, | had thamce to visit several Indigenous
Communities in the area. While these visits conteld to the development of a wider
local angle on issues (such as notions of placeaandstrality) discussed in this thesis,
the rural community of Reduccion Contreras wagtiiraary location of fieldwork.
Since much of the ethnographic material in thisithes drawn from experiences in
Reduccion Contreras, it is worth illustrating thajar sociological and economic
features of this community in order to facilitalte tcontextualisation of the main topics

discussed in the following chapters.

1.2.2 Reduccidn Contreras: sociological and econotriieatures

The rural community of Reduccion Contreras vegmlly established in 1884 and was
registered as an Indigenous Community in 2005hAttiime of my arrival in 2007, its
extent was 712 hectares (7.12 square kilometreb)itgiWestern and Eastern
boundaries located roughly 3 kilometres from eatieio After a successful land claim
in 2008 roughly 365.64 hectares were included withe territory of the community.

All land is individually held with the exception afsmall area around the school and a
half hectare occupied by the cemetery. The commumgurrounded by four large
agricultural estates, whose extent ranges fromtd@@200 hectares. Reduccion
Contreras is located roughly 18 kilometres awaynftbe town of Traiguen, to which it

administratively belongs.

The town of Traiguen can be reached by a bfityrminutes, while trips to the
more distant town of Victoria, to which many resiteprefer to travel to for its larger

market and its shops specialising in agriculturadpcts, takes roughly an hour and



half2® A more expansive alternative, especially whendaygantity of goods is
transported, is to contract a car owner in thelmerural settlementaldea campesina
Sp.) of Quino. Roughly 5 residents own cars or qupKrucks which are mainly
employed for trips to the nearby towns, while blegcare common means of transport
to reach nearby estates and neighbours’ houseseslare far rarer than in the past, as
their aggressive grazing makes them no longer aszoent means of transport, while

oxcarts are commonly used to transport goods asusarithin the community.

As with all Mapuche communities, Reduccion Ceras is formed by dispersed
homesteads which typically encompass a wooden heitiseinc roof, a small orchard,
a structure for domesticated animals and in sorsesca warehouse. The municipal
school with an annexed football pitch and the ngadmmunity building are the main
points of aggregation. According to a survey conedi®dy the municipality in 2008 one
hundred households are located in the communitypagh the number of residents is
hard to determine as many students attending sacpsdhools live in nearby towns
during the terms and many residents find tempaogargloyment in nearby estates and
urban centres. A sound estimate of the populadoges between 400 and 500
residents. During the summer the population doyblesnany members of the

community living in urban centres return to ReddoocContreras during their vacation.

Spanish is the first language for all residenthile Mapudungun is mainly
employed in large events and rituals. Younger geraars are generally not fluent in
Mapudungun, although courses recently offeredendbal school have given them the
opportunity to practice this language. Elder mermalheve generally been educated in
Mapudungun, but they have tended to speak Spasittea first language for several

years because younger residents are not fluengpuliungun.

Reduccion Contreras is located in the middlige central valley of Southern Chile,
which is regarded as the most fertile ecologicalezim the region (Dillehay 1990). In
particular the area around Reduccion Contrerasasacterised by microclimatic
conditions that favour the cultivations of cere#istact the municipality of Traiguen
lies on a large depression characterised by dnieisightly warmer climate than the

surrounding areas, with a median of 7.6 degreésaicoldest months (GEDES 2007).

The presence of public transport in Reduccién Contreras dates back to the 1940s.
Before the dismantlement of the regional railway system in the 1980s, trains between Galvarino
and Traiguen stopped once a day in Reduccién Contreras.



Agricultural production in Reduccion is markedlylienced by the weather conditions
of the area. In particular cereal growth is thenany farming activity in the area along
with livestock. Roughly 100 out of 700 hectares¥d®f land in Reduccién Contreras
is devoted to cereal, even though not all residgriw these crops. Generally only
families who own more than five hectares of arddhel grow cereals, since cereal
production would not be profitable in lots smaliean two hectares.

Oats are mainly given to animals or sold talonarket, while the majority of wheat
is kept in storerooms, milled in the town and ismwally used for domestic
consumption. Wheat can also be sold to other resdahile shops in town prefer to
buy cereals of better quality from large estaté® fatio of wheat to barley tends to
vary according to annual tendencies in the sefhinces of both seeds, which residents
come to know by asking the opinions of shop owiretswn and other farmers in the
area. The sowing and harvesting are mainly caoigdvith the compensated service of
machine owners. In general all owners of smallttnacand combine harvesters are
Chileans residing in nearby settlements, as ndeess in Reduccion Contreras own
large agricultural machines. The family who owne tlereal fields carries out the rest of
the activities necessary to ensure a proper groaheir crops, such as secondary

tillage through oxen and the supply of fertilisargl insecticides.

A constant source of profit is the sale offta® pork, while chickens are largely
consumed within the household. Cows and oxen cagitber sold at local auction
markets in Victoria or Traiguen or butchered anld siirectly to residents of the
community and nearby settlements. The choice depexclusively on the current
trends in the auction market and the costs as®aocvwith the transport of the animals,
for which small trucks are contracted. Cows arevgrandependently by most families,
but half share agreements can be stipulated betlaadrand cattle owners. Meat,
especially chicken and pork, is also consumed donektic use. Hunting and fishing are
marginal in the domestic economy and they are mairdctised to complement diet
with appealing meat, such as rabbit and quail.dther two main activities regard the
small scale cultivation of vegetable and timberaotion. Reduccion Contreras lacks an
irrigation system and thus the cultivation of watemanding crops is limited. Potatoes,
which constitute a very common staple food acrargt&rn Chile, are generally grown
to satisfy household needs. Since this crop capeplpgrow only in flat areas and in
the proximity of water course, not all residents péant potatoes in their properties.



Only a few households plant potatoes to sell theresidents of surrounding rural
areas. Other water demanding crops such as lantildbeans are destined to domestic

consumption.

For a farmer in Reduccién Contreras, the desagd starts very early. The first
activity of my hosts consisted in feeding cows va#t and guiding them from a small
parcel near their house to larger fields where ttayfreely graze. The rest of the day is
spent according to the needs of the season. Faldwrals and fences are regularly
checked throughout the year. Attention to detdde aegards domestic activities.
Women are expected to carry out activities withie house and all those agricultural
tasks that can be performed in the proximity oftibase, such as the feeding of
chickens and the growth of vegetables in the gafdeertaSp.)>’

Subsistence farming and employment in thebyeastatesfgndog are two major
sources of income in Reduccién Contreras. In haldstwith more access to land,
farming is the main form of subsistence and is dempnted by seasonal work in the
estates. The relation is inverted for residents atgoemployed as wage labours
(asalariadosSp.) in nearby agricultural enterprises. While evagrkers benefit from
monthly remunerations larger than those obtainewh fihe sale of agricultural goods,
they face higher costs as they need to buy mordgypoainly food and wood for
heating) from town markets and other residentsefitrms of income come from
pensions, welfare benefits and services such aswctaring, offered by some residents
with expertise in technical task®éestrosSp.) to their neighbours.

As reported by social workers in the munititgaf Traiguen, Reduccion Contreras
enjoys slightly higher standards of living in compan with Mapuche communities in

other rural areas because of the possibility oflegmpent in nearby estates and the

2 While labour division is closely followed in all Mapuche communities, there are

numerous exceptions. For instance, in households formed by couples with children living
elsewhere, division of labour between genders tends to be less marked. In these cases, wives
accompany their men in the fields when needed, although help can be requested to close male
kin members for the completion of certain tasks in distant lots. Although a thorough investigation
of gender among the Mapuche would have been beneficial to the analysis of labour
organisation, the present scope of this thesis does not allow such a complex discussion.



relatively higher productivity of the soff Economic difficulties are tangible, however,
and tend to have a greater affect on residentslittithland. Economic differences are
limited among neighbours. While most residents icmrghemselves poor in Reduccion
Contreras, some are regarded as poorer than ofidrsugh the average of hectares
owned by each household is roughly 7, in reality ttumber tends to fluctuate between
2 and 15 hectares and residents with little landazdy opt for employment in the

estates, which is often occasional and poorly paid.

Health assistance is primarily offered kigam of nurses supervised by a
physician, who attend residents once a month fewehours in the community
building. In this occasion, known asnda medicabasic checkups and prescription
drugs are offered mainly to elder residents antiicdmn, who can be referred to local
hospitals in case of more serious disturbs. Digtdram local towns makes transport to
hospital particularly lengthy and all residents pdam that the wait for ambulances can
last hours in case of an emergency. Herbal remédi@enMap.) are prepared by some
residents with expertise on medical plants. AmdregNlapuche, healing practices are
traditionally carried out bynachishamans, who are also the main religious autberiti
in the celebration of thegillatunritual. Etelvina Contreras, who died in the 1970as
the lastmachifrom Reduccion Contreras, although in the 1990mehifrom a nearby
rural area resided for few years in the commuridiyring my stay, | heard of only a few
residents being attended bynachi There is only onenachiin the immediate
surroundings, who lives in a community difficultreach from Reduccién Contrerds.

In all Mapuche communities, relations withdbmstitutions are often mediated by
the Indigenous Community. Development projectsnaaenly introduced after the
consultation of the community assembly. For instéanc2006 Comunidad Contreras
was one of the beneficiaries of the extensive agraknt plan Programa Origenes. This
programme consisted of the organisation of cours&apudungun in the local school

and the subsidisation of agricultural tools anédtock. The Indigenous Community

28 This point is confirmed by the fact that the area around Reduccién Contreras is not

included within one of the ADI (Areas de Desarrollo Indigena), territorial entities designated by
Article 26 of the Indigenous Law that benefit from extensive development projects.

29 Several machis live in municipality of Traiguen. The “Centre for Mapuche health”,

founded in 2000, acts as an intermediary with patients from different areas.



emerges as a significant representative unit dudog elections. Mapuche
communities are highly desired voting pools. Whaenspeople have a direct
knowledge of the candidates, Mapuche residentsdarcountryside are less familiar
with them and typically, during community meetintig& assembly decides to endorse
specific candidates in accordance with previousggpces, such as their intercession
the specific projects affecting the community.

The allocation of welfare benefits involvesisbworkers in the Department of
Development in Traiguen and individual residemghis case the council of the
community facilitates the implementation of survegsessary to assess personal
economic conditions. The other main relationshifhwacal institutions concerns
agricultural production. The Institute of Agricula Development (INDAPInstituto de
Desarollo Agropecuaripworks with individual residents or group of neglurs.
INDAP consultants, who are salaried on the baspeodonal projects, can offer the
allocation of goods ranging from vaccinations te# and the organisation of

specialised courses, such as in bee-keeping.

Another significant social process affegtlReduccion Contreras is the spread of
Evangelical churches in the last fifty years. Timplications of this process will be
discussed later in this this thesis. For now, sufficient to briefly contextualise the
main features of religious affiliation in ReducciGontreras within Mapuche society.
According to a recent survey, 37 % of the popultatiorural areas are Evangelicals,
51% Catholics and 12% do not associate with angioels institution (CEP 2006)n
Reduccion Contreras, many residents attend evaagi&linctions only occasionally,
while others consider themselves Catholic or nigrasted in religion. These residents
are generally more active in the organisation opMane celebrations as Catholics tend
not to see Mapuche rituals as being in oppositioGhristian precepts. Many
inhabitants of theeduccidénhave been baptised by priests residing in the twivn
Traiguen who were travelling around the countrysaerganise courses on
Catholicism and celebrate functions. The presehteecCatholic Church in the
countryside has gradually decreased, however, asdaes are currently held only in the
village of Quino and the major towns, which aretigatarly difficult to reach on

Sundays for lack of public transport. The scar@sence of the Catholic Church in the



countryside can arguably be associated with thiel grawl of Evangelical churches in

all Mapuche communities.

In Reduccion Contreras, there are four evacajethurches belonging to three
congregations. The oldest church belongs to thestdn and Missionary Alliance
founded in 1887 in the United States, and was byil group of residents with the help
of church members from town in the 1970s. Functemescelebrated by a pastor,
usually from a nearby town, or alternatively by @x@erienced member. Differences
among churches primarily concern the organisatidhefunction. For instance in the
two Pentecostal churches in the community, daneesrausic accompany the prayers
and healing is also practised. On the other hdhdharchgoers share similar attitudes
towards the literary reading of the Bible and tHemtion of Christian ways of life. In
particular Evangelical churches impose a strichfimition of alcohol use and their
expansion has coincided with drastic changes irwimking habits and the reduction
of previously high rates of alcoholism. While méstvent members of Evangelical
churches decide to withdraw from Mapuche ritualshsas thegillatun, many church-

goers attend Mapuche celebrations.

This chapter has introduced the reader to the matorical and local contingencies that
have shaped the current context of land restorati@outhern Chile. Issues, such as
relation with thewinkas which are central to the following chapters, haeen
contextualised within the major trajectories of Mabpe history and the local
contingencies of Reduccion Contreras, where relBdardhis thesis was conducted.
The next chapter will focus on one of these thedigssussed in this historical overview,
namely perceptions of rootedness among Mapuchéemsi associated with ancestral

land demands.



5) View of Reduccion Contreras

6) Celebration for the restitution of the El Huadaco property (June 2008)



There are many “people of the land” in the ldioThe ancient inhabitants of
Palestine or and the native populations of New &&#lthe ngata whenuan M ori
language, are just two examples. What is moregxipeession “people of the land” is
not only a common ethnonym, but has also permdéhte@Western imaginary of
indigenous people worldwide. In this view the cralwsurvival of “the people of the
land” rests on their spiritual connection with asteal territories, a frail relation exposed
to the threat of modernity. By their own definitibre Mapuche are also peopbthé of
the land fhapy. The cosmological significance of their land astantly evoked in
discourses on autonomy and land restoration, dsawéh ritual practices. The
essentiality of land for Mapuche identity is novkiaowledged by the Chilean state,
which historically has been the major force of laigpossession through the military
occupation of Mapuche territories in thé™@ntury and legislative reforms on land
property. The first article of the national law iokligenous people (Ley Indigena
19.253) makes this point clear: “for them [indigaageople] land is the main
foundation of their existence and cultursi€hdo para ellos la tierra el fundamento

principal de su existencia y cultur&p.).

If we take the association between land ad@jenous people as the necessary
condition of their collective identity, detachméram the land, primarily caused by
migration to the cities, means assimilation anducal loss. A new narrative is
emerging against this position. Framed within Hreguage of identity politics accounts
of cultural reappropriation by indigenous peoplewid in documentaries, academic
papers and newspaper articles. In this narratidigg@mous people living in cities are
rediscovering their ethnic roots, while restruatgran identity they had been forced to

abandon by the society in which they live. These tl@minating narratives pose



implicit problems. On the one hand, the relatiotween indigenous people and their
land clearly needs to be probletimised in ordeavtoid the essentialist risk of
presupposing land as the sole determinant of ige@n the other, the claim by
indigenous people themselves that their identiprélicated upon the relation with
their land needs to be taken seriously. In thigptdrahe power of place for the
Mapuche will be presented as a form of determinatioSelf and Otherness, rather than
a discursive articulation with political objectivedoking at the pervasive force of the
connection with ancestral territories does not agagly mean that indigenous people in
urban centres cease to be indigenous. Displacenoamtnative land deserves much
more attention, however, as it emerges as a dsatigeproblem for indigenous people

themselves.

This chapter will focus on the cosmologicgingiicance oftuwiin a notion that
refers to the place of origin of the individual amd or her descent. Its significance will
be reiterated throughout this thesis by lookinggtcultural practices, adoption of legal
documents and collective action behind land demaaslpractices aimed at avoiding
displacement of the individual from thewiin The significance of ancestral place
among the Mapuche will be explored by focusinglanttiadic relation linking land,
ancestors and descendants. The dynamic naturesaéthtion will be clarified through
the analysis of the implications tfwiinand places in the landscapes associated with
the pastKuyfiMap.). The argument of this chapter is twofdtdstly, it posits that the
rootedness of the Mapuche person to his or herstiatéand is significant, inasmuch as
tuwilnacts as a potentiality in the determination of Salf Otherness. Secondly, the
implications oftuwinare reflected in the local landscape where peimepbdf distance
and relatedness to the ancestors, the “ancient flessantiguosSp. orkuyfikache
Map.), are articulated through oral accounts aaded associated with memories of the

past.

This point will be unfolded in three diffettesections. In the first section the
Mapuche relationship with land will be contextuatisvithin the general theorisation of
place raised by recent anthropological contribid@ection Two will focus on the role
of tuwinin the self-determination of the individual and\épuche people in general.
The last section will expose the major implicatiofishe notion otuwinas it informs

knowledge and articulation of places in the langscassociated with the ancestral past.



In particular, attention will be paid to percepsoof relatedness towards ancestral land
and distance towards the ancestors, by focusirapomnt cemeteries and other sites

that are reminiscent in local history.

2.1 Place: anthropological perspectives

This chapter addresses the anthropologicaboay of place. Place has been
explored in numerous anthropological works, suett hmore thorough review would
require a more space than is available in thisgi{ese Feld and Basso 1996, Bender
1993, 2001 and 2006, Lovell 1998, Low and Lawreagtiga 2003, Stewart and
Strathern 2003, Ingold 1993 and Tilley 1994). T8estion will rather contextualise the
stance of this chapter within the anthropologigatdssion on place. An intense debate
on the need to reconceptualise this category hysiog on local idioms of power,
kinship and memory emerged in the 1990s as a ogaidipreviously dominating
paradigms. The category of place has emerged icotoitance with the development
of an anthropological stance to landscape as bfuihraof representation and a
mutually constituting engagement between dwellastaeir physical surroundings.
This chapter focuses on one specific issue indlaion between place and landscape.
Namely it aims to illustrate that experiences ia ldmdscape depend on those local
articulations on belonging that are consistent wittions of identity and personhood.
In section 3, places in the landscape associatédnemories of the past will be
discussed in order to highlight the implicationgwfin a Mapuche notion associated

with ancestral land, in the way local landscapesaaticulated.

The relation between landscape and placegtaithe core of this chapter needs to
be clarified. Since the publication of seminal aogological works on landscape in the
1990s (Hirsch 1995, Tilley 1994 and Bender 1998jtain key issues have resonated in
the entire literature on this topic. This chapgealso inspired by some of the premises
raised by these works. Specifically landscape alapproached as a cultural process
observable in all social milieus. Landscape in eopblogy is no longer approached
according to its original signification as a cutlimage (Cosgrove and Daniels
1988:1). While the notion of landscape was firsiiyeloped in Western visual arts, we

are not looking at an exclusively Western phenomeénasmuch as in each society



moral and aesthetic values are attached to andierped through the physical
surroundings. An anthropological stance to lands@fempts to look at the dynamic
relation between idealised representations of leaquis and the physical engagement of
the dwellers, which can be conceptualised as theegband form of everyday,

unreflexive forms of experience (Hirsch 1995:4).

The idea of landscape as a cultural proceplamthat this phenomenon ultimately
depends on collective articulations. While landgsapan be experienced at a personal
level, the individual never approaches a physinglrenment as an empty space.
Experiences of landscape are characterised byntegement with a locale, where the
individual comes in contact with existing meaniagsribed to the physical
surrounding. Numerous ethnographic works have pdiat the mutually constituting
character of the relation between inscribed langssand dwellers' experiences therein.
As posited by Low and Lawrence-Zufiga, “the relati@tween people and their
surroundings encompasses more than attaching ngengpace. It involves the
recognition and cultural elaboration of perceivedperties of environments in mutually
constituting ways through narrative and praxis’Q2@5). Although inscription of
meanings onto the physical surroundings precedemtlividual’s engagement with the

local landscape, experiences ultimately lead tadyn articulations of the landscape.

As seen so far landscape is articulated thr@axperiences within a humanised
space, which exists before the individual. This Bareed space is synonymous with
place, the category which this chapter addresdeseXperience of being in a place, a
geographical location which generates feelingsebdioging and identification among
its dwellers, necessarily precedes the articulatidandscape. This point has been
eloquently raised by Casey (1996), for whom antblagical research has traditionally
reinforced the idea of abstract space by presettimgelation between dwellers and
their physical surroundings as the inscription @amings onto a neutral space. For
Casey, “place is no empty substratum to which caltpredicates come to be attached;
it is an already plenary presence permeated withrally constituted institutions and
practices” (1996:46). This chapter is largely insgdiby this suggestion, as places
associated with the past of a Mapuche communityal@merge as the result of
individual experiences in the landscape. Insteaikahsites become salient elements of
the landscape through shared oral accounts aimeth&trcing the connection between
present dwellers and their ancestral land.



The anthropological investigation of place baserally focused on those local
theories of dwelling (Feld and Basso 1996), whiahreot simply the result of
simultaneous experiences of belonging to the saadity on the part of different
actors. Rather, a focus on local theories of dwglimply the analysis of both
experiences of place and those cultural premisadriform the way in which belonging
to a locality is expressed. As posited by Feld Bagso, an anthropological stance to
place poses the “challenge to register a full rasfgdiscursive and non-discursive
modes of expression through which everyday andqaist heightened senses of place
are locally articulated” (1996:8). Ultimately, thwaay in which place matters can be
treated as a cultural phenomenon in its own righte. notion otuwiincan be soundly
treated as the Mapuche theory of dwelling. Thisamoframes not only the significance
of ancestral place in self-determination, but @speriences in the local surroundings,
inasmuch as articulations of landscape are shapedibting cosmological concerns

over thetuwin

The discussion on the implicationswiviinon representations and experiences of
the local surroundings point at a general implarain the anthropological study of
landscape, according to which the way in whichnalégape comes to be experienced
and articulated ultimately depends on existing eomg, cosmological principles and
local theories of place. Bloch (1995) has, for eglanprovided an interpretation of
landscape among the Zafimaniry of Madagascar twatsies on how deforestation is
positively judged by local residents, accordingh® values ofmazavaa notion
translatable as clarity. What is more, the expaneiaice fields is interpreted as the
success of dwellers in leaving their presence nd that is considered to be a
permanent and uncaring environment, where humawiteest are bound to be transient.
Bloch's suggestion clearly points at the signifezof local cosmologies and values in

shaping both representations of the landscape amaim experiences therein.

In this chapter, particular attention will paid to features in the landscape
associated with the ancestry. Ancient burial greuswad other sites are compelling
signifiers of the relation between current residearid their ancestry and numerous
anthropological works have been focused on thigigsee Kuchler 1993, Fontein 2009
and James 2009). In the last section, the reld@tdween ancestry and Mapuche
residents will be explored through the ethnograjiniglysis of places associated with
the past. Before moving to the central points of thapter, a clarification is needed. In



this chapter, | have deliberately not discussedgdassociated with mythological
accounts, which indeed emerge as remarkable mavkeontinuity with the ancestral

past in numerous societies.

Anthropological research has devoted much tteno role of these sites in spatially
delineating the presence of mythological ancegtdsphy 1995 and Arhem 1998),
grounding local knowledge (Basso 1996 and Kahn 1886 mediating between myth
and historical events occurred in the same araa¢hii2006). The topographic features
hold a noticeable significance for local residermdsonly as the reminders of the
cosmogonic origins of a determinate feature indnescape, but also as markers of
continuity between ancestral past and the prebettiese places, personal stories,
mythological accounts and images of the past avedht together. My omission is
due to the fact that there are no sites assocartbdnythological accounts in my area
of study. This observation might further strengtlertain points raised in this chapter
on the ambivalent relation between ancestry angotiresidents and its reflection on
the local landscape. Clearly, a more thorough rebean the relation between myth,
landscape and history among the Mapuche couldlmnlyeneficial to the present

discussion®

This section has focused on the major posited by anthropological contributions
to the study of landscape and place that havergpine discussion in this chapter.
Within this bulk of literature, landscape has eneergs a universal process that
ultimately depends on the cultural and histori@aitext in which local landscapes are
constituted (Hirsch 1995:23). Experiences, repregiems and cosmological concerns
associated with the physical surroundings have émusrged as correlated elements in

the analysis in the anthropology of landscape. 1@étd this literature is the tension

In Southern Chile, topographic features associated with mythic accounts are extremely
rare, but can be found more extensively in the coastal area of the Ninth and Eight region. In
particular, Tren Tren hills are associated with the cosmogonic account of the fight between Kai
Kai and Tren Tren. Kai Kai is a malevolent snake that once caused the sea to rise in order to Kkill
all humans. The entire population began to climb up towards a hill known as Tren Tren to find
refuge As the sea was rising, the Tren Tren began to elevate even higher and finally humans
could be saved (Faron 1963, Millalen 2006:21). Among the Lafkenche people, some hills are
acknowledged as Tren Tren and most importantly, they are associated with a real event,
namely the tsunami caused by the 1960 Valdivia earthquake. During one visit in the coastal
town of Tirua, | was told by a local Mapuche person that during the the 1960 earthquake,
several residents congregated on top of a few Tren Tren hills in the area, where ngillatun rituals
were officiated to ask the end of temblors. These sites have not been regularly visited ever
since, but they are considered part of the ancestral territories demanded by local Indigenous
Communities.



between the inscribed nature of the landscapelandadnsiderable role of everyday
experiences in signifying the landscape. Ethnogcapbrks are characterised by a
remarkably heterogeneous emphasis placed on eithiee terms of this tension. This
chapter approaches this issue by focusing on hioeah model of place founded on the
significance of ancestral land acts as the framkwuoough which representations and
experiences of places in the landscape come torbeetl. In this chapter places in the
landscape associated with local history will betemtualised within the inherently
Mapuche notion ofuwiin The two following sections will illustrate the piications of
this notion for knowledge of ancient sites, and hbis generates perceptions of
relatedness with the ancestral land and distanteitsidwellers: that is, the “ancient
ones”. We can now turn to the discussion of theomiajplications otuwiinas a model

of identity based on rootedness.

2.2 Tuwun, Self and Otherness

2.2.1 Land and identity

In discourses by Mapuche political organigaidhe relation with ancestral land is
presented as the necessary basis upon which Mapleftéy is founded. “In our
ancestral land or Wallmapu, we find duwtin the origin of each one of us and our
family”3%. The message of this sentence, taken from theiteaifthe organisation
Mapuche International Link, resonates in the paions of numerous organisations.
The rhetoric use of the notion miwinhas been often interpreted in Chile as an
example of discursive formation of identity andeastrategy aimed at political self-
determination. Such deconstructivist tendenciebiwiocial sciences generally tend to
question the concreteness of models of identitpdied on rootedness (Candea
2010:74). In contrast this chapter hopes to sh@wdkilience and concreteness of the
relationship between Mapuche residents and theesiral land. Before exploring this
point, however, a clarification on the relationveeéntuwinand identity is needed.

Available at http://www.mapuche-nation.org/espanol/html/nacion_m/historia/hstria-02.htm



This relation is taken as one significant dimen@brdentity among the Mapuche. Self-
determination and the consequential articulatioalt&rity with thewinkais a complex
phenomenon, which cannot be reduced exclusivaiyvigin.In fact, different idioms of

Mapuche identity coexist.

During my stay in Southern Chile, | have ofpamticipated in discussions on the
unique traits of Mapuche culture. In everyday cosaBons, the definition of Mapuche
identity seems a matter of a practice-oriented ttoogon. To put it bluntly, there are
certain things that Mapuche people do, and accgraithe adoption of these practices
an individual can be judged as very Mapudbier{f MapucheSp.). Alternatively they
can be judged as beiagvinkado those residents who do not present those behaiou
features associated with Mapuche culture. Mapudseoan be considered a scale
encompassing heterogeneous categories that areyedpb define Mapuche identity.
In Reduccion Contreras these categories range jiskimg stereotypes, such as using
smoked chilli peppeknown asmerkenin meals, to reflections on those modes of
sociality that characterise Mapuche people andhgpsish them fronwinkas Respect
(respetoSp. oryawenMap.) towards kin members and neighbours is aevalu
ubiquitously associated with Mapuche culture. Irtipalar, reciprocity towards friends
and neighbours through exchange of goods and niyto&Visits and the hierarchical
organisation according to seniority among familynmbers are considered customary
values. Mapuche people pride themselves on beiggitadle in comparison with
winkas Other traits adopted to define Mapucheness irctludtncy in Mapudungun

and familiarity with Mapuche religiosity, especiathengillatun ritual.

While identity is generally articulated arouthe performance of certain practices
seen as Mapuche, figurative consanguinity is contynemployed to convey
commonality among Mapuche people. | am specifiaafgrring to the expression
“people of the same bloodfénte de la misma sang&p.), which | heard frequently
throughout my stay in Southern Chile. This idionmisre commonly employed among
Mapuche from different rural areas. During fieldWwdine occasions where this
expression was employed the most were meetingsigeghby local NGOs. This idiom
is particularly significant as it presupposes aegdéogical origin for all Mapuche
people. This envisioned original connection is associated with articulations by
Mapuche people of primordial rootedness to therrttgy. This point will be explored
at length later in this section. For now it is doastive to reiterate that figurative



consanguinity and practice-oriented assessmentapiughe are two major types of
articulation of identity among the Mapuche. Thiedis is concerned with another form
of self-determination, one that poses relationshipls ancestral land as a marker of
Mapuche identity. The significance of this formseff-determination emerges clearly in

the ethnonym Mapuche: ‘people of the land’.

During fieldwork | was exposed to numeroussuskthe ethnonym ‘people of the
land’ (gente de la tierrégp.). In particular, the idea of Mapuche as oagpeople
occurs frequently and is articulated in diverseterts. An interesting example comes
from interpretations of the biblical account of Adland Eve. The major biblical
accounts are known in all Mapuche communities,esoanversion to Catholicism has
been an extensive historical process that begdnthat foundation of missions in
Southern Chile in the ¥7century (see Foerster 1996). The creation of AdathEve
has been subject to interpretations centred oaritagy between the creation of Adam
from soil tierra Sp.) and the meaning of Mapuche as people ofai IFrancisco, a
Mapuche man who was a member of an Evangelic charae explained to me that the
Mapuche are the most ancient people: “we are c#ilegheople of the land, because just
like Adam, we are born from the land”. Furthergerehces to the Mapuche origin of
Adam can also be found in certain versions of Mapuayths. In one of these versions
the only survivors of the Kai-Kai snake, a maligaature who attempts to kill all
human beings by creating an enormous tsunami, daenfand Eve (Koessler-llg 2000).

While interpretations of the meanings of Mapeipoints to the primordial origin of
this society, the appearance of this ethnonynr&adively recent occurence. According
to historian Boccara (1999), the term Mapuche eeternly in the middle of the 18
century. Previously different Mapuche residentr@ups shared the same definition as
reche a term meaning real people. The earliest uskeoéxpression Mapuche is found
in 1775 by the Franciscan missionary Ramon Redmato,reports that individuals
from different territorial alliances, the Huythanpua treated themselves as people from
the same land or Mapuche (Boccara 1999:458-459).

Historiographic research seems to confirm thatMapuche were the only
indigenous groups in Southern Chile and that dutveg independence from the
Spanish crown and the Chilean republic before 188 mercial relations involved
primarily Mapuche and Chilean traders. Whigeheimplied the acknowledgement of

real people, a phenomenon observable in many Arhianrcontexts, the term Mapuche



reflected the realisation of a condition of autbdnty in relational terms with the
winkaswho necessarily come from elsewhere. This poihiclvis consistent with
Viveiros de Castro’s (1998) treatment of indigenoategories of identity as
enunciative markers rather than names, will beudised more thoroughly below in
terms of the general significance of the notiotuefiinin the determination of Self and
Otherness. For now it is important to reiterate teationship with the land is a

significant idiom of Mapuche identity, which coetsisvith others.

As seen so far the relation linking Mapuchd treir ancestral land is one dimension
of the wider issue of identity. By ancestral larablnot mean the independent territory
occupied by Mapuche people, also knownvaimapy which was lost after the
military invasion of the Chilean army at the endtw 19" century and is currently
demanded by more radical Mapuche organisationsudéyof the term ancestral land
rather refers to the tract of land identified@stinby its own dwellers. Disputes
involving landowners, Mapuche communities and thégan State are centred on
ownership of those tracts of land occupied by tieeators of the present residents of an
Indigenous Community. Having said this, we can moawe to a definition ofuwinby
exploring its linguistic use, physical features andial conformation of this geographic
location, which for the sake of brevity will be @sionally referred to in the rest of this

thesis as place of origins.

2.2.2Tuwdin: location and belonging

Tuwinis both a verb and a noun, as it can be considageiyalent to both the
English verb “to come from” and the expression tglaf origins”. The use dtiwiinas
a verb can be found in questions about the geograptrigins of an individual. For
instance a resident from Reduccién Contreras wstalg his or her origin in
Mapudungun through the following sentendeiche Reduccién Contreras Mapu mew
tuwin” which can be literally translated as lIh¢he)come {uwin from the land
(mapy of Reduccion Contreras”. Beside the use of #isitas verbtuwiinalso refers
to a geographical location that has been diachatigioccupied by the individual’s
patri-lineageTuwiindoes not correspond to a place of birth and as thecexpression

‘place of origin’ seems a more appropriate transhatAs will be clarified later in this



section, rootedness to the place of origins isidened primordial, and patrilineages
found in a rural area are believed to have occutiiedsame location since their origins.
Virilocality was strictly reinforced as the onlysidential arrangement for newly formed
families. Local groups represented blpakao the headman of the dominant lineage,
were essentially exogamic as marriages were foerellisively between couples from
distant rural areas. From these primary suggestiosagpossible to reach a working
definition, according to whictuwinis the geographical location from which an
individual and his patrilineage originated. Cledtis definition needs to be further
unpacked. Let us start by asking htmwinis geographically delimited and who
belongs to it.

First of alltuwindoes not correspond to the space of the IndigeBousmunity, an
administrative unit instituted by the 1993 Indigaad.aw. The Indigenous Community
was meant to replace the tereduccionbecause of its colonial connotations, although
this terms is still very much in use in rural aredthe residents of an Indigenous
Community share virtually the same place of orighng this location extends beyond
the property boundaries of Community. The reasearty} depends on land
dispossession in the last 150 years. This prodéssed virtually all Mapuche
residential groups and land occupied by the patdges of aduccionwas remarkably
restricted — firstly through military interventi@mnd secondly through gradual
expropriation by Chilean and European settl€wsvinthus corresponds to the ancestral
territory of an Indigenous Community and encomps$sed within and around the
community. The demarcation of the ancestral tewii® a complicated issue, since the
tuwinlacks defined boundaries. This point will be clgsieveloped in Chapter 5, but
for now it is important to remark thatwiinencompasses all those tracts of land in

which the life of the ancestors is remembered tiincgpecific features of the landscape.

In Reduccion Contreras, the Spanish teomunidad ancestrgbncestral
community) is often used as a synonym for theireatral territories. In most
conversations about the history of the communitylinch | took part, the term
community was unproblematically extended to theqmienial past. Soon after my
arrival in Southern Chile José Contreras, the spodesonwerkenMap.) of
ComunidadContreras, told me that “the community was mucbdabefore thevinkas
arrived” and | encountered similar propositionotighout the rest of my stay. The term
‘community’ did not exist before the institutiontbéreducciénesand in most



historical accounts and testimonleboappears as the main territorial and political unit
before the 20 century (Boccara 1999:428).

The employment of the expression ‘ancestrairoanity’ as a synonym fduwinis
significant because it highlights how the placedins does not refer to the entire
Mapuche territorywallmapuMap.) that was militarily included within the Cé#dn and
Argentinean states in the"1@entury, but is rather articulated by Mapuchedesis as
the ancient territories where their descent isteataWhat is more, the analogy between
tuwinand the term community is consistent with the faat entitlement to ancestral
territories is extended to virtually all residenfsan Indigenous Community. All
individuals sharing the santewiinare entitled to participate in land demands, dken
case of the appeal of Comunidad Contreras to thie&@hState for the restitution of
their ancient territories. This leads us to theosdoguestion aboutiwiin who shares

the place of origins?

Tuwinis shared by all those individuals who belong te ofthe lineages rooted
within thereduccion With the exception of those few Mapuche individuaho have
bought land in distant communities, all lesidents of aeduccidnshare the same place
of origin, whose extension does not correspontiédeggal boundaries of the
reservation. This point is reflected in ancestrad demands. In Reduccion Contreras
those residents who moved to urban centres haveibeged to participate in the
process of land restoration. In contrast, thosewdhg residents who have moved into
an extraneous Indigenous Community after the pseeloéland from a local resident
are generally excluded from land claims. As Chapteill illustrate these cases are
rare. Nonetheless they show that entitlement tduwéinis founded on descent.
Individuals sharing the santewinalso tend to belong to other groups. A brief
discussion on group formation in Reduccion Congrean help to clarify the

delineation of the group of people sharing the samgin

Group formation is an extensively discussedesn ethnographic works on
Mapuche society (Faron 1961, Stuchlik 1976 and €»a@005) and attention has been
paid primarily to two ritual congregatiorisf andrewe The latter is a category that
emerges in the organisationrgjillatun rituals. The relation between Indigenous
Community and rewe will be discussed at lengthla&@er 6. For now it would suffice
say that in thoseeducciénesurrounded by non-Mapuche properties,riwgetends to

correspond to the Indigenous Community. This iscise of Reduccion Contreras,



whose residents define thaigillatun as an event involving the entire communéy (
ngillatun de la comunida&p.). Nonetheless, as in numerous rural areasstne
region, Evangelical residents tend to regard thiemony as contrary to Christian
values and many decide not to participate. Forrdrason the number of members of a
rewein Reduccidn Contreras tends to be smaller thamytbup of people sharing the

sametuwin

Thelof can be defined as a ritual congregation that besaarsalient category in
the organisation of the traditional funerary preetfeluwin(Course 2005:122). In
numerous rural sectors, where seveedlccionesre clustered togethdof does not
necessarily correspond to the community. In pléikesReduccion Contreras, however,
all residents unconditionally participate in themsnemoration of a deceased member of
the community, thus suggesting a correspondenegebkatof andreduccionin this
case. In Reduccidon Contreras most practices tegtenformed within theluwtnhave
not been carried out for the last twenty yearssThihe case for thmutramtun a
speech in which the life of the deceased is re@limt both negative and positive
aspects (see Course 2007). Most funerals conslishgfwakes\{elorio Sp.) in which
only short speeches and the reading of the Bible tesident accompany the moment
of burial. The family of the deceased is expectereteive guests in their house at any
time that include personal friends and all memioéthe community, or at least a
person from each household. The hosts of/éterio are expected to slaughter an
animal to serve the guests, who contribute to ¥peeses of the family by bringing
primary goods for the household. Significant to shepe of the present discussions is
that funerals in Reduccion Contreras imply the supgf all residents, thus suggesting
that in this rural arelf andreducciontend to coincide. Having clarified the basic
differences between different groups among the Mapuwe can now go back to the

delineation of the group sharing the sameun.

| have previously stated that patrilineagdstging to the samiiwtinare believed
to have occupied the same location since primotoireds. However, in many
communities, some patrilineages have appearedreogntly and their members are
generally treated as part of the group of peopdeish the samewiin Let us see how
this is possible. Virilocality used to be strictginforced as the only possible residential
arrangement. With the institution mfduccioneshowever, land shortage affected all
households, and in some instances the husbandly taould not provide a sufficient



amount of land for the new couple. Mapuche resglstarted to become more flexible
about the possibility of moving to the wife's fayndarcel, an arrangement known as
aneuconwhich my informants translated to me “as to follthe wife”. Aneucorbears a
negative connotation associated with the husbandlslity to provide autonomously
for his family. Nonetheless this arrangement hastre more common as land
shortage increased. What is more, the gradualidivisf reservation land into
individualised land properties carried out by tHel€an State from the 1930s to the
1980s implied the introduction of land inheritamights for daughters, who could claim
land for their new families. Prior to this procéasd was only inherited by sons, who
were expected to remain in their family propertiesording to the principle of

virilocality.

Land shortage and changes in the inheritaysters caused a sharp increase in
aneuconresulting in a few patrilineages in Reduccion Cerats that are not originally
from this area. A brief comparison between theiestrsurvey dating back to 1922 and
the most recent one carried out by a local agenoyng my stay, shows how the
number of paternal surnames in the community haeased in the last 90 years. What
is important to notice is that recently establispattilineages are also considered part
of the sameéuwiin as long as the matrilineal descent is originfithyn thereduccion In
ReduccionContreras a large patrilineage corresponds touheame Pincheira, which
firstly appeared after a Chilean man married allamanan and moved to threduccion
several decades ago. Despite a bias against neatiifowhich becomes tangible in
commentaries about newly formed marriages, ressdegiard the descendants carrying
the surname Pincheira as unconditionally from #raeseduccion Throughout my stay
| did not hear a single remark on the possibiliigtithe Pincheiras might not be
originally from thereduccion Their participation in land demands also confitiest
belonging tauwinis not precluded on those patrilineages that leaverged as result
of uxorilocal arrangements in the past. A patrildgas might thus explain why very
few new surnames have appeared for the first timba last 50 years, but it does not
mean that patrilineages formed through uxorilogaite considered from a different

tuwin

So far we have seen how an individual belogp¢inatuwinis predicated upon

descent. According to Chilean legislation newcomére are willing to settle in an



Indigenous community after the purchase of a langgrty can only be Mapuche
people. Residence does not, however, ensure emgiieto ancestral land, and
newcomers without direct kin relations with resitéeare generally treated as outsiders.
The significance of descent in establishing rootsdrfor the Mapuche people is
particularly instructive when looking at other etignaphic cases in Amerindian
societies. In the Amazonian region residence atwhgeng are related in significantly
different ways in comparison with the Mapuche. Ehdivergences do not only depend
on the contingent history of institutionalised coomties in the area, but reflect

inherent concerns with sociality within the commntyni

For instance in the Peruvian Amazon, admiaiste units known a€omunidad
Nativawere legally instituted in 1978 to legitimise latethure and serve as a tool for
the Piro people to act as a collective entity latien with outsiders. In general Piro
people readily accept newcomers into their comnas)ithanks to the availability of
communal land and reliance on horticulture (Gow1t99). Nonetheless, the inclusion
of outsiders does not only respond to environmaettictions. The idiom of “mixed
blood” employed by Piro people refers indeed toameh of sociality based on the
potential transformation of affinity into consangy. As posited by Gow,
consanguinity extends to those people living togetiwhile kin members living in
distant areas tend to be excluded from the kingafuhe Ego (Gow 1991:139). This
process has generally been named as consubstattaliand can be found in

numerous Amazonian societies.

Consubstantialization consists in the poggytiif proximity, intimate living,
commensality, mutual care, and the desire to bedom® create the conditions for the
sharing of the same substance (Vilaca 2002:3523¢¥i(2002) has shown how kinship
among the Wari’ of Western Amazonia is a condif@oricated through constant
dialogue with non-human entities involving alimegttaboos and the couvade practice.
As in other Amazonian societies (see Rival 200@pmensality and living together
among the Wari' and the Piro are determinant fadtocreating the conditions for
consanguinity and the sharing of substance. Theistamce of this phenomenon across
the Amerindian region might suggest that desceatasnstructed condition rather than
a given element of personhood. The Mapuche cases\rey, might contradict the

regional extent of this phenomenon.



Descent among the Mapuche is understoodjagea component of the individual
and is thought to determine behavioural predispyst This conceptualisation of
descent is framed by the notionkifpal which will be discussed more thoroughly later
in this chapter. For now it is important to nottbat consubstantiality among the
Mapuche cannot be manufactured through co-residemteharing, but is rather a
condition determined bliipalandtuwiinas they are understood as two given
components of the person. During fieldwork | endeugd only one instance where the
possibility for consubstantiality to occur betwgesople with no consanguineal ties
could have occurred. | am referring to takutun a ceremony no longer performed in

numerous rural areas across Southern Chile.

In alakutun a child received the name of an elder residemt then had the duty to
guide and help his or her homonym throughout thiel'sHife. Lakuis a reciprocal term
attributed to both name giver and receiver. Artdt@anquilao, a resident from
Reduccion Contreras, told me that this practice a@smon during his childhood in the
1940s. “A couple could choose an older man to béatku of their son [or daughter].
Thelaku was often the grandparent's child, but not alw&gsnetimes, another elder
man was chosen, especially if the grandfather haddy been assigned witHaku.”*2
Arturo went on to explain that after the name g&vdeath, people acquainted with the
laku would often trace similarities between the beharsmf the name receiver and
giver. The analysis of thakutunwould clearly benefit from a longer space of
discussion and more detailed ethnographic maté&kehin the scope of this chapter,
however, it is sufficient to notice that althoudje lakutunoffers the theoretical
possibility for consubstantiality between non-camganes (in this case the tiaku),
tuwtnandkipalare still considered immutable components of thregrethat are
inherited from both ancestors and place of origiiss leads to the central point of this
chapter that concerns the connotation of ancgsiaé among the Mapuche as a

determination of Self and Otherness.

%2 Course (2005) and Faron (1961) describes the lakutun as a naming practice involving only

grandparents and their grandchildren. This difference might be explained in terms of regional
variation.



2.2.2Tuwdln, Self and Otherness

The following paragraphs focus on the significaottiwiinas a form of
determination to Self and Otherness in two diffe@mntextsTuwdnis in fact a
compelling notion not only in the determinationb@havioural tendencies shared by
residents from the same ‘place of origins’, bubalsmarking Mapuche identity in
contrast to thevinka Other. Soon after my arrival in Southern Chil@0©7 Mapuche
people living in the city of Temuco explained to that the two notionguwinand
kupal hold a compelling significance in Mapuche cosmggldviost importantly, these

two notions are regarded as defining traits ofitldévidual cheMap.).

| have previously definedwiinas the place of origins of each Mapuche person.
Kipal can be roughly translated as descent, althougkainsmore than that. Similarly
to tuwin kupalis a given condition of the individual, reflectedbehavioural
predispositions. As defined by Coulggalis “the result of the influence, both
substantive and spiritual, which each child receivem its parents and which they in
turn have received from their parents. As sucs itriderstood by Mapuche people to be
a given component of personhood fixed, immutabid, @ermanent from the moment of
conception” (2005:112). The idea that the Mapuadtrsgn is defined by his or her
kipalandtuwinemerged in numerous conversations during my inptiase of

fieldwork and can also be found in numerous ethaplgic works (see Course 2005).

When | moved to Reduccion Contreras a fewkaéster | was interested in finding
out more about the implications of these two naidrsoon realised th&tipaland
tuwtnare rarely made explicit, but rather emerge thinosigggestions that might
initially go unnoticed. During my stay in ReducciGontreras, | heard numerous
anecdotes centred on the inheritance of traitsgati@scent. My host Liscan often
concluded these accounts with this sentence: tawitikassay, the same splinters
come from the same stickégmo dicen los winkas, de tal palo sale la misnigias
Sp.). In Mapudungun several proverbs express gimigas, such asf felemun tain pu

laku ta tani felemun tain pu chau em, feleyin raai tnongelen meu'which is



translated by the early Mapuche ethnographer Gagwaar“like our grandfathers and
fathers, we are this way in our life” (1910:385)

People sharing the sakigal a group which is generally identified as one
patrilineage by other residents, are associateud digtinctive behavioural features.
While kiipalrefers to both the patrilineal and matrilineagors of the individual
(Millalén 2006:25), a historically consistent biasvards virilocality and the customary
exogamic character of tmeduccionhas determined that members sharing the same
descent are predominantly agnates. Before theamyildccupation of Mapuche territory
at the end of the fdcentury, Mapuche names were composite words, divaua noun
inherited along the patrilineage and a noun atteithloy the grandfather according to
the child’s feature (Course 2005:112). With theddtiction of surnames in the"19
century people sharing the same desdne kipalMap.) became associated with their
paternal surnames. The anthropologist Faron haswiei@ defined thikifie kipal

group as the minimal lineage segment of MapuchegofCourse 2005:107-118).

In Reduccion Contreras, there are variouslipeages belonging to the oképal
that are generally identified through their patéswuanames. Accordingly residents with
the same surnames are not only identified as os@dégroup, but are also thought to
show remarkable similarities. The resemblance®nbtregard physical traits, but also
behavioural characteristics. For instance my hagukl brought my attention to the
fact that the members of one lineage shared oitentgarticular: “Have you not
noticed that they all talk the same way?” Similarly hosts were aware of the general
features associated to their lineage. In RedudCidgmireras there is more than one
patrilineage associated with the surname Contr@tasreason is that at the beginning
of the 2" century Chilean authorities assigned the surnaoreréras to different
patrilineages. Nonetheless, distinction betweesgslges characterised by the same
surname is maintained through the use of Spanishetp. For instance my main hosts
during fieldwork belong to the lineage known as Ceras Pardos, literally Brown
Contreras. This lineage is considered of mixed digbampuread&®p.), hence them
having lighter skin as a consequence of the adomti@€hilean children at the

beginning of the 2D century. In anecdotes and jokingly conversatitiesGontreras

My translation from Spanish.



Pardos are described to do things “the other wayrat” @l revésSp.). As explained
by my informants, this expression is equivalerthi® Spanish proverb “to do something
thegringoway” (hacerlo a la gringaSp.), which is known in the area around

Reduccion Contreras.

Tuwinis also conceptualised as a compelling influendadividual behaviour and
people sharing the same place of origins also shamesic traits. During fieldwork |
heard more anecdotes highlighting the influenceliplalon behaviours shared among
kin members than | heard episodes centred on theente oftuwin The reason for the
more pronounced recurrencekiipal in the assessment of individual behaviours seems
to lie in the fact that descent is indeed considl@renore influential component of the
individual. My informants agreed that the placengin influences the person to a
lesser degree thadipal Differences in the degree the two concepts shapavioural
tendencies can also, however, be attributed tergifices in the contexts in which the
two notions are used as markers of identity aretigit As mentioned earlier, the
influence ofklipalemerges clearly in accounts about other descenpgranteractions
among residents of the sameeluccionare daily occurrences and accordingly accounts
on the influence oklipalare mentioned more frequently. In contitastinis inferred
as a determinant factor in individual behavioucamversations concerning Mapuche

residents from other areas.

During my stay in Southern Chile | heard numsranecdotes about behavioural
traits shared among members of the seedeccion For instance all members of an
entirereducciénare thought to be more inclined to wine-drinkingagricultural work.
In some cases friends from Reduccion Contrerasestigd me to avoid contacts with
people from a nearby Community, who were thougmaibbe trustworthy. Similarly
they suggested | get to know more about certaimeonities renowned for their
hospitality. Knowledge of Mapuche practices is dlsmught to run uniformly within
Communities other than one’s own. In one caseidarsfrom Reduccion Contreras
asked me why | was going to visit a relative framaaea where many traditions
(tradicidn Sp.) have been lost: “Why are you going to Quitidhey are very
awinkadd. This term can be translated waskalike and is generally employed in
reference to those Mapuche who have adopted CHifeatyles. Similarly, | was
invited to get to know other rural areas, whos@lesgs were described as very
Mapuche kien Mapucher Mapuche de verda8p.). The use diwlinin assessing



behavioural tendencies might at first be interptete a typical example of geographical
generalisation. In all social contexts differencekcale is marked through stereotypes
applied to nearby villages and cities. Nonetheldgssnotion otuwlnis a salient

marker of identity in that it is conceptualisedaadetermining and stable component of

the person rather than a mere essentialisatiothef ¢ocal groups.

Another major implication of the notion fwtnfurther reveals its saliency.
Physical surroundings are thought to play a majte in the determination of the
Mapuche person. More specifically, the attributddrshared traits for the members of
the saméuwtinrests on the particular ecological condition o tyeographical space.
Topographic features, such as the the presendépfthe influence of the sea and the
type of agricultural product cultivated in the graee reflected in shared behavioural
tendencies. Agricultural production is generallgamsied as the most influential
component ofuwiin On one occasion my host Miguel criticised a répeaject of the
Chilean State: “The State treats all the Mapuclopleeas the same, but we are very

different. Those in the coast have little to dohwis living off farming”.

Another example can further illustrate thisnpoSince early 2000 a few Indigenous
Communities have been relocated in the area arBeddccion Contreras through the
land subsidisation programme run by the state ggeh€CONADI. One of these
Communities is from a mountainous area whose ecanpraduction is dependent on
livestock and timber plantations. Most residentRefluccion Contreras agree that the
members of this community are bound to over-expbaial natural resources for their
lack of knowledge of the specific features of thesa“They are woodcutter(estales
Sp.)! How are they going to grow crops here, ifythee only used to cutting things
down?” These practical uses of the notiotusttinillustrate how the influence of place
for the Mapuche extends beyond the realm of thephetrical, to be conceptualised as
a determinant influence on the person. What is pthie observation suggests that
among the Mapuche elements of the physical suriagadire conceptualised as

significant influences upon the individual.

A further reason to define the influencewfiinon the individual as the relation
between descent and place of origins comes frorfatitghat birth is not considered a
sufficient condition for receiving the influencetoivin For my informants the
influence oftuwiindoes not only extend to all descent groups occyplyie same

geographical area, but it also transmitted aloeditieage through knowledge and care



of natural resources. This point can be furthenfada by looking at a model dimiin
a form of knowledge that is considered inherentgpMcheKimuinis a Mapudungun
term commonly translated as wisdosaljiduriaSp.) and knowledge@nocimiento
Sp.), and encompasses knowledge of natural resyutiseases and future events.
People believe to possdaminare, for instancanachishamans and older residents
who are knowledgeable about the effects of napltahomena on humans.

Kimunis believed to be obtained not only from the phgisstirroundings, but is
also inherited from the ‘ancient ones’. In numerousumstances informants explained
to me that, despite their illiteracy in Spanistgchiare extremely knowledgeable
because their knowledge is both derived from olzdem of naturer{aturalezaSp.)
and inherited as part of th&ipal,the component of the individual given by descent. A
similar model okimiincan also be found in numerous writings by Mapuche
intellectuals (Maureira and Quidel 2003, Nancul@®®). What is important to highlight
here is that the knowledge of the physical surraugglis never dissociated from the
specific location ofuwtin,and accordinglkiminis shared among people living in the
same place of origins in remarkably unique waysifua visit to a distant rural area a
Mapuche man explained to me this point: “The wawimch Mapuche people know

about naturenaturalezaSp.) is unique, because we have always lived iguenplaces”

The Mapuche knowledge of their physical sundings is a complex topic and the
following chapter will continue this discussionmore detail. But it is instructive to
reiterate that knowledge of the physical surrougsliis necessarily associated with the
place of origins. As seen so far, the two majorliogions of the notion afuwinhave
to do with the valorisation of the knowledge asatal with the influence atiwiinon
other people’s behaviours, and the understandirigeofutually constituting
relationship between physical surroundings and Mhapdarmers as a determinant
component of the individual.uwiincan thus be regarded as a salient category of
identity marking Ego’s local group with other losirroundings. Althoughipalis
arguably conceptualised as a more compelling coenptonf the individual thatuwin,
the difference between these two notions doesatater simply to scale, but also with
their scope as they emerge in different contex@edf and Othernesés suggested by
Viveiros de Castro, “indigenous categories of idgritave that enormous contextual

variability of scope that characterizes pronounatkimg contrastively Ego’'s immediate



kin, his/her local group, all humans, or even alhigs endowed with subjectivity”
(1998:476).

Following Viveiros de Castro's suggestion,¢baceptualisation diiwiinas a form
of determination of Self and Otherness is exteridado different contexts of Self-
Other relation. That discussed so far involvesligoaups. In the other the condition of
rootedness of Mapuche people, - in other wordgatiethat every Mapuche person is
associated with tuwin -serves as a self-determination in relational terth the
winkaOther. The following paragraphs will clarify howet significance ofuwinrests
also on the self-designation of Mapuche peopledaseheir condition of rootedness
and in relational terms with the Winka-Other. Lstfust start with the use of the term
Mapuche as a synonym for indigenous person, sombaian later explore

ethnographically the connotation of tenkaas restless and uprooted people.

During my stay in Chile | heard the use of téven Mapuche as a synonym of
indigenous ifdigenasSp.) on nhumerous occasions. Mapuche people céoubd in
other Latin American countries. The inhabitant®kefiuccion Contreras described to
me the case of a wealthy landowner of Europeareti¢sagringo, who was able to buy
land from a Mapuche community by claiming indigesaescent through his
grandmother, a “Mapuche” from Ecuador. On numemmgeasions | was asked about
the presence of indigenous people in my countiyrigin, Italy. One common way to
phrase this question was whether or not there WMaquche people in Italy. The
guestion was not easy to answer. Generally wheplied that there were not Mapuche
people there, | was further asked if everybody avgsngo. On the one hand |
explained that most Europeans are physically sirtolahegringo landownersn
Southern Chile, but unlike the landowners, theyragarded as immigrants from
elsewhere. Sometimes | even put forward the condusiea that Italians are also

Mapuche, but in a very different way.

My difficulty in answering the question abdbé presence of Mapuche people
outside the Southern Cone was that my initial ustdeding of the term Mapuche was
restricted uniquely to the category of society aualture. In contrast, during fieldwork |
learnt that a Mapuche person is defined not ontpaling to physical and cultural
features, but also based on autochthony. The tiehirmof winkais thus centred on their
uncertain origins and their lack mfwiin Throughout my stay in Southern Chile my

informants frequently remarked that one of the nakififerences betweewninkasand



themselves is their own ability to clearly trabeit geographical roots. As posited by
my host Miguel during one evening conversationM@uche always knows where he
[or she] comes from”. The rootedness of a Mapudaegn into his or her owtawinis
never questioned, and whenever | had the chanoenteerse about the history of the
reduccionl was always reminded that the ancestors are titdadhave always
inhabited this land. In contrast the geographicats ofwinkasare impossible to
ascertain and they are generally thought to laglaee of origins. Significant to the
scope of this present discussion, the conditiompobotedness determines

interpretations and expectations on the unpreditaghaviour of thevinkas

As previously suggestetiwinis considered a compelling determinant of the
Mapuche person thatinkaslack. On the same occasion Miguel added that Maguc
people generally approach Mapuche strangers wsthdaspicion than thvinkas
whose behaviours are carefully scrutinised to gtasp intentions: “Whenever | meet a
Mapuche for the first time, | feel immediately ase. On the contrary, it's hard to
understand whatwinkawants at first”. The reason for such a suspicattitude is also
related to the perceived instability of the lifdsetgf thewinkasand the historical
memory associated with their arrival in thé"X@ntury, which coincided with the loss

of land.

Both Chilean peasants and wealghiyngo landowners are described as people with
unstable lives. In Mapuche communities linguistiances in Spanish, which are
generally unknown among Chileans, reinforce thiseg@gtion. For instance restless
wandering is associated with the expression “todeamaround aswainka (torentear
como winkasp.). Similarly the roaming of theginkacan also be described as “going
around like birds” &ndar como pajaroSp.). These expressions originate with the early
experience of work in the large agricultural estdtiendosSp.) of Southern Chile in
which both Mapuche and Chileans were employed.igsudsed in Chapter One, the
lack of basic labour rights before the 1960s pdeditandowners to lay off their
workers at any moment. As monetary retributionsewgven only in special occasions,
most Chilean workers were unable to build a hooséeir families and were generally
offered momentary accommodation while working ie #states, often consisting of a
bed made out of straws in a storeroom. Entire @hifamilies were forced to travel
among estates and live in precarious situationgnage that is compared to the restless
flying of many birds that leave a place soon ditating food. Mapuche farmers, on the



other hand, had the option of living in their haugéthin thereducciénand travelling
to the estate either on a daily basis or for lomgziods.

The moral condemnation of the restless wandeosf thewinkais reflected in the
customary prohibition against marriages betwearkaman and Mapuche women. The
analysis of Mapuche marriage practice is a comjgigxe and for the scope of the
present discussion it is only necessary to mentsomain features and local
contingencies. In Reduccion Contreras only a fedeiotouples have married according
to the customary Mapuche etiquette. Most resideave married with Catholic and
Evangelical rituals, or the Chilean waylé ChilenaSp.) as described by my
informants. The first phase of the customary mgeigractice was thagapitun in
which the future wife was abducted from her fanmjythe future husband. Later the
two families would congregate in the bride’s hotsaegotiate the payment of a bride
price (mafunMap.). In this formalised circumstance knowmagglandungufe
translated in Spanish by my informants as “talkhef in-laws”, male members of the
two families would stand in front of each otheraédsng the qualities of the two
newlyweds and agreeing on the bride price. Aftemthillandungufethe horse brought
by the husband’s family is slaughtered and servethd a festive meal, in which the

heart pukeMap.) is offered only to the husband’s relatives.

The opposition of Mapuche parents to marriagébeir daughters with Chileans did
not only rest on the inability afinkafarmers to pay for the bride price and later
provide for their families, but also on a serionseern over the itinerant way of life of
thewinka Unions between Mapuche men afiura Chilean women, were less rare
that those fiercely resisted marriages between Mapwomen andainka While as
prescribed by the virilocal principle, a Mapuchean would have been able to settle
with his newly formed family in his inherited patcawinkaman could either force his
family to constantly move among different areasearch for employment, or could
move to the land property of his wife’s family. Bairrangements were strongly

resisted. Arturo explained to me this occurrence:

“if a daughter married with winka, her family would break any relations with
her. She was thought to be lost forever:Mivekawere going as birds from one
estate to the other without rest. Some familiesld/agcept avinkaman to move

into the reservation, but it was a shame for tingilfaand the father would allow



the couple to stay in the parcel but nothing mbemtthat, no help for food or for
building their house, nothing”.

The main worry about marriage between a Mapwebman and winkadid not
concern geographical distance between the womahemkindred, but rather the
danger of nomadism associated withwhekas As in other rural areas, many marriages
in Reduccion Contreras occurred between residémistantreduccionesinder the
pressure of the groom’s family. Today marriagesvbehwinkaand Mapuche women
are more frequent for two main reasons. Firstiyngj conditions have markedly
improved and most workers live in rural settlemdatdea campesin&p.) near the
agricultural estates they work on. Secondly, onthefconsequences of land shortage
was the increase in the occurrence of uxorilocadityce the groom’s family could
potentially not own enough land for the settlen@raa new family. Despite evident
changes in Chilean-Mapuche relations in the lasades, the image of the wandering

and restleswinkasthat emerged within the historical context of cahia still vivid.

The uprootedness of tiwnkafinds another significant connotation in accoloris
thegringos the estate owners who reached Southern Chilettsrs from Europe at
the turn of the 19 century. In all anecdotes, the arrival of gringoscoincides with the
emergence of destructive processes. Gringos avglih¢o have arrived running away
from wars and bringing alls sort of evil, includiegidemic diseasesifuela Sp.) and
the parasitical plants initially used as fenaealezaSp.) and now spreading throughout
Southern Chile. As suggested by Harris, a soundoapp to indigenous articulations
on contact with the white men starts “from the ssegy assumption that all human
societies have means of conceptualising self amer othe familiar and the foreign, and
that they do so largely in terms of images” (199%. Accordingly the representation of
European settlers as landless outsiders is nedgssalicated in the generalisation of
all winkasas potentially harmful to the Mapuche. While imeersations the two
categories of Chileans aggingosare separated according to their remarkable
differences in access to power and wealth, accairisth reinforce their connotations
as people with volatile social relations, unprealte behaviours and mischievous

practices: in other wordgyinkas

As seen so far the condition of rootednedb®Mapuche individual is the ground,
and on this is founded the construction of altenith thewinkas In particular the

restless wandering of thnkasis associated with their unpredictable and misahisv



behaviour, which is further confirmed by the higtof land dispossession. While the
significance otuwuinis articulated in oppositional terms with the ugeziness of the
winka, this concept is not simply an outcome of cont®ethertuwinspatially
articulates different planes of Otherness, inclgdinth differentiation among local
Mapuche groups and alterity with tivenka, by presupposing the relation between
descent and place of origins as potentially camstig of the individual. Detachment
from tuwinis thus understood as an irreparable loss, andm#sifar ancestral land are
arguably informed by the concern over the placerigfiins. One last characteristic of
the notion oftuwiinneeds to be elucidated here. The simultaneousyatilkiipaland
tuwiin as components of the person given by descenplacd of origins, to determine
the Mapuche individual implies a scenario of unpeotatic continuity between the
dwellers and their ancestors. However the relatetmveen ancestral land Mapuche
people is not predicated upon the essential catyibetween the ‘ancient ones’ and the
present dwellers. The next paragraphs will clatifg point by presenting bottipal

andtuwinas potentialities of the individual.

2.2.3Tuwiln as potentiality

The following paragraphs will illustrate ththe coexistence of relatedness to
ancestral land and perceptions of distance witlatfeestors is related to the
conceptualisation of bottuwinandkipalas potentialities for the determination of the
Mapuche individual. As mentioned earlier, the ieflge ofkiipal,asan essence
inherited from the past through descent, andin as a behavioural predisposition
derived from the place of origins and thus sham@dqgrdially across generations,
would theoretically imply a context of continuityittvthe dwellers of the ancestral land:
the 'ancient ones'. In contrast, the influenceiveceby descent and place of origins
does not presuppose the reiteration of the antgstsain the present, since batiwin
andkUpalare articulated as potential determination of teespn. Both conditions, that
of being defined by descent and by the place gfimsj are better understood as
predispositions, whose fulfilment rests ultimatetythe autonomy of the Mapuche
person. This point can be illustrated by lookinpav the valorisation of individual

autonomy among the Mapuche coexists with the infleeoftuwiinandkipal These



conceptualisations emerge in interpretations atlexds’ behaviour. The following
ethnographic account illustrates this point.

On one occasion | was presented with an ateadwmut healing power and the
transmission okupal The healing and spiritual powermchishamans is not
inherited within lineages. Typically neophytes b®emachiafter experiences of great
suffering and through visionpérimontun and dreamspewma that occur without the
volition of the individual (Bacigalupo 2007:26-2onetheless, the notion that
predispositions run within the same lineages aktergls to healing power. One
evening, while drinking mate tea with a few residenom Reduccion Contreras, | was
given an example of the relation between the inldial and itkipal Etelvina
Contreras, who died in the 1970s, was a renowm&chiand people from distant rural
sectors travelled to her house to be healed thrthagbractice ofmachitun Years later
her younger brother became the pastor of a Pernédabsirch located in Reduccion
Contreras, to which residents from different radas congregate. He too is considered
to possess healing power and during functions paddhe laying on of hands onto
churchgoers afflicted by diseases. Francisca, btieegarticipants in this conversation,
also added that in the past a few female relatiutsn this lineage had been accused of

witchery.

A question that immediately came to my mindwanat kind of relation links a
witch (bruja Sp. orkalkuMap.), a well knowmmachishaman and an Evangelical pastor.
This episode could be analytically interpretedmgx@ample of contextual continuity
between customary practices and Evangelical chayatigich have spread in the region
around Reduccion Contreras since the 1970s. Mewsaly, despite the prohibition of
Evangelical churches to attend Mapuche ritualsast been argued that contiguity
between evangelical Christianity and Mapuche re$iy can be observed in practices
such as spirit possession (Foerster 1993). Noresthiethis suggestion seems to be
restricted to Pentecostal churches, which are antynn Mapuche areas and are
regarded by members of other Evangelical congregsitas significantly different to
other churches for their unique emphasis on gpirssessioff. More importantly, a

focus on contiguity between Mapuche religiosity &idistianity is not consistent with

3 In Reduccion Contreras, out of four churches, only one is Pentecostal.



the interpretation of the account provided by nfgiimants. As it happens religion was
not the main issue being discussed. Attention wteer being paid to the relationship
between the individual and his or heipal In this occasion one of the participants
explained to me that behaviours are transmittedgalbe descent line, but the
individual is ultimately responsible for the wayefie predispositions are expressed:
“Each one is responsible for his or her own actions

This is just one of the numerous anecdotdd tacountered during fieldwork that
focused on the relation between predispositioneigead by botkipalandtuwinand
the autonomy of the individual. In such anecdabes, interlocutor can stress the
importance of descent and place of origins, andremanterprets the same episode
exclusively in terms of individual responsibilifyor instance, on a few occasions |
heard the story of a man from a nearby communitylaico-Marin who decided to sell
all his properties without consulting his sons.the following chapters will highlight,
sale of land is associated with future misforturidss was the case for this man, who
after selling his properties to a nearby landowneved to nearby Traiguen in search of
a better life. A few years later he was still ligim this town, but was extremely poor

and abandoned by his sons and other family members.

My host Liscan commented this episode by simgdsoth individual responsibilities
and the influence of descent: “See, his sons westdike him. For being selfish about
his land, he brought all sorts of trouble to hirfisel have also heard about the episode
from other residents, who emphasised general clesustacs of the people from this
community. For instance they indicated the gemnarbmission of the residents of this
community to the powerful landowners as the reagloythis Mapuche man sold his
properties for a low price. Others emphasiseddhk of education in this area, which
has generally caused remarkable land disposseissibe past.

Different interpretations of this episode Hight how individual behaviours are
approached with a focus on the influencé&i@dal andtuwiin Nonetheless the
consequences caused by this man’s action wereatétiynattributed to his own agency.
This particular point is consistent with the geh&edorisation of personal autonomy in
Mapuche society. Numerous ethnographic works hayidighted individual autonomy
as a fundamental value among the Mapuche. Thig pasbeen developed through
observations related to such diverse fields asaaug through which children are
constantly admonished to not depend on other paopédp (Melville 1976:216), and



half-share arrangements, which are always cartgéecording to the needs and
intentions of the individual (Stuchlik 1976). Dugifieldwork | noticed numerous

commentaries on how success in farming is congidemeexpression of individual
skills. Similarly residents are considered respaledior their own social

marginalisation when they withdraw from relationghameighbours.

The autonomous nature of Mapuche personhosthéen recently exposed by
Course's (2005) investigation on modes of socidithile bothkipalandtuwinare
given components of the individual, for Course @2033) personhood is also
predicated upon the engagement with modes of sydiaat are necessary for
acknowledgement as a real person. Among these ntloelésociality of exchange”
consists in the constant and autonomous engagerhtd individual in networks of
reciprocity. An inability to engage in proper sditjaleads to the lack of social
acknowledgement of personhood, as in the caseuakdn people who are generally
not greeted by other residents. To not be greetesbimeone or to be refused hospitality
is equivalent to not be acknowledged as a persloaMap.) and the question
¢ Chengelan ifiche®m I not a person?. is often voiced in these cirstamce¥.

Drunken people are thought to lack autonomy of gimbuintentionality, and the
capability of social action and reaction which m#r&m out as full persons (Course
2005:68). In contrast full persons are not onlyedained byktpal andtuwin which

are given elements of the Mapuche individual, haytpreserve an autonomous nature

which is developed through engagement with othemdrubeings.

There is clearly a need for a more thorouglewision on the relation between
Mapuche individuals and society than is possible hBut within the scope of the
present work, it is important to acknowledge that influence okipal andtuwiinas
components of the person given by descent and pfamegins exist along with the
acknowledgement of the autonomy of the individuatieating his or her distinctive
personal attributes. The reason for bringing up paint here is that the influence of
kipalandtuwinpresupposes — to paraphrase Astuti (1995:1) +na &b identity, in

which essence is inherited from the past, and rspeeifically from the relation

% On one occasion | was asked this question by Francisca, a friend of mine from

Reduccién Contreras, when, upon entering her house, where there were lots of guests, | did not
properly greet her.



between ancestors and their place of origins. éothis form of identity would not
only be primordialist and essentialist, but woukbgpresuppose a reiteration of
ancestral past in the present. | argue that tharyrposition exists, thailipaland
tuwlnare better understood as predispositions of iddai behaviours, which emerge
in relational terms. As proposed by Ingold, sotyadillows people to emerge as more
than the sum of their genealogical influences: ffam having their constitution
specified in advance [...] persons undergo hissasfecontinous change and

development. In a word, theyow. Indeed more, than that they grewn’ (2000:145)

As seen in this section, whképalacts as a compelling form of determination of
self and Otherness in relations with members ofrotlescent groupgjwinacts
similarly in those relations involving Mapuche mesmbof other areas. Most
importantly, the condition of being rooted to aagé of originsis employed to frame
self-determination in opposition to thenkaOther. Ultimately ancestral land emerges
as a cosmological necessity for the Mapuche, afthdlbe combined effects afwiin
andkupal which are better understood as predispositioriseoindividual, does not
imply a context of unproblematic continuity betweha present dwellers and the
‘ancient ones’. The next section will illustratevhthe significance afuwinis reflected
in accounts on places within the ancestral lands fidrm of knowledge is responsible
for informing both relatedness to ancestral landl perceptions of separation from the

‘ancient ones’.

2.3 Landscape and ancestry

The following paragraphs will illustrate holetsignificance of theuwtnis
reflected in knowledge of the local landscape. Antcemeteries and other sites
associated with local history represent the exp&akcontexts in which Mapuche
individuals articulate their relation with ancestemnd and its dwellers. This relation is
not simply one of continuance. The following ethragghic accounts will illustrate that
the influence ofuwtinis reflected in the knowledge of places associaiiéa the

ancestral past, which serve in turn as markersfighrence between the present dwellers



and their ancestors. As such the significance oieaih sites among the Mapuche does
not have to do with their role as markers of cantinwith the pastkKuyfi Map.).
Rather, their knowledge emerges as a reflectidhetondition of rootedness that

characterises Mapuche people.

Anthropological research has paid particuteerdion to the role of ancient sites and
burial grounds in framing relations between desaatgland ancestors and entitlement
to land (see Kuchler 1993, Fontein 2009 and Jar©@8)2Burial sites are significant
elements in the landscape because of their potémtpatially situate the relation
between ancestors and descendants, and thus oangfootions of belonging. In
general anthropological research has highlightedsihnificance of ancient cemeteries
in fostering images of the past, regardless of @féective use in ritual practices. As
eloquently suggested by Ingold, “landscape is é¢tutetl as an enduring record of - and
testimony to - the lives and works of past generatiwho have dwelt within it, and in

so doing, have left there something of themsely£893:152).

More than any other elements of the landsdayéal grounds represent the
experiential context in which the past becomesitdagAs part of the landscape, places
associated with the local past reflect changekersociety while simultaneously
reinforcing a sense of continuity between the pasitthe present. These sites are
usually significant elements in mythical lands (@téerised by a mythical context of
continuity) in which the past is embedded in thedlas an inviolable substance. As
suggested by Strathern and Stewart, landscapen“séteves as a crucial marker of
continuity with the past as well as a reassuramogentity in the present and a promise
for the future” (2003:4). This is not the case Nbapuche ancient sites, which rather
reinforce a divide between the past and the predeant Indigenous Community. Their
knowledge is valorised as a significant reflectdnthe condition of rootedness,
however, which as argued in the previous secti@matierises self-determination of
Mapuche people. This point can be better appratihir®ugh the ethnographic
description of ancient sites in Reduccién Contreras

Ancient cemeteries can be found in virtualllMapuche communities. They are
usually referred to as ancient cemeteries in Shgo&menterios antigudSp.) oreltun
in Mapudunguri®. The vast majority of these burial grounds are difficult to locate

In written records, | have occasionally seen eltuwe as a variant for this term.



and initially look neglected. Sanitary restrictsoand the institution of community
cemeteries officially administered by the municityah the second half of the 20th
century led to the abandonment of these burialgieuThe reason for the past ubiquity
of theeltunis found within the Mapuche mortuary practiced thare common before
the institution of the community cemetery. An eldesident recounted hogltuncould

be found everywhere around Reduccion Contreraghtiee days people used to be
buried wherever it was possible: they used to gatacrosses and that was the
cemetery”. The high death toll from the war witle @hilean army (1863-1883) and the
concomitant outbreak of epidemiagr(iela Sp.) led to an increase in the numbers of
burial grounds, while funerary rituals, knownedswiin were often shortened. In
Reduccion Contreras, after the institution of a samity cemetery in the 1950s, names
of the residents laid to rest in anciettungradually became harder to identify after the
succession of subsequent generations. Modern ceesesee the settings of personal
moments of grief, visits to deceased friends andlfamembers, and funeralgdlorios
Sp.) generally attended by all residents. Onlydlgenerations of residents have been

buried in these sites.

Until a few decades ago anciefitincould more easily be identified by the presence
of scattered wooden crucifix€sToday most anciemtunlack any clear signs typically
associated with burial grounds and only a few acegnised by local Mapuche
residents. It is not their appearance that makes thisible, but rather their association
with histories of local lineages and personal meesoof residents living nearby. While
a few burial grounds across Southern Chile havaeaéd the attention of archaeologists
for their extension and clear evidence of humaerirntiori, mosteltun simply look
like barren patches of land. During my stay in Rmilthin Contreras | was shown two

s Chemamdull, literally wood people, were the most visible form of mortuary statuary among

the Mapuche. They used to be clustered together and indicated the presence of a deceased
person buried in that area. Nowadays only a few ancient chemamidill are preserved in
archaeological and anthropological museums, while several reproductions can be found as
artworks throughout Southern Chile.

®  This is the case of kuel, large mounds that have been artificially levelled. There a few kuel

in Southern Chile and they are found in specific areas such as the Puren river valley, where
they are clustered in groups called rewekuel (Dillehay 2007and 1990b). Today, kuel are known
by local residents as ancient cemeteries and they can be employed as locations for ngillatun
rituals.



eltunthat were located within two bordering agricultiestates. The next paragraphs
will offer an ethnographic account of one of thesas.

The firsteltunthat | was taken to was simply referred to asctraetery of El Panal,
the agricultural estate in which it was locatedisTdncient site is only a short walk
away from my hosts’ house. | was taken there byhost Miguel a few days after my
arrival at Reduccion Contreras. A few minutes ditaving his house we reached a
wheat field overlooking the gorge of the Quino Riwdy host told me that | was
standing right in front of the ancient cemeteryjakil was not aware of. This site was a
patch of barren and flat land enclosed by barbedsadrawing a square of ten metres at
each side. There were no signs that could haverteldbout the presence of this site.
Its presence became vivid only after Miguel had&xped its main characteristics and
given me accounts related to this site, which htheard again in the following months.
As suggested by Hirsch, “there is the landscapevbanitially see and a landscape,
which is produced through local practice and whighcome to recognize and
understand through fieldwork and through ethnogagéscription and interpretation”
(1995:2). Clearly | was facing an element of thedkcape which was materialised only
through the words of my guide.

Theeltunof El Panal lacked all elements that typify cutislapuche cemeteries,
such as Christian crucifixes and orientation towdhe east. Nonetheless, other signs
indicate the presence of ancient cemeteries forudlag. The saying “where there are
dead, nothing grows'dpnde hay muertos no crece nageoves very appropriate in
this case. Burial grounds are typically recogniggdeing barren spaces surrounded by
agricultural land or forestry. To better understanev in the past theltun caught the
attention by being an empty space, the observetsieemagine it as it looked before
deforestation of the surrounding areas. MoreoveMiguel told me, the location of this
site seemed to respond to the pragmatic concenmis ahcestors: in times of heavy
rainfall its elevated position would have protectieel burials from the accumulation of
water. More importantly a breathtaking view of 8r®w capped volcanoes of the
Andean range tells the observer that #tianis orientated towards the east, which is in
accordance with a spatial organisation that hasrbea signifier of Mapuche rituals
for Mapuche themselves. My host Miguel knew abbis $ite since his childhood,
when youngsters used to go there to look for standsceramics. Thisltunwas not
only known about by the residents of Reduccién @uas, but also by Chilean workers



in the estate El Panal. | was told that duringlt®&@&0s one of the supervisocapataz
Sp.) ordered a few workers, including some fromuRen Contreras, to till the entire
area. This action was seen as an act of arroganiteebocal Mapuche population,
especially because the small size of this burialigd made it an unlikely place for
cereal production. In the end the proverb “wheerdlare dead, nothing grows” proved
right and the tilled area of tledtun never became productive.

Numerous accounts of Reduccion Contreras'grasassociated with ancient
cemeteries. These sites evoke images of the ‘anoneEs’ who are perceived as
completely dissociated from the current realityha Indigenous Community. During
fieldwork | came across a reoccurring manner ofgimag eltunas ancient burial
grounds that are thought to be the hiding placetafge quantities of silverware that
were eventually looted byinkasin the 2¢' century. The image afinkasas looters is
reflected in the verlwinkan which is used as a synonym for stealing and mgidi
Accounts on the loss of wealth are not only foumbag the Mapuche, but are common
in other Amerindian societies, such as the Nasalpaw the Colombian Andes, among
which the ancestors are regarded as holders of igcbas that were eventually lost
(Rappaport 1998:155). Among the Mapuche silvehésmost potent signifier of the
past. Silverware is todagonsidered a major form of artisanship and is aasext with
beliefs regarding the power of silver to benefé twner, as in the case of bracelets
worn on the left arm. Jewellery, however, tendeosbry modest today and is worn
only for Mapuche celebrations and rituals. In castythe residents of Reduccion
Contreras remember how it was once common to destasuial amount of silver in
each house and older women weatnagelakuchalarge silver necklaces, for all social

occasions.

As seen so far, ancient cemeteries are assdaiath the memories on the wealth of
the ‘ancient onesThe wealth of the Mapuche population in the pasbisonly
associated with silver, as oral accounts of theleess of Reduccion Contreras provide
insists on the large quantities of livestock owbgdach family owned. The terkallin
refers to both money and animals, which constittitednain value of exchange among
the Mapuche. Land shortage also implied a subsidosis of livestock as trends in the
payment of bridepricenfafunMap.) demonstrates. In Reduccion Contreras the
ritualised payment of brideprice has not been edrout for at least four decades. In
accounts on previous generations, brides’ fathites sequested the grooms’ families



to fill an entire corral with animals. The sizetbé bride price gradually declined, and
the last to be paid in this community consisted pfir of horses, or in some cases only
one horse, to be eaten in the celebrations follgwilie end of the negotiations between
the two families (an occurrence knownragllandungufe or “the talk between in-laws”,

as my informants translated it for me).

As seen so far, anciegitunare associated with images of the past perceivetark
opposition with the present. These representatioiade around wealth that was lost
with the military invasion of the Chilean army atté arrival of European settlers at the
turn of the 20th century. Nonetheless, distancefiioe past is not only articulated
through nostalgic images, but also through accountghich the “ancient ones” are
described as superstitious, illiterate and powsrilegront of the mischievousinka In
many Mapuche communities places in the local lampis@re associated with accounts
of the war with the Chilean army and superstitibakefs generated within this
historical framework. During the Pacification ofacania (1861-1883) raids by the
Chilean army against Mapuche settlements werecpéatly common. The local
population was forced to retreat to forested aagaishideouts such as caves.

In Reduccion Contreras one cave is acknowlkdgeanost residents as the main
hideout during the violent war with the Chilean grmfound out about the existence of
this cave during a meal with a neighbour of mine@whamed this siteurarucg literally
'house of stone' in Mapudungun. This cave is mastigrred to be local residents using
the general termeni, which indicates an area usually located neauecsoof
subterranean water and occupied by groups of eolitantChusquea culexy a
gramineae bush similar to a bamboo). | asked mishebit more about the history of
this particulareni and they offered to take me there on a sunnyrafter. The
curacurais located along the gorge of the Quino rivethia ¥icinity of a resident’s
parcel. The humid cave is roughly a meter highextdnds for several metres into the
steep gradient. An aura of mystery surroundsthraruca Although no signs of human
activities can now be seen, residents living ingheximity of this cave remember that

until recently human bones and remains of livestmmd be spotted there.

Like the anciengltunin El Panal estateurarucaevokes an image of the past that
centres on the arrival of theinkasas a moment of disruption. More specifically, the
knowledge of the ‘ancient origgroved to be insufficient to respond to the decesti

of thewinka As told by my guide Liscan, people in those dagkeved that the cave



could reach the far hills of Quicha Mahuida, whigrey could find refuge. Such
rumours are today seen as exaggerations and atedrn&ith scepticism by my host,
who pointed my attention to the superstitious reatifrancient Mapuche: “sometimes
people believed whatever they were told becausewee not educated”. The
ambivalent interpretation of knowledge among theesators will be further elucidated
in the next two chapters. For now it is importanemphasise that places in the
landscape evoke images of distance with the ‘ahciees’ which are both longed for
and desiredin the case ofuraruca 'ancient ones' are remembered for their superstit
and illiteracy which made them vulnerable to bathd dispossession and exploitation
in the agricultural estates. This phenomenon resdounumerous Amerindian societies
and can be soundly contextualised within historé@aounts of contact with the
whitemen. In many of these societies present clmmditare often described in terms of
“being civilised” (see Gow 1991 and Kelly 2005), ileithe superstitions associated
with the ancestry are judged negatively.

As seen so far, places associated with lastdity do not emerge as markers of
continuity among the Mapuche. Quite the contrdrgytinform a sense of separation
with the past, which is both longed for and desifgttient cemeteries are not the
setting of rituals that serve as reiteration ofdheestral past. This view seems at odd
with common interpretations of Mapuche societyhsag Faron’s (1961:824)
suggestion that Mapuche religion is predicated upercontinuing relationship of
mutual dependence between the living and theirstace My experience in Reduccion
Contreras suggests that ancient cemeteries areafjgmet associated with the spiritual
presence of ancestors in everyday life. There whsane exception. A resident once
associated a few inexplicable visions (such asgthghts) around an ancieeltun
with the possibility that the spiritp@lli Map.) of deceased ancestors were still
lingering around the site. This account seems sterdi with the role of the traditional
mortuary ritual oeluwiin which serves to take the dead to tranquillity amdid the
lingering spirits bing captured by sorcerers angtpwevil practices (Faron 1961:827).
Eltun not only lack the presence of ancestral spirit$ neither do they serve the

customary role of ensuring continuity between thespnt and the ancestral past.

If I am right in the interpretation of Mapuchecient sites as markers of disruption
rather than continuity with the past, it becomesassary to ask in what sense these
sites are significant. | am proposing that the ificgnce of these sites lies in their



knowledge. These sites are, in fact, quiet uningiwvesand only materialised through
oral accounts about the past. Their knowledge g possible as a type of inheritance
transmitted along the descent line. While Mapuasadents typically know about the
existence of anciemtun, only residents who live in their proximities are
knowledgeable about the location of these siteslagid history. Most significantly the
condition of being rooted totawln the geographical location that has been trartslate
as place of origins in this chapter, is extendettéoentire descent, as argued in the
previous section of this chapter. Similarly linesgéthin Mapuche communities are

believed to have occupied the same area since mhatdimes.

The condition of being Mapuche is ultimatetggiicated not only on the influence of
tuwtinon individual predispositions, but also on knowgeaf the ancestral past of a
locality. We have seen in Section 2 of this chafitat to be avinkais equivalent to the
condition of lacking a place of origins. In contrige condition of being rooted in a
tuwinis, among other things, a compelling form of skdfermination for the Mapuche
people. In the sense the valorisation of the kndggeoftuwiincan also be seen in the
respect paid towards older residents who are ceresitimche a figure that can be
roughly translated as 'wisemalkimcheare not only expected to be authorities on
Mapuche customary practices, but also on locabhistWhile some residents are
remarkably more knowledgeable about their placerigins than others, the ability of a
Mapuche person to relate his or her present camdit that of the ancestors who have

occupied the same local area, is shared by viytadliMapuche people.

This section has illustrated how ancientssitkimately inform the rootedness of an
individual to his or her place of origins, whileaking images of a past perceived as
inevitably distant. This inherent feature of Mape@ncient sites is possible only if we
think of the influence ofuwtinandkipalas potentialities in the determination of the
Mapuche person. The alternative is a relation tigkilapuche people with their
ancestral land that would presuppose a reiteratidine ancestral past. In this chapter
the significance of ancestral land, which ultimateforms land claims, has been
explored by focusing on the implications of thedlbidiom oftuwinfor the way in
which place matters and is experienced by the MagpeopleTuwiinhas been
presented not as a local version of a human lovpléxe, oitopophiliaas defined by
Tuan (1974), but rather as a cosmological necessaégmuch as it serves as a
compelling form of determination for Self and Otiness. The triadic relation linking



land, ancestors and descendants has been preasraesignificant element in the
Mapuche lived world which does not presuppose gmabiematic context of continuity
between the present of the Indigenous communitytlaagast of the ancestral land.
This point will be further developed in the lasapker of this thesis, which will focus
on the differences in the conceptualisation oftttaglic relation linking ancestors, land
and descendants between Mapuche communities aedwtationaries involved in
land negotiation. The significance of ancestratplwill also be the focus of the next
chapter, where environmental values and reflectoomfarming and its effects on the
physical surroundings will be contextualised witthe wider concern over the

productivity and protection of ancestral land.



7) Crossing the Quino river with Arturo

8) The ancient burial ground in the El Panal estate



It was a sunny afternoon when my host Miguel bdecided to pay a short visit to a
neighbouring family. Upon leaving the house, wetsthclimbing down the hill
towards the neighbours’ house. A few moments latereached a flat terrain with high
grass: an area with no houses, which | had notlsefeme. A few cows were calmly
pasturing. My attention was immediately drawn te dark and vivid green of the
pasture. By that time my knowledge of the locabasas good enough to realise that |
was walking in an area rich in subterranean w#teme were passing through the
small valley Miguel pointed his finger at a rouratgh of high grass, roughly of 5
metres of diameter: “this israenuko It means eye of the water in Mapudungun and
there’s water trapped underneath it”. We reachedngnukcand stepped on to its
centre. To my surprise my feet did not start tonsetge as they would do on a muddy
surface or a pond. Rather, as | started makinglgumaps on thenenukoit felt as if the
soil was moving sideways in small waves. My hogtlaxed to me that animals are
attracted by these sources of water while ignatfiegy danger. Cows are often found
trapped if€menukas. Only a few weeks earlier a resident had to dreagow out of this
menukaowith the help of a large ox. Smallerenukosan be found around Reduccion
Contreras and they used to be treated with grepent and fear by the ancestors, as

these peculiar places were the setting of visiowsadher inexplicable events.

The discovery of thenenukowas not an isolated episode. On numerous occakions
was reminded of the relevance of water sourcesdal Iplace names. The toponyms of
many Mapuche communities, hills and even citiesvddrom the combination of the

Mapudungun wordko, water, with other geographical features. In edagylife the



importance of water is strictly related to farmiag,the productivity of land largely
depends on the preservation of this vital resourbés chapter does not aim to provide
a detailed overview of the cosmological significamé water among the Mapuche, but
it will rather attempt to expose how metaphors aritulations of farming reveal a
relationship with the land centred on the ideareSprvation of natural resources, water
in particular, in order to ensure endurance inciheumscribed space of one’s place of
origins ortuwiin Mapuche environmental values and articulationthefrole of the
farmer as carer of the land will be contextualigaithin the significance ofuwtinor
place of origins, which, as discussed in Chaptanfarms demands of ancestral land
restitution. The analysis of the local landscapéillistrate how changes in the
landscape reflect the decline of customary valbashave to do with the relationship
between Mapuche people and their local surroundiflgis is not a simple story of
cultural loss, however. Changes in the relationsleifpveen the Mapuche and their
physical surroundings reflect the major significaétuwin

This chapter will argue that while respeespetoSp. oryawenMap) towards the
natural surroundings, which is inherited from th@cient ones”l¢s antiguosSp.), is a
reflection of the concern for the preservation lacp of originstuwinMap.), the
adoption of disruptive agricultural strategies assted with thevinkasis necessary in
order to endure in onetawilin an essential condition for Mapuche identity. tdkitely,
in order to be Mapuche, which implies the preséowand endurance in the place of
origins, one needs to adopinka practices that contradict environmental valuedreen
on protection and respect that were inherited frloenancestors or the “ancient ones”.
Developing this argument is the main concern of thiapter. In Section One
anthropological contributions to the study of te&ation between humans and their
physical surroundings will be reviewed in ordeclarify the theoretical stance of this
chapter. The second section will contextualisealditions of the role of the farmer and
environmental values among the Mapuche within #reegal significance dtiwin The
last section will expose the tension between cuatgmrelationships with the
environment and the economic necessity for morasive forms of agricultural
production by focusing on the temporality of thedacape in Mapuche communities.
Particular attention will be paid to the advancet@nimber plantations and
deforestation of native forestsgsque nativép.), a topic widely discussed by

environmentalist and Mapuche organisations in Chile



3.1 Environmental relations, knowledge and values

This section will explore the issues of knedde and perception of the
environment. These key topics have characterisethranthropological production in
the last decades and the scope of this chaptemabedlow for an adequate review of
the major themes that have emerged from this dismusl shall focus, however, on the
most significant contributions to the ethnograptiedy of environmental knowledge
and perception in order to clarify my use of promdgic terms, such as nature. The
ethnographic material in this chapter will suggbat values, knowledge and
perceptions of the environment among the Mapucaéeiter contextualised within the
relationship between two significant idioms. Themological significance dbiwiin as
the geographical location that emerges as a sdtentof determination of Self and
Otherness; andwinkamientpa process referring to the loss of customarytmes and

knowledge, which is reflected in the signs of hunmdarvention on the local landscape.

The origins of the anthropological discussiorthe relationship between humans
and their physical surroundings can be traced batke modern foundation of the
discipline. Malinowski’'s (1960) functional undermsthng of culture as a secondary
environment necessary for the satisfaction of hubesic needs is founded on the
premise that humans are entirely dependent onaihgraints of their environment.
Lévi-Strauss (1966) approached the issue from aabdidifferent standpoint by
focusing on underlying structures that allow théiwiduals to decode their physical
surroundings and manipulate them semiotically. Algy both approaches have
reinforced the essential dualism between naturesanigty by proposing models of
human behaviour that presupposes either naturengheyiture or culture shaping
nature (Wagner 1988, Descola and Palsson 1996kr@lgnthe recurrent theme of the
relation between humans and their environment kas b component of all the major
theoretical developments in anthropology. Foratsdency to look at non-Western
worlds, the discipline has historically engagedwiitose grand Western narratives,
such as the human ability to transcend naturerdardo illustrate inherent differences
between Western and indigenous knowledge and peynsmf the environment. My

use of the term 'Western' here follows Ingold’sQ@®) focus on Western attitudes



towards the physical surroundings. in terms ofdiseiplined and rational enquiry that

has emerged as the dominating epistemology in testW

The risks of defining indigenous relationshigth their physical surrounding in
dialogical terms with Western ideologies have bexgposed by a recent focus in
anthropology on human relations with the environin€his line of research has in
recent years resulted in a dissatisfaction withldlk of critical assessment of the
dichotomy between culture and nature, which arguedflects the mind-body dualism
that has come to dominate much post-Cartesianeapisdgy. The major contributions
on human-environment relations in anthropology &eathern 1980, Ingold 2000,
Descola and Palsson 1996) have called for a retifitikis assumption by questioning
the ideological burden of the term “nature”, whistexposed to extremely diverse
meaning-giving and discursive processes (Escol29:29 As proposed by Tim Ingold,
nature presupposes a divide between the obserdegharobserved, as “the world can
exist as nature only for a being that does notrigetbere” (2000:20). Notions on
control and appropriation of natural resourcesarguably be traced back to a recent
and localised tendency within the Western worldsaggested by Hirsch (1995:6), the
Western idea of landscape as representation emergedcomitance with the ever-
increasing intervention in nature and the genematiocnew ideas of separation between
human beings and nature. The great narrative diiuhgan transcendence of nature can
be contextualised within notions of production andlisation that accompanied the

first instances of industrial manufacture (IngoD@:77-88).

The assumed universality of this particularsféen view of nature has been
questioned by anthropological work on humans mtethips with their physical
surroundings. In particular, ethnographic reseaahhighlighted how extension of
sociality and perceptions of contiguity informs tleéation between non-human and
human planes of existence in numerous social cts1tds posited by Descola and
Palsson, admitting the premise that human histotlge continuous product of diverse
modes of human-environmental relations impliesiftglseriously the evidence offered
by many societies where the realm of social retatiencompasses a wider domain than
the mere society of humans” (1996: 13-14). Contrdns from different regions have
exposed the significance of local cosmologies eatticulation of human-

environmental relations, which extend beyond tlaémeof the metaphorical. Strathern



(1980) has questioned the assumption of a dichotmetween culture and nature by
looking at the use of domestic space and wild nessuamong the people of the Mount
Hagen in Papua New Guinea: in this region cultuwesdchot provide the possibility to
colonise or manipulate nature, and relations batvepéit masters of forest and humans

reflect the permeability of the human-environmengédtion.

Contributions from Amazonianist anthropologyé&groved seminal to the
discussion of human-environment relations. Cem¢ralumerous ethnographic works
(see Viveiros de Castro 1992, and Arhem 1996)asautiderstanding of predation and
exchange as the guiding principle between humad®trer species. In many
Amazonian societies predation implies a mutual @dlictive relation between
humans and animals, who are given human attritsutels as revenge (Descola
1996:90). Similarly, Descola’s (1994) seminal warkong the Achuar Jivaro people in
the Upper Amazon has illustrated that featuredrgtip can also be extended to fauna
and flora. Such a discussion has been revitaligediveiros de Castro’s (1998) thesis
on Amerindian multinaturalism, which argues tha plerspectival quality of
Amerindian thought illustrates the existence ofeattént ontological planes or “natures”
in opposition to the multiculturalist assumptioattieultural differences emerge in the

perception of the same realfty.

The work of Tim Ingold (2000) has been patdo the developing discussion on
the dichotomy between nature and society througanalyses of different
conceptualisations of the environment in relatmmiodes of subsistence. For instance
idioms of trust and domination reflect differentetween hunters and pastoralists in
their relation to humans (Ingold 2000). Descola@)%has put forward a similar
arguement for the existence of comparable modeslationships dependent on local
ideas of immanence and transcendence. This appwaldie developed in this chapter,
in order to expose some of the basic implicatidrith® human-environmental
relationship in Mapuche communities. This relatlopswill be contextualised within
the cosmological significance tfwin In particular attention will be paid to the
connection between fundamental values associatddhe relationship between

Mapuche farmers and their physical surroundingd;tha need to exploit the limited

%9 For a critique of different ethnographic approaches to the society/nature dichotomy in

Amazonian indigenous anthropology see Viveiros de Castro 1996.



space of the Indigenous Community in order to engug permanence in the
Indigenous Community, thus avoiding migration avirayn the place of origins. This
relationship is far from unproblematic. The fraglénce between respect for natural
resources and the necessity of augmenting agrialipppoduction needs to be
approached by looking at indigenous relations withenvironment. But not only in
terms of traditional knowledge and values, but #tgough a focus on changes in
agricultural production and the historical contektontact with whitemen.

In this sense this chapter aims to contriboithie discussion concerning the dualism
between Western idioms of exploitation and indigenknowledge of nature that,
arguably, originates in the wider conceptual contéxhe nature-culture dichotomy.
The theme of indigenous knowledge of the envirortrbegan in the ethnographic
fascination with the non-Western world, later tagninto the core image of indigenous
societies at the forefront of the environmentafisivement. A rich academic literature
has emerged concerning indigenous knowledge amumigcations for development
(see Croll and Parkin 1992, Reyal 2000 and Sillitoet al.2002), the emergence of
indigenous social movements in the last decadesglf&s & Garcia Hierro 2005), and
notions of property (Posey 1990). The rising ingene indigenous knowledge and
environmental values has resulted in essentiali®pgesentations of indigenous people
that centre on their harmonious relation with natim environmental discourses the
complex cosmological concerns and historically ayitarelationship with their
environment has been reduced to unprobletimisadmobf ecological protection and
sustainability (see Descola 2003). These represensashare the assumption of a
generalised commitment of indigenous people to @wasgion, a point that has been
guestioned by Carneiro da Cunha and de Almeidavdssdern construction: “is it a
case of a Western projection of ecological concerie amad hocconstructed

‘ecologically noble savage'?” (2000:315).

Mapuche people are not exempt from the siioation of their environmental
values and knowledge. This chapter will attempirablematise the notion of
traditional people's commitment to conservationfdmysing on those local concerns
and historical processes that expose potentialciesisn agricultural practices,
knowledge of the environment and values. In padigunotions of custodianship of
land will not be treated as ecological values enuassing the global scale of human-

environment relation as implicit in recent trendghe international environmentalist



movement; but will be contextualised in the preagon of the circumscribed
geography of theuwtunor place of origins. In general environmental ealand
agricultural knowledge, topics that will be discedsn the next section, reflect specific
modes of interaction with the environment thatexposed to historically dynamic
processes (Strang 1997 and Richards 1993).

Among the Mapuche the valorisation of pctiten and care towards the land is not
only reflected in customary values, but can alsags®ciated with a concern over
tuwin In particular, environmental values inheritedhirthe “ancient ones’ ensure the
continued fertility of the place of origins, whiclan thus be passed on to future
generations. In order to avoid migration to thg,diiowever, and to continue to live in
the limited space of the Indigenous Communitys mécessary to adopt practices and
crops associated with tignkaand negatively assessed for their aggressivedutit
towards the local landscape. This point, which iélexplored in the next section, is
reflected in perceptions of the local landscapeasttarised by signs of human
intervention. In particular Mapuche representatiohtheir local surroundings reflect
the historical tension between customary valuest@@doption of more invasive
agricultural practices. In this section the relatietween landscape and memory (see
Ingold 1993, Stewart and Strathern 2003, Hirsctb1®® Low and Lawrence-Zuiiga
2003) will be discussed by focusing on the tempkyraf the local landscape. Before
moving to this point, let us review the main implions of the notion auwinon

environmental values and agricultural practicesgrtbe Mapuche.

3.2 Care and exploitation

3.2.1 Learning from "nature”: respect, kimin and the ancestors

“This poor land, this is all we've got, this is wiwg are Mapuche, people of the
land”. For several months my host Liscan, Miguel's fathexs a patient teacher of all
the agricultural activities in which | took the eodf his inexperienced assistant. One

day, while walking towards his recently tilled palrd.iscan described with this



sentence the enormous difficulties for Mapuche &smn making the most out of their
scarce land. In this section | will recount somehef lessons on the relation between
Mapuche farmers and their land that | was giveringuiieldwork. The local
ethnography will clarify how knowledge and respectnatural sources reflect the
significance of the geographical spacéwfiinand its protection. As discussed in
Section One of this chapter, Western representwatbmdigenous people and their
knowledge in terms of custodianship and environalerglues presupposes the
unproblematic continuity between ancestry and cuiradevellers. This section will
challenge this assumption by contextualising thglirations of environmental values
associated with the "ancient ones” within the conae/ertuwiinand the necessary
adoption of invasive crops and agricultural techiegjadopted from theinkas Let us
begin with the discussion of a Mapuche model ofiremvnental values and knowledge
associated with the ancestors, which will be pridoised later in this section by
focusing on the cosmological anxieties oitaviinand the present decline of ‘respect’
(respetoSp.yawenMap.) towards the physical surroundings.

Throughout my fieldwork | participated in nuraas conversations concerning the
knowledge “ancient ones” held of their physicalrsundings. According to my
informants, the complexity of customary knowledg&imtinis generally associated
with the understanding of natural phenomena ordiegt My host Miguel explained to
me how wisdom is generally thought to be derivednflobservations of natural
phenomena: “how camachisknow so many things if they cannot read and wrlte@y
have a special vision that comes from nature”. Regntrasting interpretations of the
role of machishamans by Mapuche residents, their power is unicomally
acknowledged. In particular, their healing abiitere closely associated with exquisite
knowledge of medicinal plants. Herbal remedies vkmaslawen,are typically stored
in plastic bottles and given lgachisto their patients after a diagnosis that usually
involves observations of urine samplhed]entun,andulutun a ritual consisting in
prayers, music and massages (Bacigalupo 2007:B3jn&nic practices exemplify what

was explained to me in Spanish as “knowledge fratane”.

In conversations in Spanish the term natoatufalezaSp.) is generally voiced in
discourses on self-determination centred on thalsdaf profound respectgspetoSp.
yawenMap.) towards natural resources. In conversaidioait Mapuche ecology, the
relation between Mapuche people and their physigabundings, described as



"nature”, is conceptualised in terms of an harmasiengagement and the intimate
understanding of natural phenomena. The term “péatarabsent in Mapudungun.
Mapuche scholars have proposed alternative terraspiain the Mapuche notion of the
physical worldIxo fill mogen(Maureira and Quidel 2003) afilke Mogen(Millalén
2006), roughly translatable as “all the differemtris of life” have been used as
synonyms for biodiversitybjodiversidadSp.) to illustrate the fact that a host of non-
human beings hold significant roles and importanddapuche cosmology. Arguably
the difficulty in translating the word nature in pladungun is a further indication of the
difference between Mapuche and Western cosmologiegjich the term nature
implies the divide between humans and non-humacesfsee Descola and Palsson
1996, and Ingold 2000). The most substantial exarapthe perceived engagement
between Mapuche people and their physical surragsdskimiin,the inherently

Mapuche form of knowledge and wisdom.

Kiminis a Mapudungun term commonly translated as wisaiiduriaSp.) and
knowledge ¢onocimientdp.). It is a ubiquitous term in publications bypdahe
intellectuals and organisations and it is oftenkedoto represent the totality of
Mapuche understanding of the word. One recurring wavhich alterity with the
winka (non-Mapuche) is articulated centres around tka tlat Mapuche have their
own vision of the cosma@smovisionn Sp.), and consequently their own way of
knowing the physical worlKiminencompasses different domains of Mapuche
wisdom.Kimin could be prescient knowledge, as events can alséméwn through
dreams ffewma and day-dreaming visions known@erimontun(Maureira and Quidel
2003). of most significance here is the fact thatiinprimarily emerges as knowledge
of the environment. People with exquisite knowledfithe physical surroundings are
highly valorised and thought to possksalin Further, this form of knowledge is
indeed understood by the Mapuche people as thé césabservations of all natural
phenomena, and was often explained by my informamtsiowledge derived “from
nature”. A common explanatory model presupposedseldar peoplef{itakechg are
expected to transmit knowleddeartn to the youth\ekechg through suggestions

and recommendations knowngi#am(Millalén 2007:25, Maureira and Quidel 2003).

Although this model is rarely made explicit@puche residents, during my stay at
Reduccion Contreras | was often reminded how kndgéeof natural resources and
their use are always transmitted through generatimnparticular, this form of



knowledge is thought to be inherited from primordimes. The teachings of the
ancestors are taken in great consideration, edlya@garding the state of the animals
and the potential uses of plants and h&M3uring one of my first days of work with
my hosts | was told by Miguel that ancient Mapukhew their physical surrounding so
well that everything was thought to have a speci§e. As a cricket landed on the
oxcart, my host added that even these insectsrangrkfor their medicinal properties.
Their legs can be pounded and given to the anithatsdo not properly urinate, thus
avoiding further diseases. The primordial connotabfkimunis not only a feature of
the present, but seems to run through differenbhcgl periods. For instance, in the
caciquePascual Cofia’s memoirs dating from the beginnfrtge@20d” century, theuyfi
ta che the people of the past, “could name the starssthiae in the firmament, the
birds that fly in the sky, the animals that go amthe earth and the different types of
insects, even the fishes that swim in the rivestae sea” (1984.78).

Similar accounts of the importance of edelment of the environment for the life
and work of the Mapuche are common. The madiyénMap.), for instance, is a
determining factor in farming, although younger gi@tions seem more sceptical about
its significance. My host Liscan once explainedithportance of looking at lunar
phases: “ancient Mapuche were not educated, bytktiew everything about nature.
They knew that with a crescent modun@ crecientesSp.) they should not till the land
because plants would grow in height without propattaching their roots to the
ground. Animals were also not castrated becaugewbeald lose too much blood, wood
was not to be cut because trees would fall. Tharwgamoon [una menguant&p.)
always brings the best period to work the langoli have water in the first day of the
waning moon there will be rain for eight da¥/s'The largengillatun rituals, whose

main function was described to me during fieldwaskthe way Mapuche ask divine

40 Ecological studies on the selective gathering of botanical resources also confirm the

sophisticated knowledge of their environment by Mapuche neighbours (Citarella 1995 and Ladio
and Lozada 2001).

“ The association of moon with fertility is reflected in the belief in Meli kuyen, the four gods

of the moon, who influence animal and human procreation and plant germination (Grebe,
Pacheco, Segura 1972:62 and Bacigalupo 2007:47). Lunar deities are generally unknown in my
area of study.



intercession for all their needs, are generallglmelted in the days of full or waning

moon in order to ensure a good upcoming harvest.

As seen so far, knowledge of and from natui@rotinis regarded as the inheritance
of the ancestors. Specifically Mapuche see theitaruary knowledge not only as the
result of observations of the natural phenomenaéshand transmitted since
primordial times, but also as a form of respect (Egpeto Map.yewen towards the
environment. It is worth considering what respeeans in this context. Throughout my
stay in Reduccion Contreras | was reminded thgteretss a fundamental value among
the Mapuche. Respect is intended as a value thaiegades relations with both human
and non-human beings. It was explained to me #sgdact is paid through the
acknowledgement of kin relations with the interlmewr by respecting oral agreements
of various kinds. For instance the use of the telnedkuj meaning both son-in-law and
brother-in-law, is considered a respectful act.pfeesalso extends to non-human
beings. My host Liscan gave one example in padicid illustrate this notion: “the
ancient onedl¢s antiguosSp.) always asked for permission before cuttitrge’. The
ritualised request of permission to extract woogeserally associated with the
connotation of the Mapuche as guardians of theirenment. The attribution of
spiritual power to natural phenomena seems consigli¢h this suggestion. Let us
clarify this point by briefly turning to the rold epirit masters in the Mapuche’s
relations to their physical surroundings.

Ngerare spirit masters believed to own places andralateisources. Variouggen
inhabit the world oMapu, the ontological level betwealenumapifland of above)
and theMinchemapuland of below) that is also occupied by humarts @mmals
(Foerster 1993:131 and Grebe, Pacheco and Segd2y T9ees, water and hills are all
commonly believed to be owned bygen While each individual element (a specific
tree or a watercourse for instance) is supposéeé tmwntrolled by a spirit master, doubt
persists on whether or not each being has its omastanor if angenis in control of all
beings of the same type (Course 2005:74). Oridimgenspirits are uncertain. One
myth, for instance, tells of the contemporary ageadf allngenby the main divinity,
chao Ngenechewith the purpose of controlling and protectingtalhgs.Ngenwinkul

(owner of the hill)ngenkurd?® (owner of the stone) amjenkiirréfowner of the wind)

42 Sacred stones used to be found in large numbers across Southern Chile (Guevara

1910:551). Today one of them, Piedra Santa, has become a large shrine and Mapuche from
various communities congregate around it on the feast day of Saint Sebastian, the 20" of



are some of the many spirit masters (Grebe 1993T%@) master spirits are not
organised in a hierarchical pantheon, althoughr fhreisence and impact on the lives of
humans vary across different areas. In fact orignaspirit masters tend to appear in
local accounts and the primary role of tigeenko the master of water, seems to indicate
the cosmological primacy of this natural elemestwdl be discussed in the Section
Two of this chapter.

The question of whether or mgenspirits testify to the animist nature of Mapuche
religiosity or whether they should be regardedhaseixpression of one divine power is
complex.Ngenechensometimes referred as Chao Ngenechen and ChaoiBibe
primary deity among the Mapuche. Throughout mydfierk my informants
consistently equated this deity with the Christizod, stating that it is the same deity
translated in different words, and prayed to défety during Catholic and customary
Mapuche ceremonies. The roleNgenechein relation to spirit masters has generated
diverse interpretations among ethnographers. FamHA.964:50ngenches regarded
as the Supreme Being and Lord of the Mapuche, winiclhipies a privileged position in
the pantheon. Bacigalupo (2007:46-50), meanwhds,duggested that the quadripartite
representation of the Mapuche cosmos is coherehttiag four divine persona of
Ngenechenas Old Man, Old Woman, Young Man and Young Womdrich finds its

visual expression in thultriin drum played during rituals.

Course (2005:73-74) has approached the questitrengenspirits from a different
angle, by contextualising their role in the lifelmfmans ¢heMap.) within a discussion
of mind-body dualism in Amerindian thought. In peutar he argues that the existence
of non-human spirits with the ability to act solyjiakveals an understanding of
personhood, according to which physicality is nstifficient condition for the
acknowledgement of a real person. Spirit mastereadowed with sociality, but they
are not considered people because they lack physatares. Similarly humans who

are not able to act socially, such as drunk peapteinfants, are not recognisedchsg

January. This sacred rock (ngenkura Map.) is believed to be an intermediary between human
and Chao Dios. Offerings including the sacrifice of chickens and Catholic ex-votos, are left
around this sacred site to attain divine intercession (Schindler 2006).



people, inasmuch as the fulfilment of capacitiessfuciality is a necessary condition for
personhood.

Having briefly reviewed the main features pifis masters we can infer that in
contemporary Mapuche society the main dBiggenechermoexists with powerful and
yet unpredictable spirit masters. These spiritanéties exist in numerous Amerindian
groups and their role is subject to heterogeneatesgretations by members of these
societies (see Viveiros de Castro 1998, Whiteh€d2 2nd Kohn 2007). Among the
Mapuche the behaviour afjenspirits is thought to be unpredictable and the#spnce
is often associated with inexplicable events arehduture tragedies. This is the case of
the spirit master of watengenko who is thought to inhabit the Quino river around
Reduccion Contreras and, as will be clarified ia tiext section of this chapter, is
associated with future tragedies. Generally faduceproperly address the master spirits
of the trees are believed to cause future misfedyourse 2005:73-74). Rather than
categorising the presencergenspirits as an example of animist cult, it seemsemo
constructive for the scope of the present discassigefer to local interpretations on
the presence of these spirits. For my informarggitihalised permission to cut trees,
which is no longer common in Reduccién Contrerah wie exception of the
extractions of branches and leavesafielotree and laurel used for rituals, exemplifies

the idea of respectgspetoSp.yawenMap.) towards natural resources.

Both the knowledge of and from nature, franmethe idiom ofkimiinand customary
respect towards the physical surroundings exeregdlifiy the role ohgenspirits as
custodians, suggest the significance of Mapuche@mwental values for modes of
subsistence. A rich anthropological discussionnvirenmental values has illustrated
the resilience of local cosmologies in framing hareavironmental relations (Descola
1996 and Ingold 2000). Veronica Strang (1997) hastrated the complex relation
between environmental values and cultural landsoapgal Australia, by focusing on
differences between white cattle-ranchers and labatiginal communities. The
premise of this work is that human-environmentggractions are the expression of
cultural values that “recur consistently througtaage of interconnected cultural forms,
that acting upon each other, maintain a coherditgnpeof value; and that in the
articulation with a range of universal human impiges and ecological pressures, this
pattern of value creates a particular ‘mode’ oéiattion with the environment” (Strang
1997:6).



Strang’s focus on environmental values drattention to the profound differences
between whitemen and indigenous people in artimgdocal landscapes and human-
environmental relations according to existing colemgical concerns. Nonetheless, the
correspondence between environmental values aragengent with the physical
surroundings might work better as an analytic fran& than the description of the
current modes of livelihood of indigenous peoplee Thallenges brought by land
scarcity and environmental degradation in indigenan@as invite us to rethink the role
of environmental values in guiding economic pragicCosmological concerns in other
domains of social life and the adoption of agrigdt practices and crops that are not
only imported from elsewhere, but potentially atledavith customary values, have a
profound impact on the ways human-environmentatiais are articulated by

indigenous people.

In the Mapuche case the model of environmeratiales presented so far needs to be
probletimised by looking at contiguous cosmologmahcerns. In particular, the
significance otuwunis reflected in the ideal objective to presene phoductivity of
the place of origins, which is physically limited the result of the historical process of
land loss and the institutionalisation of tieeluccionsystem. This concern creates a
dilemma. While the valorisation of customary res@ew knowledge of the physical
surroundings reflects the desire to ensure théitiedf the tuwin invasive and
disrespectful agricultural practices adopted frbeminkasare necessary in order to
ensure economic survival in the countryside anddetdch oneself from one’s own
tuwiin Before looking at the implications of this dileranwe can ethnographically
explicate how Mapuche environmental values anduddiions on the role of the farmer
respond to the concern ovemiinand its protection.

3.2.2 Protection and ownership: representations darming

In the next paragraphs Mapuche articulatiortheif relation with the physical
surrounding will be reviewed in order to contexiselnotions of caring and nurturing
of the land within the cosmological concern fiawiin To facilitate this task | will
contextualise Mapuche representations of farmirtgiwthe general features of

different modes of relating to the environment. s (1996) has proposed a



categorisation of different kinds of relationshgtween humans and their
environments. Reciprocity is based on a strict\ejance between humans and non-
humans. In this case the cosmos is thought ohés find in constant balance, since
food procurement through hunting is compensatetldnsformation of dead humans
into game animals. In kinds of relationship humand non-humans are substitutes for
one another and they contribute jointly by theaipeocal exchanges to the general

equilibrium of the cosmos (Descola 1996:89).

For the Makuna of the Colombian Amazon, hum@dation is seen as a revitalising
exchange with nature (Arhem 1996). Among Amazohianter-gatherers predation is
also a common value. In this case non-humans atgkit to share human attributes,
but no exchange takes place. Rather, reciprocdhpion occurs between human and
non-humans, who are thought to take revenge fat fsocurement (Arhem 1996:90).
The idiom of protection is instead characterisedhgyprinciple that a wide range of
non-humans are dependent upon humans for thewdeption and well-being. More
specifically “the bond of dependency is often reagal and somewhat utilitarian, as the
protection of non-humans usually ensures beneftfatts” (Descola 1996:91).

The kind of relationship based on protect®the most closely related to Mapuche
society. Instances of this form of relationship bangenerally found among agricultural
and pastoralist groups. Protection extends to & wadge of interactions with the
environment, including contemporary conservatiomsivements, according to which
preservation of other species rests solely on huewtan. In interaction between
humans and animals, protection is closely assatiaith the idiom of domestication.
As suggested by Ingold, while among hunter-gateneziprocity, mutual trust and
coexistence are the main features of the animalamumteraction, domination is the
main idiom among pastoralists: “in the world of thenter, animals [...] are supposed to
care, to the extent of lying down their lives fammans by allowing themselves to be
taken. They retain, however, full control over thevn destiny. Under pastoralism, that
control has been relinquished to humans” (2000B@nination does not imply an
ontological divide between humans and animalsydthier a coexistence based on the
higher hierarchical status of humans. Among the iap figurative representations of
the relationship between humans and nature arecatgoed on the role of the farmer as

carer of both land and domesticated species. Ultipéhe growth of husbandry and



crops is dependent on the activities of the farmér.may turn to two examples to
clarify this point.

Protection and constant care of the lanasessed through metaphors centred on
the role of the farmer as a paternal figure. Durmgstay in Reduccion Contreras |
encountered numerous anecdotes and expressionba@@ting this general point. In
one occasion, while tilling the soil around potatseon to be harvested, my host
Liscanpointed at a group of potatoes that were rieaidy smaller than the rest. “See,
those argapawuncha It means that they are orphans, just like thddleren who have
been neglected and grew up by themselves”. Lisddadithat these potatogmpain
Spanish) will probably not endure through the wintde reason is that they had not
been sowed properly a few months earlier and tregt probably grew up too close to
other potatoes, thus lacking sufficient water anttients. As described by Ingold,
metaphors centred around education and growthnapéoged to define the role of the
farmer in numerous social contexts: “the work thedple do in such activities as field
clearance, fencing, planting, weeding and so oim tanding their livestock does not
literally make plants and animals, but rather disthéd the environmental conditions
for their growth and development” (2000:87).

The second example points to a significaniufesof the idiom of protection.
Success in agricultural production rests mainlyioman abilities to care for and assist
in the growth of crops and domesticated speciesogithe Mapuche oxen and cows
are significant sources of subsistence and are@sutgj constant care and scrutiny by
their owners. The proper growth of oxen necessttite intervention of the owner. The
process of instruction is especially long, as yauraxen need to be disciplined in the
transport of carts and sickles. Typically youngrozee paired with elder ones in order
to learn the tricks of the profession. | often anpanied my host Liscanwith his oxcart
while training a young ox he had recently bouglitfisst he pointed at the mistakes of
the trainee who was unable to advance simultangesi the older oxen. In those
cases he would yell and pinch the animal with éks#s time passed by, Liscandrew
my attention to the constant improvement of thengpaxen, that would soon be able to
carry out tasks individually. Similarly to the degtion of the “orphan potato”, the
relationship between domesticated animals and hsiisaarticulated through analogies

with human sociality, such as the role of fathet sgacher ascribed to the farmer.



Protection of the land implies preservatibnearby forests, rotation of different
types of cereals to minimise soil impoverishmertt e purchase of expensive
nutrients and anti-parasitics. As explained to méibcan, all these actions are part of
the reciprocal relation between land and the farmiéfe have to care for the land and
protect it. If we leave it unattended, land wiltmve us anything”. While reciprocity is
conceptualised as an essential feature of the fdand relation, land is not a natural
element endowed with volition and the ability t@age with human beings. In
particular, the role of the farmer as protector eakr of his physical surrounding is
related to the idea that land among the Mapuchesishstance susceptible to human
intervention, care and ownership. Contrary to othallean societies, land is not
associated with a supernatural power. In ruraloseéh the Bolivian and Peruvian
highlands the cult of the earth mother Pachamant\a ritualised offerings before
cultivation and during sowing, and the requesterhmssion to dig canals. The position
of Pachamana in the Andean pantheon is not cledrwaile this deity is generally
associated with images of motherhood and fertitisyambivalent connotation among
rural indigenous people as both generous and neeanbject to more benevolent

interpretations among the urban middle class (8&000:207-2195.

The ambiguous nature of Pachamama acrossritiead highlands reflects a general
tendency in Amerindian societies towards masteits@ssociated with natural
resources that are benevolent, and yet also paligrttireatening. Among the Mapuche
there is no master spirit associated with landhoaigh most natural resources are
associated with a specifigenspirit. As previously discussed, the volitionrmafen
spirits is a relevant factor in the extraction afural resources such as trees. The
ritualised permission to extract resources areocuatily directed taxgenspirits in
order to avoid negative repercussions. The fattrtbapirit masters are associated with
land seems to further confirm that care and prateaf land rests primarily on human

agency, as highlighted by representations of fagrdiscussed earlier.

In numerous indigenous societies the roefarmer is framed in terms of
protection of the land. The idiom of custodianshiprms belonging and entitlement to

specific tracts of land, a phenomenon that is qi#de to misinterpretation as property

43 The expression mother land (fiuke mapu Map.) can be found in the writings of indigenous

organisations, but its use in the rural area seems relatively rare.



(Humphrey and Verdery 2004:12). This general psiatiso reflected in Mapuche
articulations of their relation to the land whichdescribed in terms of respect rather
than exploitation, a phenomenon associated withoyeginkalandowners. During my
stay in Reduccion Contreras, this point was explito me on numerous occasions.
Nonetheless, this general idea of custodianshigsebe further contextualised within
the specific concerns of Mapuche people and thsfotical trajectories. My argument
is that notions of custodianship and protectiomeaissed with farming are ultimately
derived from the desire to endure in orte\wiin Accordingly values associated with
custodianship of land are better understood withénsignificance of geographically
identifiable ancestral land rather than a genaxdlrespect towards natural resources.
This point is further reflected in the moral obliga to preserve family owned land for
future generations. The local ethnography cledldgtrates the relation between

custodianship and the significance of autochthony.

During my stay in rural Southern Chile | papated in numerous conversations in
which Mapuche residents remarked on their resi@an@reserving their land for future
generations. It was often explained to me thattit@mous difficulties associated with
subsistence farming were ultimately worth if residewvere able to sustain their
families and thus avoid migration to the citiesring my stay in Reduccion Contreras |
only heard residents speaking about the benefitisaving to the town on a few
occasions. In contrast, numerous conversationsgyed migration away from the
Indigenous Community as a painful necessity, slifieen town or city is
unconditionally associated with criminality andaisnination. Similarly, many
residents believe that care of their lots and agjtical work can provide children and
grandchildren with the chance to live in the comitwalong with their kin members.

In this sense, participation in land claims is offestified through the image of an ideal
future, in which a prosperous community can behibrae for the young. As Patricio
remarked during a community meeting, “I am old nbw, | am proud to be part of this
struggle [for land], because one day | will be ablsay that | have left something for

my grandchildren”.

Resistance to selling land properties refléotsdesire to both live in and preserve
existing lots. Land is ultimately conceived as aassary base for life, and its loss is
associated with disruptive consequences for theediamily. As seen in Chapter 2,
accounts of local residents who have decided tdlssl land reinforce this perception.



Land loss is thus regarded not only as an econtaitize, but also as a social
predicament with profound consequences on famiftiocas. Sale of land can cause not
only migration to the town, but also disputes witthe same family. Members of
Indigenous Communities who reside in urban cerai®s regard the sale of land as an
unsound choice because it jeopardises the posgitiithem and their progeny
returning to their community. Detachment from or@ace of origins, which is often
caused by difficulties in agricultural productiomplies the loss of one’s condition of
rootedness, which potentially defines the individarad distinguishes Mapuche people

from the uprootedavinkas

As seen so far, notions associated with owmelesind custodianship of land among
the Mapuche are best understood within the geceralern fotuwinand its
preservation for future generations. Environmewgdlies centred on notions of respect
and protection are strictly related to the mordigattion to ensure the endurance of the
place of origins, which was cared for by the “antienes”, for future generations. The
significance otuwin however, which informs the aspiration to enduarée place of
origins, presents an apparent incongruity thateiseof this chapter will attempt to
illustrate. In order to be Mapuche, which impliee preservation and endurance in the
tuwiin winkapractices that contradict the values of the “amoomes” need to be
adopted. Accordingly, the following paragraphs address the main questions posed
by the relation between values associated witlatioestry and the challenges of the
present characterised by land shortage. Howwatinbe preserved while at the same
time being exploited? Can knowledge of nature idéiby the ancestors be significant,
when machinery and techniques used by powerfuleestaners ogringosprove more
effective? These questions will not find a defirateswer, as everyday engagement with
the physicality of theuwiinrequires a constant and shifting mediation betwwkemeed

to protect it and the need to live in it.

3.2.3 The limited land: learning from the ancieniones and the gringos

The previous subsection has shown how the teeprotect the space of theviinis
reflected in environmental values associated Wighancestry. However there is one

remarkable difference between the way current eeggdand the ancestors related to the



place of origins: access to land. The main consspuef the institution of the
reduccidnat the turn of the ¥9century was the imposition of collective titles of
property Titulos de Merdeythat limited access to land for the entire Mapuch
population. The consequences of land shortage aveyeented dramatically by
population growth and as a result rates of migrattavards urban centres increased
consistently. To paraphrase Foster (1965), landimeduccioness seen as a limited
good by Mapuche residents. Egalitarian tendenciemplified by the ubiquitous
presence of envy in rural communities reflect aldwew in which all good things -
including land, wealth and love - exist in finiteantities, such that gains are always at
the expense of others (Foster 1965:269). The nati@nimited good is meaningful
among the Mapuche only if one considers the hisdbdontingency of theeduccion
Specifically the past of each Indigenous Commuisiiynagined as a time of wealth and
abundance, which contrasts with a present in winehimage of limited good is

appropriate.

The limitations of theeduccidonare essentially practical because for most Mapuche
residents there is simply no possibility to extémeir land properties. In most cases
Mapuche communities such as Reduccion Contrerasuareunded by non-indigenous
agricultural estates, whose land is considerablgeregpansive than Mapuche land.
Mapuche people are unable to buy land from agucallestates due to their scarce
economic resources and the unwillingness of estateers to sell small sections of their
property. Expansion of land within tinheduccionis unlikely given the reluctance of
local residents to sell their lots. The reasong lage both practical and ideological. As
prescribed by the 1993 Indigenous Law, transferend¢and within Indigenous
Communities is only possible among indigenous peoftcordingly, prices are so low
that the economic benefits of selling land areawident. Residents living in urban
centres, therefore, prefer to leave their propeteclose relatives or exploit them
through sharecropping agreements. Furthermoresaleeof land is also associated with

the feared loss dtiwiinand its consequences on the individual.

Land scarcity poses numerous problems to Magptermers and economic
restrictions can ultimately lead to migration aviieym the community. One major
response to the challenges of land scarcity istaahattention to detail. Significant
phases, such as tilling, need to be carefully @dnas they require coordination with
machine owners in order to be carried out durigappropriate weather conditions.



Fences are closely examined and fixed with newspatel lines of barbed wire in order
to prevent animals from grazing in planted fieldsimals, especially cows, need to be
closely examined for the onset of diseases andbataely fed with oats and taken to
water sources during the summer. Significant tosttape of the present discussion,
limited access to land is associated with overatailon, as fallowing is no longer
possible and animals are forced to graze in snaatlgts. Soil impoverishment has
become a pressing issue, and in order to ensudaigiivity on agricultural land which
has lost much of its fertility in the last fifty §es, more invasive techniques need to be

adopted.

This spiralling effect has led to the adoptad agricultural techniques and strategies
which are generally considered to be adoptions fiteenvinkas During my first weeks
in rural Southern Chile | often asked to Mapuctsdents whether or not there are
discernible differences in the waysnkasand Mapuche people carry out their
agricultural tasks. My assumption was primarilyommhed by readings amgenspirit
masters, notions of custodianship and discourseseogymbiotic relation between
Mapuche people and their land. The residents oiR&dn Contreras quickly corrected
me and confirmed that there was no such a thindagmiche agriculture. The only
differences concern access to technologies and otéans that could improve
agricultural production. Non-Mapuche landownershovinclude powerful estate
owners, thgarceleros and the beneficiaries of the 1967-1973 agraeform and their
heirs - are able to invest resources into the @selof machinery and nutrients that

increase production.

While agricultural techniques are considezssentially the same betwegimka
and Mapuche, a fundamental problem associatedfamthing is exclusive to Mapuche
society. The significance efiwlnis reflected in the negative connotation of
uprootedness and mobility. The draw towards theeptd origins along with limited
access to land, however, is also seen as a liontat the economic activities of
Mapuche residents. Ortencia, a resident from RadndContreras, rejected the idea of
an inherently Mapuche farming during a conversatih me. Nonetheless, she
highlighted the essential difference betwaenka, concerning the rooted nature of
Mapuche people and its implications on farming atier economic activities: “the

Mapuche have their own place, whilinkascan leave their towns or fields whenever



they want. We would like to live off our land, bue have to work for patrén[the

estate owner] or ask for the help of the Statahilar concepts are described for the
kind of winkaswho are landowners, and therefore able to sefmtrtheir land to focus
on other activities, as is the case for most ofetstate owners who currently live in
nearby towns or the capital Santiago. My informanftsn insisted thagringos estate
owners who descended from European settlers, smeegted in their land only in
economic terms and the prospect of profit wouldbeinage them to sell their properties.
Accounts of the heirs of wealthy landowners wholdawt run their properties properly

and sold them soon after receiving their inheriéaraze numerous.

As seen so far, the significancewfinis reflected in the way people speak about
their physical surroundings, and more generally ttedationship to it. Relations with
the environment that are commonly ascribed to #meient ones” are valued by current
residents for their qualities of respect, knowledgd protection of natural resource.
However these values are also understood as iahegtirom a different time when
resources were abundant. Accordingly residentseitiuRcion Contreras not only long
for customary relations to the environment, butadse highly critical of them. As
explained by Francisca, a resident of the commuthigymentality of the "ancient ones”
was characterised by a lack of concern for theurgs “Ancient Mapuche were not
accustomed to think about their future, they warad for the day. Nobody was

thinking about saving crops for the winter”.

Francisca went on to describe harvests ifiitsiedecades of the ¥entury. Juan
Contreras was a wealthy resident and the only owherachinery in theeduccion He
participated in half-share agreements with thoselemts who owned land, but lacked
tools and a sufficient labour force in his housdhth few days after the harvest, many
residents who were working for him during the hatuesed to come to his house and
ask for more bags of wheat. In the meantime, tlaelydold all the cereals assigned to
them and used it all for the celebrations thabiw#id the harvest”. Francisca finished
the account by pointing out that some elder mem&tdfhrave that mentality and
instead of investing energy and money in prepaionghe harvest, they leave their lots

for grazing.



This representation of the “ancient ones€¥deoed in numerous other accounts on
their life. One explanation points at the inhengiMlapuche sociality, discussed in
Chapter 2, which consists of frequent visits todatolds and consumption of wine, a
practice that can also be associated with the useatal security payments for wine
drinking in more recent years (Course 2005:57). dther reason relates to the fact that
saving agricultural products and money was notreeem in the past when land was
abundant and fertile. Generations of Mapuche ressdead to learn to invest their
energy and economic resources extremely carefslly r@sult of the economic
restraints imposed by land shortage. This leadse@entral point of this chapter,
which is the necessary mediation between thosesaund knowledge associated with
the “ancient ones” and the more invasive practafeébhewinkas which are both

necessary in order to endure in the place of agigihile attempting to protect it.

This circumstance was eloquently explainechéoby my host Liscan, while
discussing how risks are taken in agricultural piaiohn: “on the one hand, we know
everything from our ancestors, but on the otheralse imitate the rich peopl®é
ricos Sp.)”. In this case the rich people are the neasgtgte owners, who brought
technologies and machineries to the Chilean cosiatey Experiences of working in the
nearbyfundoshas inspired many Mapuche farmers to adopt sorntteedkechniques and
machinery seen in the agricultural estates. Inowarhouseholds in Reduccion
Contreras machinery from the 1960s, such as wothdeshing machines and harrows,
can be found that were bought from nearby estabemihey were replaced by more

modern equipment.

The imitation of the “rich ones” extends to sdirts of agricultural activities,
however. As in many other rural communities, thefégy-first” principle (Scott 1976)
is observable in numerous strategies aiming atrmamng risks and ensuring a good
outcome for crops and livestock. For instancesadsoof types of grains to be sowed
are often dependent on tendencies of the marketpaly when grains are proved to be
successful in the nearlbyndowill Mapuche farmers also be keen to try the new
species. The desired adoption of agricultural imtiows is reflected in engagement
with governmental agencies specialised in educatiand development programmes

for agricultural production, such as INDARgtituto de Desarrollo Agropecuano



despite the Mapuche people's suspicious of aitutistins associated with tiveinkas

and the Chilean state.

The mediation between the powerful techn@sgif thewinkasand the valued
knowledge of physical surroundings inherited frdma tancient ones” reflects the
context of continuity with the ancestry among thepdche. As illustrated in Chapter 2
the significance of the place of origins is medidbg the rootedness of one’s descent
and yet coexists with perceptions of both desiretllanged for distance with the
“ancient ones”. Generally, farming is the arenaimch continuity with the ancestry is
contextualised within present concerns. In pardiciengagement with the physical
surrounding offers the opportunity to remember asgess customary knowledge and,
more generally, modes of relations to the physoatoundings inherited from the
ancestors. As posited by Tim Ingold (2000:147), agiadigenous people traditional
knowledge is not simply an inventory of transmitiexins that are stored in memory.
Ultimately transmitted knowledge is remembered pauidto practice not through
precise replicas of past performances, but ratherskilled response to changes and
modifications in the environment. Similarly, fori®d&ichards (1993) local agricultural
knowledge must be seen as a set of time and cespexific improvisational capacities
rather than a coherent indigenous knowledge sysisrauggested by earlier

ethnographic works aimed at recording indigenous\tedge.

As seen earlier in this section, the teachirffgh@ancestors are highly valued and are
thought to be inherited by the current dwelleronbtheless, the valorisation of
customary knowledge of physical surroundings kneskimtincoexists with its critical
assessment by current residents. Land shortagasaetsistorical divide, according to
which traditional knowledge and attitudes towaittks physical surroundings belonged
to a time characterised by abundance that wasumtied by the institution of
reduccionesLand shortage has implied the adoption of movasive forms of
agriculture that are susceptible to critiques agtdnwecessarily carried out by current
residents. Similarly an increasing number of resislelecide to exploit their properties
through sharecropping agreements with machine amwalo are generallyinkasfrom

nearby rural areas. This is a common option, eaffg@mong older residents whose



sons have migrated to urban centres and are netqattly able to work long hout

This strategy has the benefit of minimising ridist it is considered negatively because
it results in smaller profits. Most importantly, esplained by my informants,
sharecroppers employ invasive fertilisers and loedbs to improve annual gains, thus

potentially increasing soil impoverishment.

For my informants the lack of concern for ghate of the land among Chilean
sharecroppers does not exclusively depend on ttieydarity of this work agreement,
but is a dominant characteristic of tankas Their mobility and nomadic way of life is
believed to influence their fundamental relatiopshith the environment. As Lorenzo
once told me, “thevinkascan sell their land and go away, they don't tadte of it".

The lack of place that characterises non-Mapuchéimately reflected in their

practices, which are nonetheless adoptedibka farmers. The relation between local
environmental knowledge and concern over the ptioteof thetuwinultimately
illustrates the saliency of the link between Mappleople and their land. This relation
emerges as more than a symbolic correspondenaefiblow Latour’s suggestion that
society is composed by human and non-human compotieat are intertwined in
multiple relations (2005b). Accordingly, the linktveen Mapuche people and ancestral
land is reflected in the ability, upon which lo&alowledge is predicated, to trace
relations between heterogeneous elements, sudtagésidents, physical features in

the landscape, spiritual beings and animals.

Winkasare also part of the complex network that cons#tlocal knowledge, as
they are conceptualised according to differencebleir relation with the land. In his
analysis of claims of difference between Corsicath @utsiders based on the local
relation with the island, Candea (2010) has propdisat fires are the occasion for both
enlisting entities across different scales andfoe@e difference with non-Corsicans.
Difference between islanders and outsiders, sutbuaists, is ultimately strengthened
by local knowledge that frames ideas about insekesntlifference, even radical
difference, emerges out of everyone doing the dantkof thing — but doing it to each
other, rather than doing it togethemiifl 212). Among the Mapuche, reflections upon

agriculture do something similar. They reinforcedbbelonging through the ability to

*  Stuchlik (1976) has provided a rich ethnographic account on halfshare in the 1970s.



trace links among residents and non-human featiré local landscape and
contribute to the articulation of alterity with tp&acelessvinkas | contend, however,
that such a process is not only centred on thdensiutsider construction of difference,
but also implicates the “ancient ones™ and thespect” and "knowledge towards the
physical surroundings, which finds little consoramath the present of the Indigenous

Community.

Land shortage and the desire to endure ifsqat&ce of origins compels the
Mapuche farmer to mediate between customary rektiath the environment, centred
on protection of théuwiin and the adoption afinkaagricultural practices and
technologies that allow the exploitation and thedugance in the place of origins. The
practical engagement of Mapuche farmers with cuatgrknowledge and
environmental values, which | have presented s $kction, suggests that it is
appropriate to rethink the commitment to conseoratimong traditional people. This
notion is indeed a reflection of environmental disses on indigenous people
worldwide, who are often described in terms of egmal sustainability and harmony
with their physical surroundings (Carneiro da Cuahd de Almeida 2000 and Nadasdy
2006). The image of the “ecologically noble sava@@édford 1991) has arguably
provided an interpretation of modes of subsistemeng indigenous people which is

bound to underplay the complexity of their humarmiemmental relations.

In this section | have not questioned thetexice of environmental values among
Mapuche people. Rather, | have contextualised thpudhe “respect” towards their
physical surroundings within the intrinsic cosmad@d) concern ovetuwin
Commitment to conservation can be better undersésqatotection of ancestral land,
rather than as an ecological conscience of the ¢@nthin environmentalist discourses
extend to all indigenous people. Furthermore | Hacased on the tension between
customary values towards the physical surroundamgsagriculturalist practices which
seems to contradict them, by looking at the fralebce between the need to protect the
tuwitnand the necessity of exploiting it. In the follegiparagraphs, | will
contextualise the relation between customary vadmeisknowledge and the
intensification of agricultural production discudsso far, within local experiences of
landscape. In particular, drawing on Ingold’s swggige that “ways of acting in the

environment are also ways of perceiving it” (20Q0s&ction 3 will focus on the



relation between local landscapes and the histolgnal use. In particular, perceptions
of the landscape reflect the simultaneous losardd fertility and customary values
towards the environment. This sense of loss cleadigates the problematic nature of

the need to protect the place of origins, whilewdtameously exploiting it.

3.3 Landscape, environmental values and the frailtgf tuwin

3.3.1 Water and land degradation

As highlighted by numerous anthropologicaltdbations to the study of landscape,
this cultural process is better understood as amtynrelation between the observer-
dweller and his physical surrounding (Ingold 1988sch 1995, Bender 2002).
Representations and images associated with laodétapes are necessarily embedded
in local history. As eloquently suggested by Bentlandscape is time materializing:
landscapes, like time, never stand still (2002:108hdscapes imply the experience of
human intervention on the physical surroundingsiemdonsequences. In the previous
chapter | addressed the relationship between mearatyandscape by focusing on
ancestral sites. Anthropological research has géigyetevoted attention to the role of
landscapes in evoking images of the past by loo&trapncrete and specific places such
as burial grounds, commemorative architecture,rugd@anning and sites associated
with mythic accounts (see Basso 1996, Kuchler 188phy 1995 and Stewart and
Strathern 2003). In this section | will look at maalisation of the past in the
landscapes by focusing on diachronic patternsnd lese. The premise of this argument
is that memaories of the past emerge in the localdaape through practical engagement
with the physical surroundings. In the case ofrtlval landscape of Mapuche
communities, conversations about the local surrowsdcentred on land degradation

reflect the decline in environmental values.

The role of landscape in visually framing thkation between the dweller and his or
her physical surroundings illustrates how thisumalk process is not merely a form of

representation. Rather, landscapes constitutepesvhere everyday experiences and



practical engagement with the local surroundingsaaticulated in relation to images
and memories of the past. Landscapes can thugstemperceptions of continuity and
disruption with the ancient inhabitants of a loaada. As eloquently posited by Ingold,
“the landscape is constituted as an enduring reabr@nd testimony to - the lives and
works of past generations who have dwelt withimiig in so doing, have left there
something of themselves” (1993:152). The local saage of theeducciéndoes not
simply encompass traces of past generations:dtaattculates them in relation to the
experiences of direct engagement with the physigabunding, through agricultural

activities, changes in land use and values assakcwith environment.

The relationship between memory and landscapeti simply centred on the
observation of images of past events, but rathéreiseflection of the continuing
dwelling of present and past generations. For bh¢jod landscape is better understood
as “a pattern of activities ‘collapsed’ into anagriof features (2000:198). In other
words, human activities, defined as taskscape [thg®93), are ultimately reflected in
the perceptions and feelings associated with aaraay of natural and human-made
features. In the next paragraphs | will focus @pecific human activity, farming, in
relation to agricultural lots and timber plantasan Reduccion Contreras. The local
ethnography will illustrate how changes in land imsthe last decades are associated
with the decline of water resources essential égptiotection of land, and the loss of
customary values aimed at the custodianship opfiysical surroundings for future
generation. Ultimately perceptions of change inlmelscape illustrate how the balance
between the need to protect tbeviinand live off it through its exploitation is a high

problematic one.

| arrived in Reduccion Contreras in the sumai€008. At that time, the residents
were deeply affected by a two-month drought. Thamaoinal well could only dispense
a small amount of water to the houses for a few$away. While some houses located
closer to the well enjoyed running water for seboars, others had water for only an
hour a day. The ponds and small creeks were alafiadty, and animals had to be taken
to the nearby river. The grass was yellow and stnmdtmany residents complained
about the state of their animals, as many cowsaed were clearly too thin to be any
good for sale. Worries generated by summer drowgyetsommon in all Mapuche
communities. Contrary to the neighbouring agricatestates, lack of irrigation
systems prevents Mapuche farmers from growing langeunts of crops. While lack of



water is a main concern during the summer, albdeygs agree that the land has lost
much of its fertility because of a general shortafy&ater.

Images of the past are centred on varioubtgsaof the land and the wider
extension of native forestrp@sque nativésp. ormawidaMap.). While walking across
fields in and around Reduccion Contreras resideitésn described how the landscape
had dramatically changed since their youth. Cropseviarger and grass was generally
higher and darker. The perception that fertilitg ki@creased throughout the last
decades was confirmed by my host Liscan: “backéndays you would simply sow
seeds and plants would grow in abundance”. Expioitaf the soil implied the
deforestation of large areas of native forestryictvlvas once abundant around
Reduccion Contreras. During one of my trips toGheno river with my hosts
Liscanand Miguel, | was told that large patchefooést were located all over the
community, while native trees can now be found @itng the banks of the river:
“Trees covered this entire hill: now there are aafigw of them left next to the Quino”.
Walking through patches of native forest in RedésdContreras is a radically different
sensation than the experience of being in theofebie community, characterised as it is
by the presence of flat cereal fields and distanizions. Upon entering the forested
areas during the summer, temperatures drop draatfigtiChe intricacies of the
vegetation reduce visibility, and high levels oftiidity can be immediately felt on the
skin.

In Reduccion Contreras as any other Mapucheanity, deforestation and scarcity
of arable land went hand in hand. As the populagi@w, land became scarcer and
residents had to make the most out of few hectalearing patches of native vegetation
to make room for pasture land or cereal fields. dlearance of native forest is not
lamented simply as an economic loss. While nafpexies, such aihue(Nothofagus
Dombeyi), are considered sources of valuable wibadr, usage is limited. Trees
imported in the last decades, such as the elm,ttebhd economically advantageous for
their quick growth and size. This leads me to dre¢point: the value of the native
forest cannot be ascribed to its economic use.r@sfation of native trees is indeed
closely linked to the feared loss of water, whiblamacterises the present of the
Indigenous Community and is symbolically associatéti the decline in traditional
forms of respect and knowledge of the environmBafore turning to the analysis of
local perceptions of change in forest and landthigereflected in the landscape, it is



constructive to clarify why the native forest holdsentral position in the Mapuche

relationship with their environment.

A rich anthropological literature exists thaitiedicated to the significance of forest in
myths, symbolic representation and local cosmot{gee Knight 1996, Gell 1995,
Rival 1998 and Schama 1995). A common feature oferous social constructions of
the forest is that these places are necessarlgdaeproduction of society while evading
human control. This is also the case among the btagmurhemawida a term referring
to both forest and hill, is associated with thesprece of water sources necessary for the
well being of the entire community, as well as laremedies and thegenspirit
masters whose unpredictable behaviours pose at@btitmeat to the residents. The
large variety of plants and trees located inrttaavidais generally associated with
customary knowledgeiminMap.) of natural phenomena by Mapuche people vidati
vegetation is the main source of herbal remedagenMap.). While plants that are
used for physical pains, such as ta@elotree (Drimys winterifoyeMap.), are
commonly planted nearby the house, the majoritawenare extracted from the native
vegetation. As clearly explained by Francisca Goas, “Native forests are necessary
for themachis[shamans], it is where their remedies and knowdeztgne from”.

The significance of native forests comesonly from its representation as a
source of highly valued traditional knowledge, bl#p its role in ensuring fertility of
the land through the preservation of water. Thesic clearly voiced by local residents.
My host Liscanonce explained to me that the vafugative forests lies in its ability to
retain water: “pine trees suck up all the watenfrbe land, while native trees give
water back”. This is a commonly held position amtmgMapuche and reflects a wider
concern over water and its conservation. The sante of water is can also be seen in
healing and ritual practices. The association ohig water with transformation and
regeneration, which is shared by numerous religicaditions (Strang 2004:91), is also
found among the Mapuche. Running wateitfunko Map.), for example, is thought to
be able to purify human body. Thi¢etripanty a celebration corresponding to the
winter solstice and often described in Spanish lapithe people as their New Year,

consists in a long celebration concluded in thenimgr by a bath in the cold river

In Reduccion Contreras residents used to end the night-long celebration with a bath in the
cold Quino river. Today this celebration tends to be shorter and without its customary ending.



This act is intended as a cleansing of diselasiegn Map.) and parallels the renovation
of the agricultural cycle marked by this event. fanly, cases omachishamans who
visit waterfalls frayenkoMap.) to ask for rain and good luck are not r&acfgalupo
2007:53).

The importance of water for the balance aertl-aeing of all society is indicated by
the central position occupied by its related spnéster, thegenko While all beings
from individual trees to rivers are believed togossessed by a master spirit, the
ngenkais a spirit master is like no other. In Reducd@ntreras it is the only spirit
master whose presence is manifested in numeromgse\&nce my arrival at Reduccion
Contreras, | heard various stories about inexpléecaisions around the Quino river.
Most residents seem to have heard others’ accourse mysterious apparition of a
half-fish woman §umpallMap.) or the floating skin of the bukirii kullin Map.)*.

While some residents quickly discount the validifyfhese accounts and regard them as
legends, others show a certain uneasiness whemgatories about the Quino river.
The presence of thegenkois not only associated with watercourses, but msoukos
described at the beginning of this chapter, oréméo, which are caves and other
openings in the ground surrounded by shrub=bhueplants Chusquea culequ

These sites are the settings for visions and exipegs comparable to day-dreaming
(perimontunMap.).

Similarly to other spirit masters, thgenko'sole is to preserve and care for vital
sources, and yet it can be easily be upset analiachievously towards human beings
(Course 2005: 73-74). As previously describedntpenkois associated with dangers
outside the realm of human agency. Its power isitally evoked duringgillatun
rituals, however, in which the intercession of than deityChao Ngenechefalso
referred to a€hao Diosin my area of study) is petitioned by the rituahgregation,
not least for water. During theillatun ritual the spirit master of the water is
represented by a black bulii kullinMap.) and a black cockifrii achawallMap.)
which are tied to a pole near treevealtar, where the collective incantation known as

Throughout fieldwork | heard similar accounts in other Mapuche sectors, thus suggesting
a significant role for the ngenko in the entire region. A Mapuche resident from a lacustrine
sector who was visiting Reduccién Contreras during the summer once related that some
neighbours from his community have seen a wooden stick floating on the water and jerkily
moving in all directions, as it was animated.



llellipun and other ritual activities take place. Tiigenkoultimately acts as an
intermediary between the ritual congregation @hdo Ngenechen

It is clear, then, that the cosmological sigance of water is reflected in the
centrality ofngenkoamong the various spirit masters, and the potewitiais element
to purify people with diseases. As remarked byr&tr@004:83), the concept of water
Is intimately associated with the order and weihef entire societies. This is also
true among the Mapuche, as balance of water itotta landscape is considered a
necessary condition for the preservation of theela origins otuwln In particular,
the presence of running watevifrunko Map.) is necessary for the well being of the
land. This point is reflected in the understanddfghe human body by traditional
healers or shamans, according to whom diseasé® Map.) originate in a lack of
balance and unnatural movement of bodily fluids.iRstance, a commonly diagnosed
disease is theangre que subditerally rising blood, which usually developdeaf
deliveries of infants and menstruation and, caus®esurs, cysts and hematomas
(Bacigalupo 2007:30).

3.3.2 The new forest

Among the Mapuche the ability of the nativeeki to retain vital sources of water
and ensure the balance and well-being of the lauetearly acknowledged.
Deforestation is thus understood not only as anpeiiéy disruptive consequence to the
local ecosystems, but also as a threat to thelve@tlg of the entire community. In other
regions interferences with native forests are ofégyarded as causes of social disorder.
This is the case among Japanese mountain villagevshave seen their local landscape
radically change as a consequence of post-warisititgives aimed at the expansion of
coniferous plantations (Knight 1996). Here the weptomised by the State never
appeared and plantations were neglected due taghecosts of maintenance, as well
as migration towards the cities for employment. G@mplantations also led to the
displacement of wildlife, and animals began dangggoroaming among crops and
eventually destroying them. Paradoxically, the fenwest that was branded as a

domesticated space not only did not bring wealtih gventually became a “space of



radical, multifaceted disorder that threatens tgy vdea of upland settlement” (Knight
1996: 229).

Among the Mapuche the native forest is thougipreserve the most vital
substance, water, as well as being the honmgenspirits and the location of herbal
remedies which epitomise the ancestor's sophistidatowledge of physical resources.
Accordingly the gradual loss afiawidamirrors the declin&kiminand "respect” for
natural phenomena, which characterised the anse$ttiren my informants frequently
reminded me that “people back in the days usedkgarmission before cutting trees”,
they were also drawing a profound divide between plast that a present characterised
by deforestation, the advancement of timber plariat and general exploitation of
physical resources. In Reduccion Contreras thalised permission to extract wood,
which is carried out in order to avoid negativeargpissions from thegenspirit of the
tree, is associated only with the removal of brasobf laurel {fiwe Map.) and canelo
trees foyeMap.). This event corresponds to the large ritdiagillatun, which has been

organised every two years in the last decade.

As seen so far, “respectful” attitudes towdrdss are restricted only to rare and
specific circumstances. Cutting of wood is a fundatal economic activity in all
Mapuche communities and the intense cutting oktbedore winter is not accompanied
by the customary permission. In conversations antlbagesidents of Reduccion
Contreras the current indiscriminate cutting oés¢hat is encouraged by the local
population's increasing need, is contrasted tovikedthier, more water abundant and
more respectful past. This divide has exacerbatdle last thirty years, since
commercial timber plantations expanded acrossntieeeSouth of Chile. This process
has primarily affected large estates, but it also & profound impact also on
Indigenous Communities since state subsidies fatghl Mapuche farmers in planting
pine trees and eucalypti. What is more, the prayimi many communities to large
plantations has caused the rapid aggravation bésmsion and impoverishment, as

denounced by environmental and indigenous orgaoisa(Reiman 2001).

The spread of plantations in Southern Chilgaben the 1940s with the introduction
of the earliest legislations aimed at promotingekpansion of commercial timber.
Only with Augusto Pinochet’s regime, however, dd forestry industry boom through
the allotment of subsidies and tax incentives distadx in the forestry law of 1974,
Decreto Ley 701 (Clapp 1995:281). Since Southerite@hcharacterised by ideal



environmental conditions for the flourishing of éayn or “exotic” specieseEpecies
exoticasSp.), such as theinus Radiataand theEucalyptus globulegplantations of
pines and eucalypti have become ubiquitous all theeregion. Additionally, in the last
two decades a decline in the price of cereals angea more recent increase in the
demand for wood from North American and Asian caesthas led many agricultural
entrepreneurs to convert their properties into @nfidantations. Today the image of
barren hills punctuated by a few scattered truakhe most dramatic example of the
impact of timber plantations on the Southern Chilleendscapes. Timber companies
(forestalesSp.) such aBorestal Minincoare some of the largest enterprises in the
country and own large sections of territory, inchgdancestral tracts of land demanded
by numerous Mapuche communities. OccupatitoméSp.) of properties owned by
timber companies organised by Mapuche communitidsoaganisations have amplified

in the last two decades and have been generalowietl by police repression.

To a lesser degree than Chilean landownars,gnd eucalypti trees can also be
found in Mapuche communities. While all Mapucherfars are aware of the long-term
effects of timber plantations, the sale of wood bara significant contribution to the
domestic economy in rural areas characterisedWwydad fertility and high standards
of poverty. In more fertile areas, such as there¢ntlley of Southern Chile where
Reduccion Contreras is located, plantations occopgh smaller areas than agricultural
and grazing fields. They are mainly located onstatls where cereal growth is
difficult, and in the proximity of the houses, thgerving also as windbreak. For most
families plantations are necessary to attain woeoddnstruction and heating since
native forests provides smaller amount of timb@émBer plantations have become
ubiquitous elements of the landscape of any IndigerCommunity and many farmers
are willing to extend their small plantations wikie hope of converting barren and

impoverished tracts of land into potential sour@emcome in the following years.

Despite the economic advantages brought bydrmlantations, Mapuche farmers
regard the spread of "foreign” trees as dangetotise local soil. Even to my
inexperienced eye it was soon clear that plantatsbrare nothing with the native
forests, characterised as the latter are by thegjetation, vivid colours and humidity.
During my stay in Reduccion Contreras | walkedydaround patches of pine trees and

eucalypti, and my attention was always drawn toatbeence of undergrowth around



plantations and the ochre colour of the soil arotinan. | was also part of numerous

conversations concerning the threats posed byitjotdrees.

All residents concurred that these water-deatimanspecies have dramatically
increased soil impoverishment. The introductioheghl restrictions on the exploitation
of native trees in 2009.€y 20.283 de Recuperacion del Bosque Nativo y Rtume
Foresta) might contribute to the preservation of existiragive forests. However the
advancement of "foreign” trees is little affectedthis law, and other legal mechanisms
help the conversion of pasture land into timbenfaiions. The residents of Reduccion
Contreras are aware of the long-term consequeridbs@rocess. While many clearly
reject the possibility of introducing more pine atalypti trees, others believe that
work in the nearby agricultural estatésndoSp.) can be a stable source of income and
the transformation of agricultural fields into plations may be a viable investment for
the future. The debate is controversial, with soestdents accusing others of being
fooled by estate owners if they think that wageknarthe estates will be renewed

simply because of their loyalty.

Despite divergences on the short-term ecanbenefit of "foreign” trees, timber
plantations are unconditionally associated withgresent state of dryness of the land.
While themawidais thought to preserve water for the well beinghef land and its
dwellers, trees imported by thenkasare thought to take all the water from the land.
Significantly, the disruptive character of treefieets the wider interpretation of the
winkasmentioned earlier in this chapter. Their lack @lace of origins and uprooted
nature implies that they are not interested inftigre preservation of land. Both the
introduction of timber plantations and deforestaiio the past to make way for
agricultural fields are associated with the metytalf thewinkas,and yet are

economically necessary in light of the restrictionposed by land shortage.

We can now see how the gradual spread of tipla@tations exemplifies the fragile
balance between the desire to preservéulwénand the need to exploit it. Perceptions
of the local landscape by Mapuche farmers are eémn land use and its history.
Diverse trajectories such as the increasing dryaktd® land, the retreat of native trees
and the advancement of timber plantations, reflegider process of loss. What is lost
here is the possibility to follow closely those tmumsary values and knowledge of the
environment. The challenges brought by land shertdge adoption of modern

machinery and the introduction of foreign crops imagslied the necessity to mediate



between the knowledge and values associated vathaticient ones” and the practices
of the despisewinkas Ultimately, this relation is a frail balance,hrat than an

unproblematic inclusion of the Other's goods aratices.

This chapter has shown that the significaridensiin which was largely discussed
in the previous chapter, is reflected in the protad&c mediation between the adoption
of customary values centred on respeesgetoSp.,yawenMap.) towards natural
resources and the need to adopt more invasiveuttgral practices, such as timber
plantations. On the one hand, environmental valuestpmary knowledge centred on
mutuality with the natural phenomena and notionsustodianship associated with the
role of the farmer reflect a concern for the protectand conservation ¢fiwin On the
other, the desire to not detach oneself from grlae of origins and the contingencies
of land shortage lead to the inescapable problehowfto protect the locality while
having simultaneously having to exploit it. UltireBt, in order to be Mapuche (a
condition that implies rootedness to the placerijins) winkapractices such as
reliance on disruptive agricultural like timber plations need to be adopted even
though they contradict the values of the “anciemso. As the analysis of the
temporality of landscape in Mapuche communitiessuagested, the adoptionwinka
practices is not an unproblematic inclusion. Thaganpoint will be further discussed in
the next chapter, in which the necessity to adogttres associated with thnkasin
order to endure in onetswunwill be explored by looking at historical changes

property relations.



9) Liscan harrowing his fields

10) Eucalyptus plantations 20 kilometres from Reduccién Contreras



“I am proud to be Mapuche: we have our larat,like thewinkas. With these
words, Francisca, a resident from Reduccion Cararlearly pointed at how ethnic
pride among the Mapuche has to do with land owngsh much as the customs and
rituals associated with their culture. Land owngrsé indeed a great source of pride
among Mapuche farmers and during my visits to loesidents | was frequently shown
the fields owned by my guests. It comes to no ssgghat Mapuche farmers are proud
to make a living of their land, especially if onensiders that their agricultural activities
are carried out with much scarcer means than tladthyeowners of the nearby
agricultural estatesyndoSp.). Pride about land ownership, however, isomb about
quantity of hectares. The residents of Reduccionti@cas often reminded me that they
have a land from where they come from, and thisndjaishes them from the rootless
winkasliving in the surroundings of their community. Whin Mapuche communities
land ownership is strictly defined by the princlef private property, there is clearly

more to land ownership than the legal framework ghuédes it.

Recent anthropological contributions to shedy of property have problematised
this notion by looking at discourses and practeesociated with property relations and
the local significance of the owned object (BendgiBnanret al. 2006, Hann 1998,
Hirsch and Strathern 2004, Strathern 1999 and Vemled Humphrey 2004). The
suggestions raised by this growing literature agpgared in this chapter, in which
notions associated with ownership and property lvalcontextualised within the
cosmological significance of land as a site of bglng. The objective is not to
document the history of Mapuche land ownershipresaase of non-Western form of
land tenure being swept away by privatisation. Batthis chapter aims to illustrate the
relation between the cosmological significancéuefliinand entitlement to land



ownership, by focusing on the historical changdaima tenure that were regarded as
disruptive and yet readily embraced by Mapuche |geop

The legal introduction of private land tenarel the increasing adoption of
documents as desired forms of power that are patigrdisruptive for social relations,
will be discussed in relation to pressing concewves thetuwin which was presented
earlier in this thesis as the geographical spagehwpotentially defines identity and
Otherness for the Mapuche people. Finally, ethrggcamaterial centred on the history
of landed property and dispossession, desire fde@heducation and the adoption of
winkalifestyle will illustrate a historical quandary tife Mapuche people. Namely, that
the adoption of documents and private propertyetessary to preserve one’s place in
thetuwln a condition associated with the very essenceagdheness, but it exposes
the individual to the risk of becomingnkalike, a process framed by the ambivalently
conceptualised idiom @winkamientoln the first section of this chapter, recent
anthropological perspectives on property will becdssed in order to clarify the general
stance adopted in this chapter towards the histionitroduction of Western regimes of
private property. Section Two will provide an arsadyof the major implications of
awinkamientpthe ambivalent process of becomimigka Finally, the last section will
present the main argument of this chapter by fogusn the relation between land
privatisation,awinkamientand the cosmological need to preserve one’s [eite

tuwin

4.1 Land property: anthropological perspectives

Land tenure has been a key issue in anthrggaimce the earliest stages of the
discipline. Interest in non-Western forms of laweghership developed within colonial
projects of governmentality, which required locatisnapping of access to economic
resources and power. In general, studies of lapdggkerty under colonial rule at the
turn of the 18 century were characterised by comparisons withtgviegural systems.
Only with the emergence of the Malinowskian papit-observation paradigm, was
attention drawn to indigenous categories as this basethnographic analyses of land
tenure. This was the case for Gluckman’s (1943)rs&nwvork on Barotse tribal land in

the Zambesi valley, which illustrated the complebationships between individualised



usufructuary rights and different forms of colleetiownership. Following the general
turn of anthropology towards indigenous categoa@sintense debate unfolded on
methodological approaches to the study of landegesty throughout the 30century.
Two distinct directions guided the discussion avbgl systems of property. While
formalist approaches are founded on the premigesttmmomist heuristic tools, such as
rational choice, are applicable to a wide rangsoaial milieussubstantiavist are
inspired by Karl Polanyi’s suggestion that pre-talst societies are embedded in their
own social and political contexts. The relationvisgn property and local idioms of
kinship, power and sociality is central to a subtst approach to property (Hann
1998:27).

With some exceptions, the formalist paradigas largely resisted in anthropology
for its potential to annul cultural differences amgpose universalising interpretations.
Instead substantiavist and Neo-Marxist approaahesdperty dominated the scene for
some years. Both paradigms shared a significanigatn that this chapter will
address. Implicit to these approaches is the ppesition of a great divide between
traditional and modern market integrated socidtitsn 1998:31). In other words, land
privatisation could be seen as part of a wider @ge®f assimilation of “traditional”
societies into the transnational market. Contraatjcthis position, a growing body of
anthropological literature on the indigenisatiomaddernity has questioned the
premises of acculturation, here meant as the psanashich the introduction of
Western socio-economic structures leads to andrs#vle cultural loss (Sahlins 1999).
In the case of land tenure, ethnographic reseaslhllnstrated how existing notions of

property do not simply disappear.

The significance of notions of property and evahip has been at the core of
numerous anthropological contributions, testifyia@ rejuvenated interest in these
classical anthropological themes (see Hann 1998jerg and Humphrey 2004, Hirsch
and Strathern 2004, Benda-Beckmaiml. 2006, Strathern 1999).This growing
literature has focused on extremely diverse objeictsvnership, ranging from
copyright issues to land. This heterogeneous titeeds characterised by the common
agenda of moving beyond the customary definitioproperty as a set of normative
rules governing social relations in terms of rigl@se of the main concerns was thus to
broaden research on property from the restrictdd bf legal codes to the institutional
and cultural contexts within which such codes ofgeflann 1998:7).



Recent ethnographic approaches to property ko highlighted the dynamic
nature of the relation between concepts assocwtbdwnership and regimes of
property regulating access to resources. Thisioelatvhich will also be the focus of
this chapter, implies a tension that is potentigiyerative of re-conceptualisations of
both regimes and notions of ownership. Attentiothte specific dualism is initially
dictated by the limitation of treating property &itvely as a system. According to this
view, societies lacking regimes of property cambgatively defined. In contrast,
primitive communism, a framework that has tradisibyprepresented hunting-gathering
societies, emerges as a concept as alien to tiheotogies of these groups as private
property (Barnard and Woodburn 1988). In fact prgpeoes exist among nomadic
people, even though it is not structured accortling/estern principles of property.
Ultimately the ethnographic exploration of this hstic category serves to problematise
the relation between property as notion and prgmestsystem. As suggested by
Verdery and Humphrey, the problematisation of proypenplies a set of interrelated

questions:

“how property come to be the label under whichaiarkinds of phenomena
are arrayed; how the concept enters into poliacgiment, such as in native
land claims cases; how the “persons” and “thingsd property relation come
to be understood as persons and things; how itsveeéd effects emerge from
the ways in which property itself is constitutedreal; what it entails as a
native concept or category, replete with its owtiveg‘theories”; and what

consequences those property theories have” (2004:2)

The problematisation of property ultimatedguires the analyst to combine the
study of property rights and relations with a foomstwo major issues, the local form of
sociality and the significance of the thing ownAdcordingly, the problematisation of
property necessarily passes through the analysigeatlation between owner and

owned obiject, in this case land.

Notions of ownership, which refer to both ghlions and entitlement towards
symbolically and economically significant objeatsflect locally attributed values to
the owned object. As posited by Hann, “at any ame tvithin each culture concepts of
ownership and possession are likely to vary grdatiylifferent categories of object”
(1998:2). Among all objects of property relatiolasd is clearly one of the most

compelling in framing inherent notions of ownersHipfact, as posited by Abramson,



“in all of its human settings, land appears botlm@asbject with use-value and as a
symbol with meaning” (2000:3). In particular larsdpropertysui generissince,

unlikely other objects, it can emerge as both daed subject of a relation of
belonging (Kirsch 2001). In numerous social miliegellers treat their relation with
the land as constitutive of their collective identwhile allowing the possibility for
individual possession. Accordingly, entitlementand can be founded not only on the
grounds of the jural language of property, but @sdocal ideologies of autochthony.
Similarly land ownership can be associated withgalbions and custodial ownership

(Verdery and Humphrey 2004), a topic discussetienprrevious chapter.

As seen so far, the analysis of property i@tatrequires the analyst to move beyond
the definition of property as jural system, to fean the relation linking the people, the
object and the subject of the property relationsaggested by Hann, “the word
‘property’ is best seen as directing attention t@st field of cultural as well as social
relations, to the symbolic as well as the matemaitexts within which things are
recognized and personal as well as collective idestmade” (1998:5). This chapter is
largely inspired by recent anthropological conttibas to property, and will attempt to
frame the discussion on property relations withie $pecific process of land
privatisation among the Mapuche. In particularrélation between existing notions of
ownership and the regime of individualised landpgrty associated with the lifestyles
of thewinka-Other, will be explored by contextualising it wittthe wider framework
of awinkamientoThis concept emerges as both the desired adquisit the powerful
tools of thewinka, such as documents and land titles, and the ladehsruption of
forms of sociality centred around respeaespetoSp.yawenMap.). Before exploring
the local ethnography on land tenure and propeiations, let us focus on the main

features ohwinkamiento



4.2 Awinkamiento, education and documents

4.2.1 Chilean education among the Mapuche

This section will focus on the major implicatioristioe Mapuche idiom of
awinkamientoThe process of “becoming Other”, which is arguabhggional
phenomenon, has emerged at the core of an intatis@pological production on
Amazonian societies (Gow 1991 and 2001, Kelly 20dca 2002 and Rival 2002).
This idiom will be approached by contextualising ttesire for and danger of adopting
the ways of life of thevinkaswithin existing concerns for thewin Let us start by
making clear thaawinkamientds an open ended process, which does not nedgssari
result in the transformation of a Mapuche intodiisier Othemwinka In other words, a
Mapuche can beinkalike or awinkadqg but not avinka The idiom ofawinkamientas
thus built upon ambivalences in the perceptionltefiéy with bothwinkasand the
“ancient ones’. The local ethnography might helgadafy the fluidity and local

heterogeneity of this Mapuche idiom.

In Reduccion Contreras, many residents censitemselveawinkadodor lack of
fluency in Mapudungun and the adoption ways ofthiat are considered to make them
look morewinka Awinkamientas reflected in the rare occurrence of practices a
modes of sociality based on exchange such asafken, which will be described later
in this section. Elder residents or entire familidsse members follow Mapuche
customs more closely and are fluent in Mapudungan,be described by their
neighbours as “very” or “more Mapuchehés Mapucher bien Mapuchép.).
Awinkamientds conceptualised separately from the idiom ofx&di blood” 6angre
mezcladaSp.), which is extended to those individuals Hoom unions betweewinka
and Mapuche regardless of the gender of their pstéfihese residents are generally
categorised ashampurreadand although they theoretically have more chantes o
beingawinkadofor being brought up in a family with a Chilearrguat, their condition

of mixed blood does not preclude them from embi@gbiapuche customs and modes

*" " As mentioned in Chapter 2, non-Mapuche women can also be referred to as chifiura.



of sociality. On the contrary, their condition midde instrumental in the adoption of
Mapuche practices, as it will be illustrated latethis section.

In indigenous communities, residents intergiretcondition of being “more
traditional” or “more Mapuche” in very diverse ways some cases a “more Mapuche”
individual can be respected and highly valued ferdn her wisdom. This is especially
true among elder residents, who are believed tgetydollow the rich set of customs
known asadmapu In other circumstances to be more Mapuche isvatgnt to a
condition characterised by lack of education anuksstitious beliefs. Following this
interpretation of “being very Mapuche”, local resids tend to associate more
traditional households with higher standards ofguty It is virtually impossible to
draw a general tendency in the self-determinatidoaal residents intavinkalike or
“more Mapuche”. Such categorisation is not onlyalbcvariable, but also context-
specific. What is more, concerns surroundimgnkamientaare personal, and while
some residents lament the progressive loss of Mapagstoms, others highlight the
benefits of no longer being like their ancestorkpware often remembered for their
superstitions and excessive alcohol consumptiors. iStclearly visible among fervent
Evangelicals, who often reinstate the notion of i@m man” fombre modern&p.) in

opposition with the lifestyle of the “ancient ondkss antiguosSp.)*®

In most communities residents who are morenkedgeable about Chilean politics
and local administrations tend to occupy high pas# in the elected councilifectiva
Sp.). Political representativedifigentesSp.) are not necessarayinkadoand many
are fluent in Mapudungun, despite having spentreg¢years in the city and looking
“less Mapuche” according to local standards. Thiepeesentatives are generally on the
forefront of cultural revitalisation in their commity and are highly respected for their
profound knowledge of life among thenkaand Mapuche customs. The simultaneous
occurrence of high level of Spanish education atiteeence to Mapuche traditions,

however, seems a recent phenomenon involving velgtiew individuals.

In Reduccion Contreras, only a male affine highly respected for his exquisite
knowledge of Mapuche rituatnd his involvement in Chilean politics as a cotasul

for indigenous issues. There are historical reagamihis general tendency. For several

8 In a recent survey, 88 percent of Mapuche interviewees replied yes to the question of

whether or not they were concerned about the loss of their culture (CEP 2006).



decades after the institution of tregluccion younger generations were encouraged by
their own parents to adopt the ways of life of thekato increase their chances of
employment. Discrimination against Mapuche peoglkeduo be stronger than it is
today, and in some families Spanish became thieldinguage while parents showed
little interest in teaching Mapudungun to theirldren. The trajectory of cultural
assimilation has affected the entire Mapuche spcathough there are regional
differences in the extent of its consequencesirtstance communities in the proximity

of large agricultural estates have been profouatficted.

The historical trajectory afvinkamientdhas unfolded concurrently with the
introduction of Chilean education in Mapuche comities. In Reduccién Contreras the
importance of schooling is constantly reiteratedommunity meetings and
conversations among elder residents, where therdly of previous generations is
always correlated with land loss and exploitatiothie agricultural estates. The struggle
to attain better education is a consistent elenmeevery Mapuche community and, as
illustrated by the history of the school of ReddecContreras, it is closely associated
with the idiom ofawinkamiento The foundation of the school in 1963 was theltexu
the efforts of local residents. A few months earieschool was built in the nearby
village of Quino through the donation of the Ro@llkelr foundation, which was
financing educational programmes across the couAtgroup of members of the
reducciondecided to take advantage of the presence okfiresentatives of this trust
at the inauguration of the school. They travelle@uino to stage a short parade with
traditional paraphernalia and music, followed kgpaech by a neighbour who appealed
for the construction of a school in their communihe petition proved successful and
a few months later the school was built on a patoekted by a neighbour and located

at the centre of theeduccién

Before 1963, courses in Spanish were offeged few residents who had been
educated in nearby towns. Since the foundatioh@fthool teachers from nearby
towns have been responsible for its administratidiinough its foundation was a much
desired event, experiences of young pupils werédan unproblematic. As recounted
by Nely, a resident of the community, children fatibarrassed to show that they were
Mapuche: “I only spoke Mapudungun in my house,ibwias prohibited at school.
Children were made fun of for mispronouncing Spamierds”. This scenario, which
was common in all Mapuche communities, changedteahly in the last fifty years.



Today all children in Reduccion Contreras speaknbaas their first language and
courses in Mapudungun are occasionally availabtearschool, although as in other
rural areas they have generally failed to be ektehsreplicated® Yet in the memory

of most older residents, the school still epitormigee contradiction between the desire
to for education and the consequential loss of Mapgun among the youth, a fact that
is unconditionally regretted by most residentdMispuche communities, the trajectory
of awinkamientas mirrored by the history of education. Similarbyal accounts about

the past insist on the necessity of literacy ancation.

Throughout my stay in Southern Chile | fregflyeheard a Spanish expression that
serves as a cautionary tale against the implicigdes of contracts. “To be like the king
who is about to beheadedZdmo el rey que le van a cortar la cabé&qa) refers to a
short narrative centred on the story of an illtefarmer. One day, the protagonist was
approached by a messenger who delivered him a rioistdetter. Since the farmer was
illiterate, he asked the messenger to explainrtovihat the letter was about. The
messenger told the farmer that whoever receivetketter was going to be proclaimed
king. The farmer continued on his way to town, ity on his arrival was he told the
real meaning of the letter. The message statedvtha¢ver carried the letter had to be
beheaded immediately. This narrative functions eautionary tale, warning about the
dangers hidden in contracts. Around Reduccién eaas this story is known among
both Chilean and Mapuche farmers and is constagiyyred to in the numerous
accounts on land loss. In fact, memories of thé ipasst that the unfair agreements

with nearby estate owners are the main reason telispossession of Mapuche land.

Despite the occasional onset of boundary déspletween Reduccion Contreras and
nearby landowners, land expropriation is less @dracern than it used to be. In all
accounts on this topic the inability to read andemstand contracts caused past
generations to accept unfair transactions, sutheasale and rental of land. While the
“ancient ones” are described as illiterate, sufienss and powerless, tlggingos a
term extended to estate owners who descended frefiir$t European settlers in the
area, are unconditionally regarded as smart, palvanid deceitful. The story of two

Mapuche workers who were evicted from a nearbytestahe 1960s can clarify this

9 Educational programmes in Mapudungun were financed through the Programa Origenes,

a state-run development plan targeting indigenous population since 2001. In many rural areas,
including Reduccién Contreras, these courses had been short-lived.



point. After the disappearance of a few flour bagendowner wanted to find out about
the possible theft. During Holy Week he invitedadl priest to offer penance to his
workers. The landowner eventually convinced thegtrio reveal the names of the
thieves, who had confessed their actions undepribmise of absolute confidentiality. |
heard this episode in a few conversations and énomeasion a resident of Reduccion
Contreras, Jesus, interpreted this story in terntiseoethnic divide between Mapuche
andwinka “the landowner and the priest were acting fordbeantage of their race

(razaSp.) against the Mapuche”.

The historical contingencies of land exprafion have elevated contracts and
documents as the main form of power thatwihekaused against the Mapuche.
Through contracts and documents land was expregretd Mapuche farmers were
forced to become labourers in the large estates pdlwer of education and contracts
soon became desired, although it implied the piatethireats ofiwinkamientpas the
history of land division in the next section wiladfy. Another process related to the
desired inclusion of lifestyles and practices @hnkaused to be the adoption of
Chilean children and youngsters. This phenomenanpagticularly common at the turn
of the 19" century in those rural areas, such as Reduccidtr€as, that were
surrounded by agricultural estates. The inclusiowioka children in local patrilineages
was associated with the increased prestige ofdbptang family. However, the social
acceptance of residents who did not originally bglto Mapuche racegza Sp.) rested
on their ability to mediate between the adherendattinsic Mapuche forms of respect
(respetoSp.yawenMap.) towards other residents, and their abibtgntangle
relationships witlwinkas in particular the estate owners. The case of [&gco
Contreras, the lastaciquein the homonymous community born at the beginoiipe

19" century, illustrates this point.

Nicolas Contreras, who died in the 1930s, thhadastcaciquein Reduccion
Contreras. As seen in previous chapter ct@quewas the title given by the Chilean
authority to the representative ofeaduccion - generally théonko headman. His role
will be explained in greater detail in the analysisand tenure. but for now it will
suffice to say thataciqueswere appointed according to the principle of pg@iture,
although their authority was ultimately legitimisied their ability to properly relate to
both other residents of the community avidka, especially Chilean authorities and
estate owners. This was the case for Nicolas. &sly history is blurry - an unusual



occurrence in Mapuche society, where knowledg&efes and kin relations is highly
valorised. Most likely Nicolas was a Chilean of &pean descent, adopted within the
caciqueés family. His nicknameEl Rusiq a Chilean expression referred to people with
light skin and hair, seems to support this asswonptdoptions of sons and daughters
of winka parents were very common among the Mapuche. Asiega by my host
Liscén, in the aftermath of the war many Chileah® wavelled to the South in search
for employment in the recently founded estateadosSp) were unable to settle down

and eventually faced the choice of leaving thefrssand daughters with local famili&s.

Liscanfrequently recollected his father quaintance with numerous Chilean
individuals, including nearby landowners. Nicolaahority also rested on his role as a
mediator within the community. For instance, Nicol&sed to travel to the town of
Traiguen to meet with judges and calm the sevexm#entions among neighbours.
Nicolas's ability to speak Spanish proved key opheservation of land within the
reduccion The following episode might help to explain hdvs.recounted by his son
Liscén, during the 1930s Nicolas was involved indent confrontation with a nearby
landowner. The dispute was centred on the excavafia canal within the community
boundaries and it did not end despite a fight betwtbe estate owner and ttecique
who had run into each other while riding their lesraear the excavation. A few weeks
later the local judge in Traiguen decided thatebk&te owner had to fill up the canal
and refrain from similar acts in the future. Thigsessful case was not representative of
the majority of land disputes between estate owaedsMapuche caciques, since the
majority of the latter were not familiar with thénizan jural system. After its
foundation in 1884 land dispossession in ReducCiontreras was less extensive than
in other areas and most Contreras attribute thidicolas's knowledge of the jural

system.

While Nicolas’s authority rested on his abilityinteract with thevinkas within his
community he was unconditionally regarded as Mapubifact, as explained by my
informants, Nicolas followed Mapuche customs difjdhcluding exogamous marriage
with Mapuche women from distant areas. His orasbuifs in Mapudungun were
renown, as typically expected fronmtiaako headman. In conclusion, Nicolas was able to

reach a balance between the inclusiowioka abilities, in particular fluency in Spanish

%0 Nicolas Contreras was also the richest man in the reduccion. In fact, as prescribed by

the Article 6 of Law 4™ of December 1866, caciques were assigned with three times more than
other headmen (cabezas de familia Sp.).



and the knowledge of the jural system, and adheremthose modes of behaviour that
are considered inherently Mapuche. Nicolas's capeesents the possibility of the
unproblematic inclusion of the Other. In fact natyowas he avinkaadopted within

the community, but his life was also characterisgthe concomitant adoption winka
practices and the resilience of Mapuche ways ef ihe same cannot be said for
numerous other residents, for whom education imSpanirrored the idiom of

awinkamiento

The tension between desire for and resistemtransformation intavinkasis at the
core of this inherently Mapuche phenomenon. Howguercesses of becoming-Other
can be found throughout the region and differemeéscal articulations of this process
rest primarily on intrinsic features of each sogisuch as cosmology, personhood and
sociality. Before turning to the final discussiomtbe history of land tenure and its
relation with the idiom oAwinkamientpsome relevant distinctions between processes

of becoming-Other in the Amerindian region andMegpuche case need to be drawn.

4.2.2 Becoming-Other among the Mapuche

Contributions from the Amazonian lowlandséaeinvigorated the anthropological
discussion of inter-ethnic relations by deconstngcexisting assumptions about the
process of cultural assimilation. Several ethnogi@works have focused on
transformation into different forms of Other asex@ssary process for the reproduction
of Amazonian cosmologies (Viveiros de Castro 199@w 1991, Kelly 2005 and Rival
2002). Specifically, the process of becoming-Otiees emerged as an intrinsic feature
of Amazonian societies that is not restricted terwethnic relation, but rather extended
to all dimensions of Otherness, including interesge transformability in shamanic
practices. Viveiros de Castro’s (1993) suggestiat Amerindian thought is centred on
a multinaturalist understanding of reality, coriagtof the reversion of the Western
multiculturalist assumption of the universal exmgte of nature and the multiplicity of
cultures, has been pivotal to the characterisatidrecoming-Other in Amazonian
thought as part of the potential for transform#épdimong human beings. Accordingly,
the process of becoming-whiteman, an idiom voicetbacoming civilised” in various

Amazonian societies such as the Piro (Gow 199Xpmsiguous with other forms of



becoming-Other (Kelly 2005) that include inter-gpsdransformations and conversion
of affines into kin members. Vilagca has illustratemv among the Wari’ of Western
Amazonia, Others (including non-human entities) loarturned into kin members
through a constant dialogue centred on alimentygds (2002). Vilaga’'s point is
closely related to Viveiros de Castro’s (2001) sgjmpn that affinity rather than
consanguinity, is the given condition of existeaogong Amerindian people.

The process of becoming Other in the Amazoluasands is epitomised by the
desire of indigenous populations for national etiocan order to differentiate
themselves from their ancestors. The experienteadming civilised as a dynamic and
relational process, rather than cultural loss,deen the focus of research among
different groups in lowland Amazonia (Gow 1991, I¢&l005 and Rival 2002). Gow’s
(1991) contribution to the analysis of this procassng the Piro people in the Peruvian
Amazon has been seminal. By focusing on the rdoemiation of Native Communities
in the region, Gow has highlighted the necessitg pfocess of domestication of
differences in order to live as civilised peoptevilisado Sp.) in sedentary settlements.
In particular, the Native Community in the Bajo Bamba region ultimately emerges
as the site where control is imposed on the knogdexf white people and the forest,
who stand as threats to the outward and expandingenof Piro kinship. The
knowledge of civilised people, which for the Pireople is associated with debt
peonage and exploitation in agricultural estatespntrolled by the political institution
of Comunidad Nativand the school, which themselves under the adiratizn of a
local council. Shamanic practices serve to contrelknowledge of the forest and the
demon spirits therein, that can be fatal to hun{a891:276-277).

Gow'’s ethnographic account on the idiom ofX®&a people” as the essence of Piro
identity, prompts a rethink of the dichotomy betwee called “traditional” and
“acculturated” people. Piro society is ultimateBfided by its inclusiveness, rather than
an existing kinship structure. Similarly the coratmn of becoming Whiteman can be
better understood within the wider context of tfanwation in Amazonian, rather than
in terms of “cultural loss”: an expression thatqugposes the imposition of the Euro-
American notion of culture upon these societiedlgk&05). In Latin America, for
instance, the ideology ohestizajgpresupposes the merging of different races into a
newmestizasubject. In contrast, transformative processesgmanazonian people
that might otherwise be interpreted as initial ssagfmestizajepresuppose a constant



and open ended inclusion of otherness - a probassstnever concluded with
assimilation, since non-indigenous people remamstantly the main term of alterity.

The discussion raised by Amazonianist anthiagppls particularly significant to the
analysis of the process afvinkamientoWhile the process of “becoming civilised or
Whitemen” can be found across virtually all Amerardsocieties, at the core for local
expressions of this phenomenon are both the hisiazontingencies of contact and
contiguities with other contexts of becoming Otivehin the same society.
Awinkamientacan be analytically approached by first lookingtter forms of
becoming-Other in Mapuche cosmology. | am spedificaferring to transformability
into other species, involving both shamans and delatives - as among the Tukanoan
Indians of eastern Colombia for whom cosmic balas@nsured by the transformation
of human souls into game animals (Descola 1996 8%.discussion of human-animal
relation has been the focus of the previous chapterthe scope of the present
argument it will suffice to reiterate that relatsoamong Mapuche and non-human
species are articulated in terms of protectionerathan reciprocity, a mode of relation
more commonly associated with hunter-gatherer sesiand found throughout the

Amazon (see also Descola 1996 and Ingold 2000).

This point is consistent with the observatiobatt‘becoming Other” among the
Mapuche cannot be extended to transformation ititerdeings or species through
shamanic practicedachisshamans are characterised by possession by al cgstits
who are associated with animatgilli Map.), rather than active transformation and the
adoption of the Other’s perspective (Course 20083 8nd Bacigalupo 2007:100), as
in Amazonian shamanism. Moreover, shamanic smiatsbe associated with a specific
type of animal without adopting its form. During retay in Reduccion Contreras | had
the chance to attendnaillatun ritual officiated by anachifrom a nearby community.

In the trance-like phase &fiymithemachigenerally delivers messages deriving from
her experience of being possessed or simply ireatostact with theulll. In this case,
themachirecounted her experience of riding a horse anihdadlown, an experience
which she associated with the perception of thragésnst her and close kin members.

In this case the horse, was the animal associatacherpilliiand represented an

ot In other rural areas ngillatun rituals are organised by experts known as ngenpin. The

ethnographic account of the ngillatun, within which this episode unfolded, is provided in the
Appendix of this thesis.



expression of the shamanic spirit, but no transédion took place, as happens in

Amazonian shamanism.

This example would clearly benefit from a lengiscussion. Within the scope of
this chapter, however, it is only possible to irtfeat shamanic possession among the
Mapuche does not occur along the lines of becorathgr in perspectival terms. This
point has two profound implications. Firstly, itggests that “becoming Other” among
the Mapuche can be understood as contingent watiddimain of inter-ethnic relations,
rather than a wider ontological process presupgasie possibility for transformation
along different ontological plane&winkamientas thus a social idiom. Secondly,
following this first implication, the domesticatiar difference among the Mapuche
appears necessarily more problematic than in Amanaontexts. The case of the
white caciqueNicolas Contreras shows how inclusion of Othershis casevinkas
children and youngsters, was a desired process#ubto be mediated by inclusion
within a lineage and the observance of Mapucheooust Howeverawinkamiento
lamented by Mapuche people primarily for the loksespectful modes of sociality,
shows how the domestication of Otherness amonlyldmiche can lead to despised
loss, inasmuch as it does not respond to a getnaraformative and inclusive

cosmology, as it does in other Amerindian societies

The next section will focus on the relatianking awinkamientavith changes in
land tenure. The desired adoption of titles of propthat are associated with the power
held bywinkas in particular the powerful estate owners, willdmatextualised not only
within the framework oawinkamientpbut also according to the major implication of
tuwin The history of land tenure in Reduccion Contrevdksfinally illustrate the main
guandary that this chapter has discussed. Theiadagftwinka practices such as
contracts and land titles, is a desired processiwtan result in the detrimental
consequence @winkamientoln the case of land tenure, inclusion of otherredged
the Mapuche to defend themselves from land exppn and partly avoid the
detachment of the individual from itiswiin a geographical location that potentially
defines Mapuche individuals and distinguish theomfthe uprootedinkas This
process, however, came with the price of the ldssamles of sociality and customary
respect that constitute the ideal behaviour of Mapueople in opposition the
individualist ways of life of the uprooteginka This analysis is closely related to the
main point raised by this thesis, namely how estignt to ancestral land motivating



claims of restitution coexist with perceptions ¢dtdnce from the “ancient ones”,
framed by the present conditiona#inkadoor winka-like. Let us now turn to the
history of land tenure in Reduccién Contreras &ifyt how the notion ofuwinis

involved in the coherent ambivalenceasfinkamiento

4.3 The narrative of private property

4.3.1 A brief history of land ownership

This section will clarify the central concerhtlis chapter, namely the implications
of the concept afuwlinto notions of property among the Mapuche. Spedifica
through ethnographic examples from Reduccion Caarehe historical trajectory of
landed property in Southern Chile will be conteksed within the concern fauwin
and the desired and resisted process of becowiimigtlike. Before the Chilean
invasion in the 18 century, territorial rights were distributed amatifferent territorial
units. Archaeological data seem to confirm thispaas the presence of large
ceremonial grounds has been strongly correlatell tettitorial claims (Dillehay
1990b). Significantly, while large sections of teeritory might have been unclaimed or
held collectively as pasture land, land within eterhitorial unit orlebo (Boccara 1999)
was probably distributed among families accordmgwnership and use rights under
the jurisdiction of donko (Duran 1998). This is because field farming hadigedly
become a common form of subsistence since theesadontacts with the Spaniards
(Bengoa 2003 and Faron 1961). As discussed in €hdpeacltaserio(a clustered
group ofruka longhouses whose residents belonged to the satmlenpage) had direct
access to land in the surrounding area. The vatysettlement of families into areas
depended on the headmlanka who was responsible for the redistribution of use
rights. As recounted by Lorenzo Koliman at the tofthe 28" century, residents were
generally allowed to move elsewhere or occupy umad land after attaining the
permission of theiltonko (Guevara in Mariman 2006:54).



Land disputes among neighbours were rareMomprimary reasons. Abundance of
land, which helped to dissipate potentially coniiig demands of land, and customary
forms of sociality that served to mitigate tensamnong neighbours. Throughout my
stay in Reduccion Contreras, | participated in ntoug conversations on the notion of
respectiiespetoSp.yawenMap.), which is understood as the main moral value
associated with the ancestors. Respect was rafl@ctbe reliance on oral agreements
and deference towards neighbours’ rights over Emtlownership of livestock.
Accordingly, land disputes began to emerge in cotime with the spiralling effects of
land shortage and the first instanceswfnkamientothe partial loss of customary
respect. This process began with the resettlemeémthe circumscribed space of the
reduccionafter the Chilean military invasion of Mapuche it@mies in 1883. In fact, the
process ofadicaciénnot only reduced the amount of land availableaiche
community, but also impeded newly formed Mapuclmeilias from settling outside
their assigned territory, which was then surrounoleg@rivate or state owned land. With
the end of the hostilities with the Chilean arning Mapuche population began to grow
once again and access to land quickly diminisheddocessive generations. At the turn
of the 2d" century, the main concerns regarded the prevenfitand expropriation by
estate owners and the increase in boundary dispitieis the community.

Although in theory the Chilean state madecpase of Mapuche land difficult by
establishing collective property rights in the Laf\December the'2 of 1866, large
tracts of land were annexed to nearby non-indigemoaperties through various
strategies. Expropriation could simply occur thriotige extension of property
boundaries made of excavated canals, parasititsgkawown in Spanish asalezaor
carumba or barbed wire. This strategy, known asritla de cercodepended not only
on the technological possibilities of the estat@ers, but also on the illiteracy of
Mapuchecaciqueswvho often ignored the legal boundaries ofriduccionindicated in
the collective titles of property known @gulo de MercedThe issue of land property
quickly became an issue of land protection. The oflthecaciqueas representative of
thereducciénimplied extensive relations with nearby landownersich ranged from
complying attitudes to open confrontations. In nuases expropriation of Mapuche
land occurred through transactions involving udiigiéle contracts and unfair
exchanges between goods and land. During one cgatiar with Segundo, a man from

Reduccion Contreras, a typical scenario for langr@priation for described to me:



“The patrones(large land holders) used to know all the caciqneéke area quite
well. At that time there were no signed contratttey simply agreed on things.
The patron called thenkoand promised wine and horses in exchange for land.
Later, while the Mapuche were celebrating with\thiee they were given, the
patron would tell his workers to run the fencerfer el cercoSp.] around a

large space”.

Population growth and the lack of econonusgmilities for Mapuche farmers to
acquire non-indigenous land adjacent to their piiogxe led to a sharp increase in
disputes among neighbours. As previously mentiocaciqueswere in charge of
redistributing use rights among residents and niediguarrels. However, the
cacique'smediatory role gradually disappeared with theitason of legal mechanisms
facilitating the acquisition of titles of properfigr Mapuche families. Law 4.169 of
1927, and subsequent legislation in 1938y(no. 4.80Rand 1931 [Decreto ley no.
4.117) instituted a special court to oversee the assign of individualised titles of
property, known originally as the Special Tribune the Division of Indigenous
Communities and later as thezgado de IndiofCourt of the Indians) (Correa, Molina
and Ydiez 2005:61). Very few residents requested titlgsroperty immediately after
the implementation of Law 4.111, but applicatiomsreéased along with the number of

guarrels over property boundaries.

In the 1950s and 1960s most communities waeaeacterised by the simultaneous
presence of collective pasture land, individualisewl properties and land lacking titles
of property but still claimed by residents who Heen assigned use rights in the past.
Residents were often divided on the possibilitdiefding the entireeduccioninto
individualised properties. Some feared that the peaperty regime could undermine
the integrity of Mapuche society by making the auitly of thecaciquevirtually
ineffective. Others meanwhile were worried aboetphospect of being taxed for their
properties. On the other hand, many residentsusaliéhat individual land titles could
provide not only legal protection to their existiage rights, but also the opportunity of
improving their household economy (Faron 1961:5p-53

The process of land division reached its ahaing the military dictatorship, when
theDecreto Ley2.568 of 1979 imposed the introduction of indivatised titles of
property on all communities. This law was harshitiaised by Mapuche organisations,

especially for one article in its first draft whideclared all land within communities as



non-indigenous, thus giving non-Mapuche landowtiggsopportunity to purchase land
within thereduccidnesPressure from both the Catholic Church and imtbgs
organisations was instrumental in the modificavbthis law (Mallon 2005) and the
territorial unit of the community was preserved wéwer, the new mechanisms
introduced by this law accelerated the procesarad division, which had started in the
1930s, to the point that by the 1980s all Mapuéinel had been divided into

individualised titles>?

From the point of view of the Chilean statdiudualised land titling was justified
on the ground of assimilation, as it aimed forracirelation between the State and
individual Mapuche residents. Land division carodis interpreted as a problem of
legibility for the State: that is, how to accesimation about local population. In
order to facilitate the function of control assoecwith statecraft, land ownership had
to be standardized across the entire country, divetuMapuche communities. As
suggested by Scott, “officials took exceptionallyrplex, illegible, and local social
practices, such as land tenure customs or namstgms and created a standard grid
whereby it could be centrally recorded and mondd(@998:2). This is exactly what
happened in Chile. My focus, however, is not oneSpawer, as | am not interested in
the consequences of land division on notions aladioas of property. The case of
Reduccion Contreras illustrates the implicationstofting from collective to private
land property.

In Reduccidon Contreras land divisialivi{sion or hijuelacionSp.) was carried out in
1952, much earlier than most communities in tha é&ee Figure 11). A plausible
explanation is that state functionaries in chaifgarad division tended to prioritise
more populous reservatiosAs ironically put by Arturo, a man from the comnityn
“the judges in the town [in this case, those of@woairt of Indians] got tired of the

52 The only legislation that attempted to interrupt the process of land division was Law
17.729 of 1972, but it was never implemented and a few months after its approval, it was
nullified by the recently installed Augusto Pinochet’s military regime (Programa de Derechos
Indigenas 2003).

>3 Between 1930 and 1972, 832 reducciénes in Southern Chile were divided by the Court

of the Indians (Juzgado de Indios Sp.) (Correa, Molina and Yanez 2005:62). Among the 21
reservations in the municipality of Traiguen, five had been divided into individualized properties
before the 1979 legislation; 13 that had been legally divided into family owned parcels were
further redistributed among heirs with the supervision of the Court of the Indians; and 3 were
divided up for the first time as prescribed by the Decreto Ley 2.568 of 1979 (data provided by
CONADI).



indios coming to their offices and complaining about fanBlder residents remember
the allotment of individual parcels as taking plazer a matter of a few days. One
morning in 1951 an engineer from Santiago arrivieleduccion Contreras with a
couple of assistants and resided in a tent buthénmiddle of the community. Local
residents treated the functionaries with both exfee and suspicion, as they were the
first winkasand representatives of the Stadeever reside in the community. After the
completion of a survey of the number of heirs factefamily, the boundaries of each
property were demarcated by drawing lines in thie Besidents who collaborated with
the state functionaries as informants and transatere compensated with cash.
During and after land division complaints about @ineount of land assigned were
numerous, even though they often remained unheatigestate functionaries, who had

only a few days to complete their task.

The consequences of land division were exthggmwmmplex. Drawing from Hann’s
(1998: 3) invitation to analytically look at botharo and macro levels of property
relations, | would like to suggest that there are possible ways of looking at the
impact of land privatisation. From a micro-levelasfalysis, land privatisation can be
assessed in accordance with its consequences perfyroelations between estate
owners and Mapuche farmers. In general it is saaratgue that land division was
welcomed by most residents in Reduccion Contresasaonly the legal recognition of
their existing rights, but also the possibilityeiesure permanence in their land, or more
precisely in theituwin through the powerful means of legal propertyfalet, while
somecaciqueswere successful in protecting the boundaries @f tommunities, others

showed compliant attitudes towards nearby estateesy

The other domain of land privatisation, thienmlevel, has to do with relations
among members of the reservation. This issue willliscussed at more length in the
Section 3 of this chapter, in which the ambivalenailand privatisation as a desired
and feared process will be contextualised withengbeneral principles of Mapuche
sociality. For now it is important to reinstate htamd division in Mapuche
communities was not only an imposition of the Cmlestate, but also a welcome
process - inasmuch as it gave access to titlesopiepty, the powerful tools through
which gringosexpropriated Mapuche land and forced Mapuche getopgbecome
labourers in the local estates. Older residenBeafuccion Contreras have described

land division as advancement for their communityce each family had legal



entitlement to land. In other words, land divisgave each resident the opportunity to
defend their land from expropriation without haviogdepend on theaciqueswho

could be either partially successful in preventimgpossession, as in the case of Nicolas
Contreras, or powerless, as in the case of illésraciques Ultimately, the

interpretation of land division by the residentdR&fduccion Contreras had to do with a
concern to preserve one's place intthvelin a geographic space that also emerges at the
core of self-determination for the Mapuche perd@md division, however, was far

from being an unproblematic process, as its coresamps are associated with the wider
context of becomingvinkalike. Before focusing on the consequences of @aion

on existing modes of sociality in termsawinkamientolet us first clarify how

contemporary notions of property reflect a conamrertuwin

4.3.2 Land division: property relations and notionsof ownership

In both historiographical works and pamphhgtsndigenous intellectuals, the
history of Mapuche land tenure has generally beeagnted in terms of colonial
imposition and disruption of customary practicelse Tmplication of this discourse is
far-reaching, in that the observable valorisatibmdividualised ownership in Mapuche
communities can be therefore interpreted as thdtrescultural assimilation. | would
tend to regard the dichotomy of Western privateprty and indigenous collective
ownership as misleading, inasmuch as it presuppgbaésdividualised ownership
exists only in the form of private property theoBn the contrary, notions of property
in the West belong to a remarkably more heterogemeoenario, in which jural
systems emerge as determinant and yet disputeelsforis point becomes clearer if
we think of the persistent critique of private pedy in industrialised nations and the
existence of other forms of ownership, such as emdjves and communes. Ultimately,
the dichotomy between Western private and indigsraliective ownership can be
better conceived as an expression of Western liberaan ideology which elevates
individual freedom and rational choice as the idegdression of the human condition

(Ouroussoff 1993) and by doing so, naturalisesapeiyproperty>*

> Arich anthropological discussion has centred around Western individualism. An

evolutionary trajectory of Western individualism has been traced by Mauss (1985), while



In this chapter, | am interested in one speaotfiplication of Western individualism,
namely the negative definition of societies thaklan institutionalised system
governing property relations. The articulation aftism that | have been addressing so
far has been particularly influenced by the assionghat individualised legitimacy to
ownership exists only as private property theorgcaéxdingly, the presumption of a
divide between collective ownership in the past aatliralisation of private property in
the present reduces the complexity of the consexpsenf land division in the Mapuche
communities. This process is better approacheaddking at both disjunctions and
contiguities within the history of land ownershifhe deconstruction of the idea that

land division was a form of cultural assimilatieanfounded on two main observations.

The first is that individual ownership of landexisted with notions of collective
entitlement before the imposition of individualis#tes of property. Oral accounts
during fieldwork and historiographical works coniithis point. Further, the present
valorisation of private property in Mapuche comnii@si is contiguous with notions of
personal autonomy and should not be treated siagbycase of hegemony. This point
is inspired by recent suggestions in the anthrapoéb study of property. In particular,
the problematisation of property requires thatahalyst does not ignore local
constructions of the “owner” when looking at th&aten between “owner” and
“owned” implicit to property. A fundamental questics thus whether or not the owner
is a collective identity, an individual or a sumindiividualities (Humphrey and Verdery
2004:6). Marilyn Strathern’s research has beentai\to this line of investigation, in
that it has questioned the extent of the dualistwden the object owned and the
subject owner (Strathern 1999 and 1988). In pdercthe analysis of property among
Mt. Hageners in Papua New Guinea would contratieteissumed correlation of private
property with individuals as bounded units. Sirtoe person in Melanesia is conceived
of as being the result of multiple social relatioinslividualised appropriation is not
consistent with the construction of individuals tae plural and composite site of the
relationships that produce them” (Strathern 1988:13

A thorough investigation of property in gesdeamong the Mapuche would require
a longer discussion than there is space for herfiWthe scope of the present study

centred on land ownership, it will suffice to sthtav the valorisation of autonomy and

Dumont (1986) has drawn a historical comparison focused on notions of the individual in the
Judeo-Christian tradition and other religious expressions.



personal independence observed by numerous Magtichegraphers (see Course
2005, Faron 1964, Melville 1976 and Stuchlik 19i8&eflected in the valorisation of
private ownership. Individual ownership of mategabds is seen as a basic right of the
individual. As my host Miguel told me soon after muyival in Reduccién Contreras,
“here, private property is always respected”, dmdughout my fieldwork this
impression was confirmed in numerous instances \pleesonal achievements,
especially in farming, were highly praised. Thdidiflty experienced by NGOs and
development agencies in promoting scheme of cotipenaroduction in Mapuche
community might as well be a reflection of a gehpraference towards individual
autonomy in farming.The househould is the esseat#lof production, and within any
household profits and goods are redistributed égaationg family members. Among
the Mapuche descent kiipalis conceived of as a given condition of the pertbai
determines predispositions and behavioural tendentlowever, the fulfilment of these
potentialities rests solidly on the autonomousoectf the individual. As suggested by
Course, “there is a certain irreducibility of theapuche person, which makes it always

more than the sum of its initial component par&J(d5:64).

A tentative analogy can be drawn here. Treepled coexistence of entitlement to
ownership extended to kin members and valorisaifondividual property seems to
parallel the model of personhood centred on desu&hpersonal autonomy. This
suggestion, which would clearly benefit from a miorelepth exploration, seems to
confirm the point that valorisation of individuaigperty in contemporary Mapuche
society is a more complex an issue than mystificatin fact, the understanding of land
division in Mapuche communities as a form of cldtassimilation ignores the other
major observation, namely how local idioms and texgsconcerns have permeated the
articulation of entittement and legitimacy of laoanership. Among the Mapuche the
concern ovetuwinis not only reflected in the historical desire flmcuments and titles
of property, but also in local articulations of wisaightfully entitled to own ancestral
land. The following paragraphs will illustrate tlpsint, before moving to the
conclusion of this chapter which will discuss therdptive implications of land division

and adoption of titles of property, reflecting thigler context owinkamiento

Recent anthropological contributions havenshthe resilience of notions of
entitlement to land after the introduction of leggétem aimed to regularise land use.
Examples come from different regions. For insteeno®ng the Sereans in Fiji, land is



divided among clans on the basis of both legal risoaied the drawing of primordial
points in the landscape, reinforced through ritnatiations and sacred centres
(Abramson 2000b). Among the Mapuche the legal fiaonk governing land access is
remarkably more extensive. The introduction of grévproperty, however, has not
disrupted an articulation of entitlement to anaddand based on autochthony. In
general, given the nature of land as both a resowith use-value and a site of
belonging, it becomes constructive to look at #reston between entitlement and
property in different relations. As pointed outlymphrey and Verdery, “just because
someone refers to 'my land' does not mean that &leeois talking about private
ownership; he or she might as well be referrinfata over which he or she has only
use rights but for which those rights are sufficinthink of the land as 'his' or 'hers™
(2004:12). This is also the case in Southern Ckite.the Mapuche the legitimisation of
property occurs differently in property relationsolving residents of the same
community than those concerning non-indigenousdamers. While individualised
land property is regarded as a basic right withengame community, the legitimacy of
this principle is contested in demands for restitubf ancestral land owned by non-

Mapuche individuals, usually the descendants obpean settlers.

As seen so far, non-Mapuche landowners miglit & legal title for their property
but their ownership is not legitimate for Mapucksidents, for whom rootedness to the
tuwinis what entitles one to land. While the owner tfaat of land within a
Comunidad Indigen#s the legal proprietor, legitimate ownershipanid is discursively
associated with rootedness. A consequential question what ground autochthony
emerges as the principle legitimising ancestrad lawwnership by the present
descendants. Throughout fieldwork | was exposetifterent instances in which the
rationale behind articulations of land entitlemieased on rootedness were discursively
exposed. Let us rephrase this by recontextualsamge of the suggestions raised in the
previous two chapters. First of all, the polyseteitn mapuy roughly translatable as
land, refers to both the ontological plane inhablig humans, animals and spirit
masters associated with specific natural resoysmEsBacigalupo 2007, Grebeal.

1972 and Foerster 1993), and to the specific teyriassociated wittuwiin In fact,
when asked in Mapudungun, a Mapuche resident alasg@ciates the name of the
rural area oreduccionwith the termmapuy as in the case oReduccion Contreras

mapu mev(literally, from the land of Reduccion Contrera8cordingly,mapuis



both the cosmos in its entirety as referred totuals such as thegillatun, and a tract
of land corresponding to an autochthonous dwetlierMapuche.

The two significations of the term are brouggigether by an understanding of the
cosmos as determined entirely®lao Ngenechemlthough a discussion on the extent
of contact in the relation between Christian angMzoe religiosity is beyond the scope
of this thesis, it would suffice to reiterate tidtao Ngenechemlso referred to a&hao
Dios, is described by my informants as essentiallysdrae god as that of the
Christians. The only difference relates to the wayhich divine intercession is
requested duringgillatun rituals and Christian functions. This interpretatis
consistent with ethnographic observations in otheal areas of Southern Chilghao
Ngenecheris described as the owner of the cosrmeay in the expression
“everything belongs to him”, which many residentspéoy to describe causes for
events in their life. SincBlgenechemr Dios is described as the creator of all things, the
autochthony of Mapuche people is conceptualisgiimordialist terms. Mapuche
people trace their relation with the place of orgyio the same moment of creation and,
as discussed in Chapter 2, there have been cadespnoduction of myths and oral
accounts of the biblical figure of Adam beeing assted with the Mapuche condition

of autochthony.

As seen so far, entitlement to ancestral larfdunded on the primordial nature of
rootedness to thewin upon which the condition of being Mapuche is pratbd. The
significance otuwinin informing present notions of ownership can éersnot only in
claims over ancestral land, but also in tendermiisgrved during the transference of
land involving Mapuche residents. According to #1983 Indigenous Law only holders
of a certificate of ethnic belonging, known@alidad Indigenacan purchase and sell
land within Mapuche communities. While the predegislation provides opportunities
to buy land in extraneous communities and moveethbese cases are rare. Firstly
because very few parcels are available on the masmething that can be explained
not only by the limited purchasing capacity of Malpe people, but also a certain
refusal on the part of most residents to sell theperties. As seen in Chapter 3, land is
considered the base for the survival of a housetuttits sale is thought to bring all
kinds of detrimental consequences. The choicelt@se’s property and move to the
town is considered unsound, as such a strateggptethe possibility of the sellers

returning to their homes when life in the town reszeily proves too costly. In general



urban dwellers decide to keep their propertiesexqpdoit them through share cropping
with close relatives. Cases of Mapuche buying landistant communities seem to
occur primarily in the surroundings of the cityT@muco, where several Mapuche
communities are clustered together. For many ulb@ouche the possibility of
commuting from the countryside to the nearby atygesirable. Nonetheless, this

phenomenon is very recent and still rare.

The second reason lies primarily in the diffiies associated with living in a
Comunidad which does not correspond to one's @hoegins fuwinMap.). Mapuche
households who move to an extraneous communityotibave the opportunity to rely
on the help of close patri-relatives, who are aksighbours as a result of preferences
towards virilocal residence. Kin members represemsource for all activities
necessary for a household. Such a possibilityssMdnen residence occurs in
extraneous communities and difficulties associatih travelling across the
countryside make visits among kin members rarenweaces. Generally residents who
move to extraneous communities, either becausgistirgy frictions with neighbours in
theirreduccon of origins or for the possibility of commute toamby towns, can be met
with unwelcoming attitudes in their new communig seen in Chapter Twiywin
acts as a potential determination of the behavadunembers of the same rural area or
community. Accordingly, unknown immigrants can ledchin suspicion by local
residents, despite their common condition of Majuch

As seen so far, the significancawiinto notions of landed property is reflected in
the following fact. While in the legal system tlamdél market is extended to all Mapuche
people, transference of indigenous land tends ¢aroanly among members of the same
Indigenous Community. Residents can buy land alewslusively from elder residents
with no heirs, or from landowners who reside intth@re distant city of Santiago and
have no kin members using their properties. Gelyetalonging to one of the rooted
lineages within the community, rather than land eseerges as the main principle in
the legitimisation of land ownership. This is tfese for those Mapuche residents
working in nearby estates, who are likely to makeulé use of their properties and yet

are considered unconditionally entitled to the ienhef land restitution.

This subsection has hoped to illustrate tedieace of notions of land ownership
centred on the cosmological significancewfin despite the strict regulation on land

property relations imposed by the present regimadi¥idualised property. After



focusing on the persistence of notions of land aalmip and the desire for
individualised land titles by Mapuche people, wa naw turn to the disruptive
consequences of land division, which will be contaksed within the wider

framework ofawinkamiento

4.3.3 Land titles, respect anédwinkamiento

The process of land division offered the oppaityy for Mapuche residents to adopt
land titles as a measure against land expropriséyomowerful landowners. While land
division did not disrupt existing notions of landimership centred on autochthony, the
introduction of land titles and documents in gehbeal a profound impact on relations
among neighbours and kin members, which paralhelgtocess aiwinkamientoAs
Section 2 of this chapter has illustrated, the #domf documents and literacy was
highly aspired to. As in most Amerindian contexdication was desired as a means of
aquiring the goods that make whitemen powerful (eléy 2010, Hugh-Jones 1992).
This was the case for the Piro people of the Parusimazon, among whom illiteracy
was associated with a condition of powerlessndssgreted according to local idioms
of power. As suggested by Gow (2001:208-215), atisoon early cases of literacy
illustrated how writing was understood as a fornpaiver jealously held by white
bosses. Specifically, the authority of paper wasesally associated with the capacity
to speak for others - an ability associated witdnnsanic practices. For the Piro, their
inability to not retain writing justified the hienghical division between “civilised

people” and Indians.

Among the Mapuche, the authority of documesntsot interpreted through
associations with other forms of power, such asnstmic transformation. As suggested
by Section 3 of this chapter, however, the useocolichents by Mapucheaciquesas in
the case of Nicolas Contreras, can further stramgtheir authority by permitting them
to relate to bothvinkaand Mapuche people in the area. The acknowledgeohdmeir
authority was not simply based on pragmatism. ¢t fhe valorisation of a Mapuche
individual is based on the ability to entangle atomiously expanding network of
relations, a point raised by Course (2005). Acaaylji the acknowledgement of the

cacique'sabilities by other residents encompassed praatmaterns (how to defend



land against expropriation), but also the abilityehgage in numerous social relations.
The authority of théonkoheadman was the result of a domestic educatioithwias
fairly unique in comparison with other residentg ig§oa 2003). Attention was paid to
oratory skills such that speech was an obligdtofonkos Although an exhaustive
investigation of the relation between language antiority in Mapuche society is
beyond the scope of this thesis, Clastres’s ewseatiodel of Amerindian chieftainship
immediately comes to mind:”Indian societies do mmiognize the chief’s right to speak
because he is the chief: they require that the aeatined to be the chief prove his
commands over words” (1987:153). Education, writingl documents were part of the

language that Mapuche people learnt to employaeir tielation withwinkas

To sum up, the adoption of documents and Ohigshucation had a practical function
related to protection of land, but also contribui@the valorisation of the individual
according to an ability to entangle social relasiadNicolas is remembered as an
influential figure in the community, because he wad-known among both Mapuche
andwinkas Nonetheless, relations withinkasand between Mapuche implied two
different types of sociality, one based on the auity of documents and the written
word, and the other customarily characterised biprecity and respect. Reliance on
those practices associated with wiakaseventually characterised not only relations
with Chileans, but also extended to modes of sibgiaithin Mapuche communities. In
other words, the attempt to domesticate Otherralkesif as demonstrated by its
disruptive consequences for sociality. The conteamyause of documents and the
impact of land division on relations involving kinembers and neighbours will clarify

this point.>

In Reduccion Contreras most residents knovexaet extension of their properties
and litigations over property boundaries are rhamd titles are rarely used as property
boundaries are known among all residents. In centraarrels tend to occur more
frequently among heirs, an occurrence that is laeteby many residents as an example
of awinkamientoThis can occur when numerous houses are locatearcels that have
not been divided among heirs, usualy because itiegority reside in urban centres or

the property is too small to subdivide. Disputes aase upon the return of one heir to

> In this chapter | am not discussing an important colonial document, the Titulo de Merced,

which instituted the original extension of each reduccién at the turn of the 19" century. This
document does not regard property relations among members of the same community. Its
usage and interpretation by Mapuche people will be the focus of the next chapter.



the community. Generally when boundary disputeseasr when a resident needs
information on the present legal state of a patbelplan of land divisiorRlano de
Hijuelacion Sp.), which dates back to 1952 and is kept indbal cadastre, is
employed® Similarly, this map might be needed for applicasido state subsidies
financing the construction and improvement of resteal buildings gubsidio
habitacionalSp.). The other domain in which documents are demed necessary is in
half-share withwinkas While agreements with neighbours and relatived te be
reached orally, share cropping between Mapucheolandrs andvinkamachine
owners require more formalised recognition (wite &xception of relationships of
friendship and mutual trust). Nonetheless, theaiskocuments in share cropping
arrangement between neighbours is no longer amipcehensible rarity, as it was in

the past.

The reliance on documents in regulating prigpeations and labour arrangements
among residents reflects the perception of a prafalivide between the present and
the lifestyle of the “ancient oneskyykifecheandlos antiguosSp.). We have seen how
awinkamientds associated with the declining reliance on aggkements. Now | would
like to reiterate this point by specifically lookjmt the negatively perceived
consequences of the desired process of land divigi® seen earlier in this chapter,
land division allowed Mapuche residents to be Ibgttepared against land
expropriation bywinkas but property relations among neighbours and lkemivers
were also profoundly affected. In Reduccion Comtseéhe immediate consequence of
land division was the dispersal of households thhout the community. Since some
heirs were assigned land relatively far from tipairent’s house, newly formed couples
moved to their property in order to pay close dttento their land. In the 1950s most
residents’ efforts focused on their new properfiée relation between the recently
increased attention to private property and indigicsm is recurrent in all historical
accounts that | have been exposed to during myist&gduccion Contreras. Such a
phenomenon was also mentioned by the ethnographkérnistorian Tomas Guevara
(1913 in Correat. Al2005:48) who, at the beginning of thé"i@ntury, alluded to
increasingly individualistic ways of life as a cegsience of the need to protect land

around each household against dispossession.

% See Plate 2.



As recounted by Ramén, a resident of ReducCidmtreras, most time was spent in
the new houses and the frequency of mutual visitéirted in the following years.
“People used to visit each other a lot. | was otteming late from friends and relatives’
house and my house was always fulsopaipillas[fried bread] ready to be served. You
simply had to look whether or not there was smakmaing out from the house and you
knew you were going to be attended. Nowadays, petphot visit each other as they
used to”. Ramon’s impression was confirmed by netdgr residents, who have
occasionally described this tendency as “individumal. While some residents see the
decline of visits as a positive factor in the deelof alcohol consumption, the majority
of local inhabitants feel that the decline in miituisits is central to the general process

of awinkamiento

The detrimental effects of land divisionswtial relations can also be seen clearly
in disputes among family members after the intréidacof individualised land titles.
While virilocality is largely considered the idagpe of residence, uxorilocality has
become increasingly common in all Mapuche commesiineuconwhich my
informants have literally translated as “to follélwe woman”, is the expression that
frames uxorilocality as the exception within thetoumary practice of virilocality.
Although uxorilocality has drastically increasecenmmwho move to their wife’s property
are still partly susceptible to negative commeetahy their neighbours, who see them
as unable to provide for their families. Land shge is clearly a reason for the increase
in aneucon but its origin lies in the introduction of inh&nce rights that have
accompanied land division. Previously brides weqgeeted to move to their husband’s
property, which tended to be in a disteeduccion This arrangement was associated
with the authority of the parents, who were ablentangle relations with potential
allies and friends in distant areas. Usually laras wherited by male brothers and even
after land division married daughters could donlésr properties to their brothers or
exchanged them for a small retribution. Land davishowever, meant that more and
more women claimed their inherited parcels and @maequence quarrels among
siblings became extremely common after land divisio Reduccion Contreras
disputes were often centred on the right of matenkémbers to use their daughter’s

property after they had moved to their husbandisqis.

Eventually quarrels became less recurrentradhididualised allocation of land was

normalised through inheritance involving subseq@emerations. Nonetheless, my



informants - who described land division to mehaslegitimate recognition of

individual rights - also drew constant comparisbasveen this process and the present
extent ofawinkamientan the community. In particular, the increasendividualistic
ways of life and the emergence of quarrels witldndeholds over land use were
described in stark opposition with the customaspeet (espetoSp.yawenMap.) that
characterised relations within the household andremeighbours. Throughout my
stay in Reduccion Contreras, respect was mentias¢ke core of Mapuche sociality,
and the divide between the past and the preséheafommunity was often drawn

according to the current decline of this value.

Let us clarify this point through brief exaraplof what my informants meant as
respect, a point also discussed in the previougtehaMy host Miguel explained to me
that his grandfather was never approached dirbgtigne of his in-lawschedkiy
Map.), but that all questions and requests had to beateedby closer family members.
This example is consistent with a common model aplthe sociality, according to
which respect for the familkimpenpewimMap.) impliesinkawiin mutual help which
is unconditionally expected among family memberdlfién 2006:38). Similarly, work
parties known amingakoused to be commonly organised for domestic anidwgrral
tasks. As older residents of Reduccion Contrerasne, mingakosbegan with formal
invitations of a resident to his neighbours whoevaupposed to never deny their help
out of ‘respect’ towards their hodtlingakoscould last from a few hours to a couple of
days and guests were served drink and meal durenguent. The introduction of
technology, which has implied the possibility ohtacting a machine owner
(maquinistaSp.) for the cereal harvest, has largely deterdhihe decline of group
works, and many residents see the decline ofilngakoas a further example of

awinkamiento

Changes in relations among neighbours cairgg agricultural production also
testify to the decline in the value of respecttha accounts of the residents of
Reduccion Contreras, allocation of individualisadd titles did not correspond to a
great deal of concern paid to neighbours’ properil®day, although animals are left
grazing within enclosed parcels, they can trespass cultivated lots and harm crops.
As explained to me, these occurrences were extyeraed in the past as animals used
to be under constant custody and were enclosedadmiyght. Throughout my stay in
Reduccion Contreras this senario was raised ormaesecasions by my informants as



an example of the respectful attitudes of the “amicones”. Most importantly,
documents such as share cropping agreements ahtitlas are often mentioned in
contrast to the reverence held for the oral agre¢srtbat characterised relations among
neighbours. As Jesus, a member of the communitye erplained to me, the
infringement of oral agreements was unthinkabler&vious generations: “Back in the
days, you would simply shake hands and that woarmndtson an agreement forever”.
The breach of agreements was not only morally comeel, but also associated with
thewinkaswho are often described as deceitengafioso$p.) for their

unpredictability and devious use of agreements.

What is significant to the scope of this cleap$ that the declining reliance on oral
agreements is part of a perceived wider crisisrednin the loss of inherently Mapuche
modes of sociality. While documents and contramtsiélise relations among residents
in terms of limitations and rules, Mapuche sogyabtcharacterised by a continuous
expansion of social networks that are virtuallygmenial and reinforced through the
exchange of help or goods (see Course 2005). Tdimd®f the inherently Mapuche
sociality is reflected in the concrete loss of fatised relationships of friendship and
mutual help among neighbours. The best known exawipiitualised friendship is the
trafkin, which has been described by my informants asiib& representative example
of respect. Thé&rafkin consists of an exchange of goods between twoichails who
generally belong to different lineagestrafkin can involve any object as the economic
value of the goods exchanged is not significantirfstance | was told by a resident that
his trafkin consisted of the exchange of a small number f fuiga few sheep. The
purpose of this exchange is to sanction a lifelisigdship that will be reinforced by
the people involved in it addressing each othea@smy) trafkin from that point on.
Todaytrafkin are very rare in Reduccién Contreras and its dedsi lamented by
people from Reduccién Contreras as an exampleeafi¢igative consequences of

“becomingwinkalike”.

The examples of the decline of inherentlypMehe sociality and the value of
“respect” serve to clarify howwinkamientas perceived as loss. We are not facing here
a concern for cultural loss. Among the Mapuche mannetraditions are negatively
assessed as superstitions that belong to theirresgeancestors.winkamientodoes
not imply the loss of culture, a term that cledy&ars problems of its own, but rather the
decline in the value of respect towards the physigaoundings, as discussed in



Chapter 3, and towards other human beings. Whgrigcularly lamented is the loss of
those forms of sociality centred on respect andhaxge that are fundamental for the
realisation of the Mapuche individual as a reabpar As suggested by Course
(2005:86-97) the attribution of personhood, exefiguliby greetings and elaborations
on the significance of social relations, is basedh® fulfilment of the individual's
capacity for sociality. In other words, real peoftleeMap.) are recognised as such
through their engagement with a form of socialigpited on exchange and predicated
upon the autonomy of the individual. While custoyiirms of sociality are based on
ritualised and long-term relations of friendshipg tadoption of contracts and land titles,
which were desired only inasmuch as they permittedmunication wittwinkasand
defence against land expropriation, reflected wtial trajectory towards despised

winkalike lifestyles.

This chapter has hoped to show how the inthhoni of individualised landed
property among the Mapuche was a process thatteflehe ambiguities dfbecoming
winkalike” , as both a lamented and desired process. In plari¢and division, as a
reflection of the wider context @winkamientpwas neither a process of assimilation
nor the unproblematic inclusion of Western pragj@es in similar instances of
“becoming Other” in other Amerindian contexts. Wititely land division emerged as
both an imposition of Western regimes of properithwwrofound effects on local
modes of sociality and as a process whose novéiiddeen applied to existing
concerns. The present resilience of notions of esimp centred on the ideology of
autochthony and exemplified by claims over ancéktral, reveals how the
introduction of individualised land titles were weine by Mapuche residents as an
opportunity to protect themselves from land expiaipn and endure in their own
tuwiin While individualised land titles responded to cemms ovetuwin their
adoption implied the loss of customary forms ofiglity centred on respectgspeto

Sp. oryawenMap.).

This chapter has explored the main focus®thesis, namely the notiontafvin
as the main motivation behind claims of ancessmadl Irestitution. It has done so by
considering the question of how entitlement to atre¢land coexists with ambiguous
perceptions of relatedness with the “ancient onéke idiom ofawinkamientdias been
evoked in the attempt to answer this question. pirosess can be better framed as the
irresolvable quandary. In order to protect oneeg@lin theuwinand thus avoid



migration to the cities, Mapuche people, whose ttanrdis predicated upon their
rootedness with their places of origins, have loddet morewinkalike by adopting
Chilean education and the use contracts and tflpsoperty in social relations. This
chapter stands as the conclusion of Part | ofth@sis, in which motivations behind
land claims have been analysed by focusing ondla¢gions between land, descendants

and ancestors.
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REDUCCION MANUEL CONTRERAS

12) School of Reduccion Contreras. The plaque says: “The residents of Reduccién Contreras
and the Rockeffeller brother fund built together this school. They dedicate it to countryside
children of Chile



In Part Il, which is composed by Chapter 5 @nthe analysis of Mapuche land
restitution will be explored by focusing on the gees of claim staking and negotiations
with the Chilean state. This part aims to illustrabw notions of place and land
ownership, discussed in Part I, have the potetdiae misunderstood, and are
susceptible to adaptation through both the juraleage of human rights and property,
and the unresponsive attitudes by state functieaaind members of CONADI (the
institution in charge of the land restitution pragrme in Chile). Land claims, which are
understood by Mapuche claimants as political preeggassociated with their agency,
will be ultimately presented as relational processhich bring together two
interpretations of the meaning of ancestral landhWWthis context, differences are
further strengthened. Part Il focuses on questioaisare conventionally posed by
political economy, by adopting an approach tow#ads demands by Mapuche people
that is centred on the cultural logics behind nugiof land and place. Given the
relational characteristic of the land restitutiongramme in Chile, issues concerning

alterity will be central to this analysis.

The two chapters of Part Il will approach thpic of land claims among Mapuche
people by focusing on two different elements thiataentral to all land restitution
programmes worldwide. Chapter 5 is concerned vighatrticulation of boundaries of
ancestral land and the use of colonial cartogra@hgpter 6 will explore the triadic
relation between land, ancestors and descendatsnéged by sacred places, through a
focus on contrasting interpretations held by statetionaries and Mapuche claimants.
Central to both chapters is the issue of cultueaiglation between Mapuche idioms of
belonging and rootedness and the jural languagjgeo€hilean land restitution
programme. The local ethnography, which is sethértiral community of Reduccion

Contreras and in the offices of CONADI in the ngaetty of Temuco, will illustrate



both the possibility of the adoption of the jurahguage by Mapuche people to frame
the saliency of their ancestral land, and the iogpions of misunderstandings of the

meanings associated with ancestral land for thegzoof land restoration.



A large crowd of residents are gathered inchramunity building $edeSp.). At
one end of the wooden building the members of cb(dicectivaSp.) and theverken
the spokesperson of Comunidad Contreras, sit behlodg table. The attendees are
waiting to hear about the most recent developmeariserning the negotiations with
the agency of CONADI. For the last few months,¢bexmunity council have
frequently travelled to the regional capital of Tiesa to meet NGO members,
politicians and state functionaries, with the objerof making a strong case for the
allotment of land properties that lie in their astcal territory. TheverkenJosé
Contreras gets up, greets the community, and bégrsummary of the latest
developments of their claim on sections of thetekaown as El Huadaco, which have
been demanded as part of the community's ancéstriadry. While negotiations are
advancing, bureaucratic obstacles that includepparent misplacement of key

documents on their case in the offices of CONAREk arising in José's reports.

At the end of theverken’sspeech, several attendees voice their opinionst Mo
residents believe that CONADI functionaries arénigyto dissuade their community
from fighting for their own land. Some overtly aseuthe Chilean state of being
deceitful, as it claims to help the Mapuche whilgeality it does not respect promises
made for the restitution of ancestral land. At poet Segundo reports a conversation
with a friend from a nearby Mapuche community whioenrhas met a few days earlier.
“He told me that there is another property notffam here that the owner wants to sell.
We could ask CONADI to buy it for us. He wantedktmw why we were fighting so
hard for El Huadaco, thisindo(estate) lacks irrigation and all woods have bmaén
down”. Thewerkenreplies by saying that the assembly has alreagbudsed the issue

and residents have decided to restore their amatésmtid and not to be given some



alternative property. Some residents would be¢\far away from their families and
almost none are willing to be relocated to a dispraperty. Another attendee takes the
floor. Juana, one of the numerous women presaheaneeting, reminds the assembly
that the demanded lots belonged to their anceatatshey are part of the daily life of
everybody in Reduccion Contreras: “even with myseglesed, | can see the landscape

of El Huadaco and El Panal”.

Episodes like this are common in all Mapucbmunities involved in land claims.
The dilemma of choosing between relocation in agotaral sector as compensation for
historical land loss and the more perilous patlaod restorationrécuperacion
territorial Sp.) is at the core of many of the discussionsitpglace in those Mapuche
communities that have appealed to the Chilean Biatestitution of ancient lands. The
land restitution programme managed by the statecygef CONADI brings together
state officials on one side and Mapuche communitiethe other. Claimant
communities struggle to convince the State of #mgible and demarcated nature of
their ancestral land. When negotiations fail magwrous steps are commonly taken,
that include occupationsofnaSp.) of demanded lots. This is one of the origihthe

conflicto Mapuchga ubiquitous term in contemporary Chilean media.

This chapter will illustrate how land claim® anformed by the saliency of Mapuche
ancestral land, which is predicated upon memoryratadedness with the ancestry. The
argument proposed is that the employment of thed Janguage of property in Mapuche
land claims does not lead to the construction cdrditrary mythical land, but rather to
the translation of “ancestral” and “natural” bourida into property limits, a feature that
was alien to land use in the past. The implicatimirsuch a translation are noteworthy.
This process, which is understood by Mapuche claisas an active process, can
strengthen their claims - and yet it has the camsece of justifying ownership of land
by nearby non-indigenous landowners and thus deteging future land demands. The
translation of ancestral boundaries, which are dricam experiences of places that
both confirm and refute relatedness with ancestralipants, into property limits
ultimately reflects the historical adoption ofe#lof property and documents as desired
forms of communication with th@inkas an issue discussed in Chapter 4. In the first
section of this chapter the main suggestions rarséuls chapter will be contextualised
within the anthropological debate concerning lagstitution. Section Two will offer an
overview of the legal principles of the land ragin programme in Chile, in order to



illustrate its implications for claim-staking andgotiations. The last section will
develop the main argument of this chapter by foayusin the articulation of ancestral
boundaries and the use of colonial cartographyiwitie land claim of Comunidad

Contreras.

5.1 Land restitution: a category of its own

In this section the major points raised in ththeopological discussion of land
claims will be explored in order to frame the s&o€ this chapter, which focuses on
one particular aspect of this process: namely fieeadi the jural language of property in
demands for restitution of ancestral territoriest s begin by looking at some of the
most significant questions on notions of propdayd and the State raised by the
analysis of land restitution programmes. A growmugnber of studies on land claims
have emerged in the last decade (see Fay and 28®@sNadasdy 2002, Sutton 2003,
Povinelli 2002 and James 2007) following the impEdand restitution programmes
worldwide. The motivations behind the implementatod these programmes often
depend on the historical contingencies of eaclonaticontext. Works focused on land
restitution programmes encompass land reforms sirgacialist governments (Verdery
2003), land redistribution programmes in post-Apaid South Africa (James 2006 and
2007) and collective land claims by indigenous pe¢y/illiams 1986, Nadasdy 2002,
Povinelli 2002 and Sutton 2003).

The noticeable heterogeneity of the socialemd in which land restitution
programmes are carried out is an invitation toaieffrom facile comparative
approaches. Clearly there are remarkable diffeebhetveen the concerns associated
with the restitution of land to individual ownerspost-socialist Eastern Europe, and
with indigenous land claims in post-colonial congedNonetheless, different restitution
programmes are characterised by a significant camaiitg. As suggested by Fay and
James in the introduction of the edited volume “Rights and Wrongs of Land
Restitution: 'Restoring What Was Ours™ (2009)titeson “requires us to think about
property, social transition, injustice and redre#tizenship and community, the state
and the market. In finding points of convergencevieen these diverse topics, the study

of restitution prompts us to rethink each of thenturn” (ibid: 2). Accordingly a



comparative look at restitution programmes and tt@nsequences on local populations
can illustrate the possibilities for the emergeotteew relations linking categories as

diverse as property and place.

As seen so far, the significance of land tettin lies in its processual nature, and
most specifically its ability to articulate new vgagf thinking about land, property and
the state. Ultimately the analysis of land claimise&s numerous questions about its
consequences. How are property relations reshapedds state power reinforced and
resisted through land claims? These are just twheomany questions that arise. This
chapter focuses on one in particular: How are d@raldands drawn on paper? This
question is central to all cases of indigenous laatns, as they all necessarily require
claimants to signify ancestral land as demarcated properties, when its saliency is
predicated upon memory and significant featurabénandscape. This process is far
from unproblematic in numerous indigenous socigtias have relations to the land that
are at odds with the principles of property and piag. Ultimately, as suggested by
Fay and James, “the problem is that land claimsaténdigenous processes, although
they attempt to somehow reproduce traditional ggimntd claims” (2009:15)

The relation between property and ancestral tdaims has been explored in
numerous anthropological contributions on lanihitiamong indigenous people
(Povinelli 2002, Freire 2003, Sutton 2003, Nada®392). Land claims tend to expose
the divergences between two modes of relation estiand and its dwellers. As
suggested by Abramson, relations to land can bigtaradly divided according to two

contexts, the jural and the mythical:

“the relation of identity is linked to thmythicalcontext under which the past is
inevitably embedded in the land as inviolable sahst. The property relation, by
contrast, is linked to thieiral context under whose jurisdiction the strength of
each property, no matter what its history, restsnue legitimacy of
contemporary mediations rather than the authofithe past.” (2000a: 8)

Land restitution and the legal processdigenous titling necessarily bring the
two ways of articulating relations to the land tibgge. Significant to the scope of the
present discussion, the translation of mythicadi lexto landed property implies the

drawing of boundaries to geographically demardageeixtension of demanded territory.



Even when this process is conducted by indigeneoglp themselves, property
boundaries are often arbitrarily imposed upon doall landscape.

The drawing of property boundaries exemplifiess land restitution programmes
imply the imposition of Western modes of relatiothi#and onto indigenous idioms. In
particular, the legal recognition of exclusive tgbf collective ownership might be at
odds with local understandings of land as a subst#rat cannot be owned (Nadasdy
2002). Among the necessary requirements of antg@stperty is the geographical
demarcation of historically occupied land. In fdatk of definite boundaries
delegitimises demands of land restitution. The lbledmature of ancestral property
contrasts with the intrinsic features of anced&matl. As suggested by Abramson,
mythical lands are characterised by fuzzy boundafeven when mythically imagined

lands are legally delineated on paper, their bodesand borders will tend to be weak
(2000:11).

The fuzzy nature of ancestral boundaries dégent only on historical time, but
also on the fact that in most cases limits miglvehaeen intended as spaces of
transition from one site of belonging to anothather than a delineation of
exclusionary rights to land use. For instance, ajtbe Aboriginal people of Australia
the landscape encompasses the substance shammhbghvellers and their ancestral
beings, and prohibitions to enter specific areflegethe division of land among
kinship groups and their ancestral beings (Morp®95). The geographical division of
Aboriginal territory is never perpetuated throughk tmposition of boundaries, but
rather through a complex network linking the indival, his kinship groups and
ancestral beings embedded in the landscape. Acgbydivhile the legitimacy of
landed property depends on their geometric shlpesalience of ancestral land rests on
their dwellers' relatedness with the ancestry, whaemory is anchored to different
elements of the landscape. As posited by Abrammaperty entails “the separation of
tracts of land from one another. Separated by baniesl propertied tracts are mapped,
measured and, if not physically, then at least eptwally enclosed. [...] Jurally,
propertied lands must possess precisely defineddasies and area” (2000: 15).

As discussed in Chapter 2, sacred sites, lgnaands and physical features
associated with local history and mythology evakages of the past, which contributes
to perceptions of distance and relatedness witlaticestry. The embeddedness of the

past in the local landscape emerges in differdet@onnected points associated with



practices and experiences. To paraphrase Lefebh989(193), ancestral lands,

similarly to social spaces, are better visualisedmder's webs than geometrical spaces.
Described as such the strength of ancestral laeslsnl the complex network of places
that evoke images of the past and reinforce pemepof rootedness, rather than in the

boundaries that are an intrinsic feature of lanolegberty.

So far we have seen how land claims exposaginces between two modes of
relation towards land. While the legitimacy of laddoroperty lies in the demarcation of
quantifiable geographical areas, ancestral landigreficant due to their nature as
complex networks of places associated with persexgériences, collective memories
and ancestral presence. The divergences betwededgmoperty and ancestral lands
have practical consequences or the way historicadiyosed territories are returned to
indigenous people. In particular, the lack of defirboundaries in mythical lands poses
a problem for indigenous claimants. In virtuallyylahd restitution programmes the
legitimacy of land claims rests on the present tewslknowledge of the ancestral
territory. The inability to geographically determaithe extension of the ancestral
territory can lead state functionaries to dismlagts. Accordingly, as part of the
necessary translation of ancestral lands into ptiggelands, indigenous people need to
frame boundaries even when their mythical lands taese features. The clearest
example of the difficulty in drawing boundaries agsrfrom hunting societies, in which
the same concept of land property is alien to lcoamologies. Let us clarify this point

with an ethnographic example.

The Arctic people of the Kluane First Naticgople have been involved in
negotiation with the Canadian State over land acagd self-government since the
1970s. In this process they have adopted the nofiteboriginal title”, a term created
by Canadian legislators, in order to claim entiggmto resources in their territory.
Nadasdy has argued that Western notions of propaxtg undermined those beliefs and
practices that articulate the Kluane relation ®ldnd in terms of belonging and
reciprocity: “the KFN people have had to learn andifferent way of thinking about
land and animals, a way of thinking that to thig deany Kluane people continue to
regard with disapproval” (2002: 258). Tensions leswolder and younger people arise
as a result of the incongruous adoption of theseeaputs of land property. While
younger generations are actively involved in negatns with the Canadian state over
the boundaries of their territories, the divisidlamd between whitemen and



indigenous people makes little sense to older Kduamce land does not belong to
anyone (ibid: 148).

The demarcation of Kluane people’s territorsegist one example of the difficulties
of translating notions of ownership of hunter-gatihesocieties into property rights. As
suggested by Anderson (1998), among the Siberiadeer hunters the legitimacy of
extracting resources, such as meat and wood, &rcated around their knowledge of
the local environment. Entitlement to resourcesland among hunters is usually a
dynamic process based on mobility, access to gagtiories, reciprocity with non-
human beings and knowledge of the physical surrogsd Both hunter-gatherer and
pastoralist societies are extremely mobile ands$tattempts to crystallize territorial
rights are at odds with local modes of livelihootiscess to the physical resources of
these societies has been historically restrictealitih the expansion of landed
properties. Land restitution programmes readdtasgast injustice by returning land
to their original owners, even though people like Kluane have never thought of

themselves as land proprietors.

Land restitution affecting farming communitiesharacterised by a different set of
concerns regarding the definition of ancestral propthan that associated with
pastoralists and hunter-gatherers. In particulaipns of individualised ownership are
recurrent in numerous farming societies, despitddbk of a legal system centred on
property. In numerous societies land tenure encesgzausufructuary and use rights,
individualised ownership and collective entittemsemtand (see Hann 1998). Even in
these cases, where notions of land ownership aremplated, boundaries are shifting.
In the previous chapter we have seen how beforamghidution of thereduccion
Mapuche people clearly identified th&iwiin,and yet those families who were willing
to relocate away from their kindred could do sahwite consent of tHenko headman.
| contend that the coexistence of notions of lawdership and the lack of historically
stable boundaries among indigenous farming commegriias contributed to the
tendency within agrarian reforms and indigenousl lastitution programs of treating
land for farming communities essentially as a qgfiabte resource.

The history of both agrarian reforms of thé@®and 70s and more recent restitution
programmes in Latin America, illustrate how diffier@ational legislations tend to
provide compensation mechanisms for land dispossessterms of land subsidies

rather than restitution of specific tracts of laimtis is especially clear in agrarian



reforms of the 1960s and 1970s, whose main goatheasedistribution of land. For
instance, the Peruvian agrarian reform, which begd®68 with the populist regime of
Juan Velasco, was designed to expropriate land faoge holders with the aim of
eventually instituting official farming communitieghere the local indigenous
population could settle (Nuijten and Lorenzo 200%je transference of land from
landowners to indigenous communities who had sedféaind dispossession was carried
out by Peruvian state officials with no attentiaidpto the significance of local

belonging and, needless to say, connections tcstateerritories.

In the last two decades, land restitution paognes have emerged as administrative
processes regulating territorial claims by indigempeople, rather than a planned
policy of titling and land redistribution. Land thia returned to indigenous communities
is usually conceptualised as landed property tlzet last to settlers. As in the Chilean
case, the issue of ancestral boundaries is comgdikcause boundaries are necessary
to define a tract of land as ancestral propertgoidingly, the collection of evidence is
necessary not only to prove historical occupanayaktso the presence of a concrete
historical property. The implications of translatiancestral into property boundaries for
indigenous claimants is the central point of thiagmter. | believe that a focus on
governmentality and citizenship in studies of lagstitution affecting farming
communities offers a privileged look at state poatawork (Nuijten and Lorenzo 2009
and Tiedje 2009), but it leaves aside the anabfsise engagement of indigenous
people with Western concepts and processes, wviltbisame restitution programme.
This concern is central to this chapter. The follaysections will illustrate how the
translation of ancestral land into property bouretathat is implicit to the Chilean land
restitution, is better understood within the widentext ofwinkaMapuche relations. In
particular, the significance of ancestral boundaisereflected in the use of colonial

documents and cartography by indigenous claimants.

Land restitution will not be treated as theenenposition of Western notions of
property, as in the case of hunter-gatherers,diber as the context in which
indigenous people are actively involved in the station of ancestral boundaries into
legal limits. This process is problematic for Mapeclaimants, especially since the
legal principles and procedures they are forcddltow are designed to restrict and
control how many claims to ancestral property agarded as legitimate. This is
common feature of all land claims. As suggeste&ibsch, “the institutionalization of



forums and legal statutes through which they agamized — tribunals, truth
commissions, land rights hearings, and heritagslign — influence the form and
content of the claims that are advanced (2001:1I4ty.local ethnography of the claim
of Comunidad Contreras will clarify how land claig® characterised by the
participation of indigenous people, rather thanrtrede as mere objects of
governmentality. This view is consistent with iqetations by Mapuche residents, for
whom land claims are generated by their autonoraotisns. We can now move to the
next section, in which the major implications of flegal frameworks of the Chilean
land restitution programme will be discussed as@essary introduction to the
ethnographic account of the land claim of Comuni@adtreras in Section 3.

5.2 Land restitution in Chile: development or restoation?

This section aims to show the legal premises ofélk#tution programme and their
consequences on the process of claim-staking agatiaBons between claimants and
the State. It will also clarify how indigenous dhaints and state officials see the same
process, land restitution, in different terms. ugtstart with a brief historical overview
of the Chilean legislation on indigenous land idearto contextualise the trajectory that
led to the restitution programme established in31$nce the implementation of Law
4.169 in 1927, the jural system regulating land esship among the Mapuche has
gradually introduced mechanisms favouring private and ownership of land within
thereduccién The various laws that followed Law 4.169 hadghared objective of
promoting individualised relations between Mapufdreners and the State, and thus
bypassing the representative authority of l@ealiques These laws also established a
special court namedluzgado de Indigsvhich allowed the possibility of indigenous
communities demanding the restitution of land thas recently expropriated by estate
owners through illegal contracts and extensionroperty boundaries. The number of
land claims successfully won by Mapuche communitias minimal and land
restitution remained an irrelevant issue in thendgeof the Chilean state for most of the
20" century (Bengoa 2000 and Coretaal. 2005).



This remained the case throughout most o§étend half of the Z0century. The
Mapuche population was the main target of publiccps directed towards the entire
rural population. In particular, social reforms spored by the Christian Democrat
government led by Eduardo Frei Montalva (1964-1%4@) the following socialist
coalitionUnidad PopularfUP) represented by Salvador Allende (1970-1978)ed to
tackle economic deprivation in the rural populatiegardless of ethnic affiliations. This
objective also informed the Agrarian Reform, whitgigan with Frei's presidency in
1964 and was further expanded through an incredsad expropriations during the
UP government (Steenland 1977). This programmedeagned to expropriate
uncultivated land that was part of large properi@sfundio Sp.) and redistribute it

among rural workers.

Land redistribution in the 1960s and earlyd®a@ffected Mapuche population only
marginally, as land was generally transferred &ftnmer workers of the expropriated
properties. Beneficiaries of the Agrarian refornrevgrouped in different
asentamientgsadministrative entities created by the CORM(poracion de Reforma
Agraria) and received individualised titles within thelectively administered unit to
which they belonged (Corres al. 2005). Only those Mapuche residents who were
employed in large estates affected by the AgrdRaform benefited. Mapuche were
generally a small minority within thesentamientqsas residents of indigenous
communities tended to be employed in nearby estatigsfor occasional and short-
term tasks, rather than for wage labour. As disatigs Chapter One, Mapuche
residents were enthusiastical about the prospe&grian Reform, but their
expectations contrasted with the eventual factltrat redistribution affected primarily

Chilean workers.

The first attempt to institute a land restdotprogramme materialised in 1971, when
a special commissiorlComision de Restitucion de Tierras Usurpgdaas assigned
with the role of settling existing land claims, aatdhe end of 1972 the Indigenous Law
17.729 established legal mechanisms for the réstitwf historically usurped
indigenous properties (Correa 2005: 159-200). Algioa handful of agricultural
properties were transferredReduccionebetween 1971 and 1973, the extent of the
Indigenous Law was limited. On September 1973 Alé&s government was

overthrown and, soon after the installation ofthigtary regime of General Augusto



Pinochet, many public policies including the AgaarReform were overturned. In
numerous cases expropriated land was returneddge land holders and the military

regime denied there was any legitimacy in Mapueld kclaims.

Land disputes remained latent until 1990, wietarn to democratic rule coincided
with the emergence of a vast network of Mapuchamiggations whose objectives
included the restitution of disposed laRdesident Patricio Aylwinthe candidate of the
left-wing coalitionConcertacion de Partidos por la Democracizas endorsed by
Mapuche organisations due to his electoral promsiseaplement collective rights for
this minority (Richards 2004:129). In 1988 Indigenous Law 19.253 introduced new
forms of protection against land usurpation witthia recently renamed Indigenous
Communities. Most importantly, it established atsysof land compensation for the
loss of ancestral territories. The Fund for IndgenLand and WateFondo Tierras y
Aguas Indigengsa department within CONADI, is responsible fioe @allocation of

land properties.

The guidelines for the land restitution pragnae are established by Article 20 of
the 1993 Indigenous LaW This article introduces a programme of land suyo&r
indigenous communities, which encompasses bothgbignment of land as a form of
economic aid and mechanisms for the resolutioamd ldemands and disputes with
non-indigenous owners. Two distinct sections oft20, named Letter A and B,
regulate the allocation of land subsidies and #gohation for ancestral land disputes.
According to Letter A, parameters regarding lewdlpoverty, possibilities of
employment and quantity of owned arable land detegrthe allocation of land
subsidies to indigenous applicants (which can faaraly, a group of families or an
entire Indigenous Community) as the legal repredmet of the residents of one rural
community. In case of a successful application)ieppts often receive land away from

their properties and thus move away from their camity. An average of 14 hectares,

> While this legislation does not discriminate among indigenous groups in Chile, the vast

majority of subsidised agricultural land is given to Mapuche applicants. Generally, negotiations
over existing land disputes exclusively concern the Mapuche population, as dispossession has
been a relatively recent process in Southern Chile, coinciding with the arrival of Chilean and
European settlers at the turn of the 20th century. In contrast the Aymara, the second largest
indigenous population in the country, has suffered relatively limited land loss.



an amount regarded by CONADI as sufficient forgbbsistence of a family, is
typically given to each househdfd

Letter B of Article 20 regulates the arbitoatiof land disputes involving
landowners, the Chilean state and Mapuche comresrthiat are claiming the
restitution of specific tracts of land lost in tlast two centuries. According to this
article, one of the main objectives of the Fundifmligenous Land and Water is the
“financing of mechanisms for the resolution of lgmmdblems”. Since this thesis is
concerned with the process of negotiation andtugtn involving the Chilean state, a
brief description of the legal system regulatingdalaims and their arbitration will
serve as a necessary introduction to my subsegismnitssion on ancestral boundaries

and the use of colonial documents by Mapuche contraan

Arbitration is a long process that is formaityncluded with a land compensation
assigned by the Fund for Indigenous Land and WAwespecified in the internal
regulation of CONAD1®, a successful claim must have passed throughf2etit
procedures that are divided into four phases. ireeghase, Applicability
(Aplicabilidad), concerns the initial assessment of the legalrastdrical evidence
presented by the claimant community and is conclwdéh the approval of the case.
The second phas¥i@bilidad) refers to the selection of a suitable propertgedater
transferred to the Indigenous Community. While camities generally demand the
restitution of their ancestral land, land properiie other rural areapiedio alternativo
Sp.) can be transferred as a form of compensdtiahe third phase of Feasibility
(Factibilidad) CONADI functionaries and land owners negotiateghiechase of the lot
to be transferred to the community after the cotiguteof agronomic reports. The last
phase, RealizatiorCncrecion)refers to the closing of the deal that occurs wden
notary records the new property title of themunidad Indigenan the local cadastre

(Conservador de Bienes Raiges

Statistical data on land subsidies portragemario of intense and stable activity
since the institution of the land subsidisationgseanme. Between 1994 and 2006,

" This measure is expanded to 20 hectares in certain areas where the soil quality is poorer.

%9 Information available at: http://www.conadi.cl/documentos fondotierras/flujogramaeve.pdf.




96,206 hectares have been transferred to 8,619 dthedamilies. The majority of this
land (72,286) has has been subsidised accordibgtter B of Article 20, which
regulates compensation concerning “land under lgigauite®®. The Chilean State has
invested an unprecedented amount of public fundewelopment projects targeting
indigenous minorities and land subsidies have hieaeifarge numbers of Mapuche
families. Nonetheless, the handling of negotiati@garding land disputes is subject to
severe criticisms from Mapuche people. Specificalg complex bureaucracy involved
in land restitution has deterred numerous Mapueants from entering land

negotiations.

My earlier summary of the administrative prdwees regimenting land claims does
little justice to the complexity of this processisl easy to get lost in its intricate
passages and, in many cases, the transference pfdperty occurs many years after
the Indigenous Community has presented its claime. li6t of cases still under review is
long, and frustration stirred by this long processasionally turns into enraged
protests. The failure of the negotiation processroleads to the adoption of forms of
protest, such as land occupatiotm(asSp.), which have been repressed through
military intervention and the application of argrtorist laws that imply the suspension
of many civil liberties for alleged culprits (Baailgipo 2007: 149). Occupations of
CONADI offices in Temuco are frequent occurrenaed are also related to the
constant bureaucratic obstacles and the oftenldostinner in which Mapuche farmers
are received in these offices. During my stay int8ern Chile | withnessed several
frustrating trips by the representatives of Comadi@ontreras to the head offices of
CONADI in Temuco, where they could not be attentteddecause of the absence of the
relevant functionaries. Obstacles, such as typdugaperrors in the registration of

applicants, can also dramatically slow down theene\of land claims.

As pointed out by Fay and James (2009:ahy restitution programmes might
generally produce unintended consequences by arigrg on existing relations of
property. The bureaucracy behind land restitutro€lile has not only caused the
failure of numerous land negotiations, but has glwerated inflation in the land

60 Information available at http://www.conadi.cl/ttierras/pdf/subsidio%20individual%20art%

2020a%201995%202006%20060507.pdf and http://www.conadi.cl/ttierras/pdf/subsidios%20
comunitarios%20art.%2020%20a%29%201995-2006%20060507.pdf.




market of Southern Chile and created the possilioit clientelist relations and political
favouritisms. The first consequence of the landitteégn programme depends on the
legal premise of the 1993 Indigenous Law, accortlinghich ancestral and historically
disposed land can be allotted to Mapuche commuratidy if the landowner agrees to
sell his property. In many cases, CONADI can comspgcommunities whose land
loss has been proved with an alternative propergdio alternativaSp.), if the owner
of the disputed lot is not interested in sellingdturing a meeting in Temuco, CONADI
functionaries explained to the representativesah@nidad Contreras that the initial
resilience of many landowners to sell their propentght depend on their expectations
of the possible increase in the value of their prgpas a consequence of the State
intervention. The urgency of settling a vehementldispute between a Mapuche
community and a landowner might not only lead toae decisive role of CONADI in
the negotiation, but also to an increment in theepoffered by the State to the land
owner for the demanded lot.

The other unintended consequence of the lestitution programme is the
emergence of complex clientelist networks involviigpuche representatives, state
functionaries and rural communities. During my stagouthern Chile | heard
numerous rumours on state functionaries who haxaufad the allotment of land to
communities with whom they would later form parstep for agricultural activities.
Legal action has also been taken against a fewituaries who benefited themselves
with land subsidies. In numerous cases the suafdéasd appeals depend on the
support of CONADI councillorsconsejerosSp.). This agency encompasses both an
appointed board and a council that is formed bygerbus candidates elected by
indigenous people across the entire country. Cdoreican often influence the
allotment of subsidies and thus favour those comtiesgrthat have politically endorsed
them. Clearly while land restitution is theoretigadarried out according to objective
parameters, such as historical evidence of laqubd&session and standards of poverty,
the market and local political networks are deteing factors in the way land is

transferred to Mapuche communities.

Chilean land restitution has been the objébiaosh criticisms by both indigenist
organisations and conservative political forcesywbom allocation of land subsidies to
Mapuche communities is considered a form of disicration against impoverished
rural Chileans. The Indigenous Law is criticisedantrast by indigenist activists. In



particular because the restitution programme isansobmpanied by the recognition of
indigenous rights over the extraction of resouindsecal areas, and land subsidies are
primarily given to small groups of families regagsk of their original connection with
the ancestral land (see Aylwin 2002a and 2002b J@stituto de Estudios Indigenas
2003). The controversial relocation and divisiortM#puche communities through land
subsidies will be discussed in the next chapternéa | would like to draw attention to
the recurrent criticism of the restitution programthat concerns the use of proof in the

review of land claims.

As indicated by the Commission for HistoriGalith and New Deal (2003),
compensations should be mainly directed towardsetltommunities that had suffered
substantial loss of land that used to lie withia libgal boundaries of threduccion
established at the turn of the™@entury. Such a legal premise implies that thde@hi
state has not questioned the 1861-83 military ilovasf Mapuche territory by the
Chilean army and the subsequent jural understantlaighe land is legitimately state-
owned (Toledo 2005). Significantly to the scopéhad chapter, the use of evidence
accepted by the Chilean state significantly restfidapuche communities' ability to
claim their disposed territory. According to guidels of CONADI, legal documents
and titles of property are regarded as primaryewe, over archaeological proof of
historical occupancy and oral sources. Land regiriun Chile is not different from
most other programmes, in that claimants are askptbvide evidence for land loss
based on documents that were initially composdddibimise dispossession (Fay and
James 2009: 6).

As seen so far, the land restitution progranmr@hile is characterised by complex
bureaucracy and highly regulated use of evidenbes@ features create numerous
difficulties for indigenous claimants, who are oft@rced to depend on the assistance
of legal organisations and involvement in clierstietelations with local politicians. The
restrictions on the use of evidence posed by thiwgon programmes also determine
the legitimacy of each land claim and the geogmrapiktent of demanded territories.
Having said this, it would be a misrepresentatmddscribe Mapuche land claims by
focusing exclusively on the limitations imposedtbg State. As the next section will
illustrate, Mapuche land claims are creative initierpretation and use of proof for
land dispossession. This point is confirmed byfétoe that Mapuche communities and
the Chilean state refer to the same process ofristdution in different terms. While



for CONADI indigenous communities are consideregrécipients of a development
programme centred on land subsidisation, Mapucheramities frame negotiations
with the Chilean state in terms of land restorat®milarly, land claims are described
as strugglelgcha Sp.) rather than applications for land subsidies term commonly
employed by state officials. A short anecdote dastrate more clearly divergences in

the interpretations of land claims by Mapuche chaits and state officials.

During my stay in Southern Chile, numeruis#ts to the offices of CONADI in
Temuco and conversations with the neighbours otiBadn Contreras confirmed this
impression. As stated in the institutional missstbilCONADI, the main objective of this
agency is to “contribute to the economic and caltdevelopment of indigenous
people”. In one occasion, | had the chance to asewsith a CONADI official about
the controversial issue of land restoraticgc(iperacion territorialSp.), a term used by
Mapuche activists to describe the wide range abastaimed at the restitution of
ancestral territories. | was quickly reminded tinet term restoration holds little
meaning in the work of CONADI: “The Chilean Statsed not recognise the expression
‘territorial restitution’, but rather ‘purchase laihd’ (compra de tierra Spfor
indigenous communities”. He also explained thatetkigression ‘communities in
conflict’, often heard in the media, is also a terat used by CONADI. ‘Property in
legal contention’ is a more adequate expressiatetime the wider context of Mapuche

claims.

This explication is more than a concern oveapimg. The self-definition of the role
of CONADI in settling Mapuche land claims is sigo#nt, as it reveals how Mapuche
communities and the State see the same proceseeditfy. Ultimately, divergent
interpretations on land claims illustrate how Mapeiclaimants see their engagement
with the Chilean state as an active process. letwhthat Mapuche interpretations of
their participation in land claims are consisteithvihe possibility for the adoption the
jural language of property to strengthen demandmoéstral land restitution. As the
following section will show, this process is cewtien the problematic translation of

ancestral boundaries into property limits.



5.3 Boundaries, cartography and ancestral land

5.3.2 The land claim of Comunidad Contreras

This section will expose the main argument of thapter, namely that the
translation of ancestral boundaries, which are dricam experiences in the landscape
and oral accounts reinforcing perceptions of rooésd to théuwin into property
limits is achieved through the interpretations abaial cartography and maps. The
local ethnography will also suggest that the geolgical demarcation of ancestral
territory implies that non-indigenous ownershidasfd at the border of ‘ancestral
community’ is legitimised. Suggestions on the ukthe jural language of property,
which was the focus of Chapter 4, will be contelsea within my analysis of land
claims at the end of this section. Before focusinghe delineation of ancestral
territories by means of oral history, experiencethe local landscape and the adoption
of the language of property, it is constructivédtmfly recount the history of the land
claim of Comunidad Contreras to clarify how Mapucbhenmunities are actively

involved in the crucial phase of claim staking.

The residents of Comunidad Contreras destniie land claim as restoration
(recuperaciornSp.), while 'the land issue' is the expression useseryday
circumstances to refer to activities related ts firocess. Land restoration thus
encompasses the recruitment of members, the gaghefrievidence, the formation of
alliances with NGOs, Mapuche organisations ande@hilintermediaries, the phase of
arbitration with CONADI functionaries and variousihs of mobilisation that are
employed when negotiations are particularly slohisTprocess began in 2005. At that
time the residents were all already familiar whle programme of land subsidy run by
CONADI through TV news and rumours about the clanhsearby communities. Most
residents were thus aware of the possibility ofeatipg for land restitution, but little
was known about how to put forward an effectivensldn fact, their community lacked
the contacts with councillors and functionarie€@NADI that would be needed to

facilitate the review of their claims and the feliog phase of arbitration.



The decision to embark on the long and cdatig claim came with the election of a
new community councildjrectivaSp.), whose members concurred on the possibility o
having their ancestral land returned through tigallenechanisms introduced by the
1993 Indigenous Law. As seen in Chapter One, tigémous Community is
represented by a few representativddagentesSp.) elected by the assembly of the
community. In this case, the main ground for trec®bn of the new council was indeed
the articulation of a claim for land restitutiorhd months following the decision to
begin a land claim proved very hectic. It was aaesplead belief among all residents
that the success of their appeal depended on gpodwof the entire community and the
legal assistance of NGOs and indigenous organisatithe participation of all
neighbours was indeed necessary not only to finaasty trips to Temuco, where
CONADI and most NGOs are located, but also forditganisation of large meetings
and forms of mobilisation that would help theiricia.

In the first months the efforts of the comntyriocused on the recruitment of
members for the land claim, who would be benefitéd land if the claim was
successful. The process of recruitment was far fnaproblematic. Old tensions among
neighbours, such as those that divided the commbeiiveen supporters and dissenters
of Pinochet’s military dictatorship, had to be leé&hind. Many neighbours were
sceptical about the success of the community agpehtegarded it as a waste of time
and money. A main reason for the reluctance taguaate in this process was clearly
related to old suspicions towards the Chilean Statd more generally towards the
winkas As emerged in several discussions during myist&educcion Contreras, most
neighbour's experiences with functionaries andllpohticians were marked by
occasional alliances during political campaigns prainises that are never fulfilled.
Several stereotypes associated withwitkaare also echoed in reflections about the
Chilean state: “the State always cheats ab&§tado nos engargp.) is an expression
that can be heard during discussions on the latelare programmes targeting the
community. Another reason for the reluctance of soreighbours to participate in the
land claim was their worry about the prospect obaflict on estate owners who were
also their employers. Especially in those areab@tommunity that border on large
estates, many residents had been employed as wagera/for generations and feared
the loss of their jobs as a retaliation against thgproval of the process of land

restoration.



Despite the efforts of more active memberthefcommunity to convince their
neighbours, roughly twenty households decided mbetinvolved in the claiffy
Eighty six residents, all of them holding the afficcecognition of indigenous affiliation
(Calidad Indigenawere recorded as membess¢iosSp.) of the Indigenous
Community, an official representative body that Wdoact as a legal entitpérsona
juridical Sp.) during negotiations with CONABI Most members were living in the
reduccion, while roughly thirty were either resiglim the capital Santiago or in nearby
urban centres, from which they frequently travefi@devents and meetings. In order to
ensure equal redistribution of land among famili¢lseir claim was successful, the
assembly agreed that each household could haveoorlpeneficiary from each
generation. Meanwhile Comunidad Contreras soughletpal support of two influential
organisations in Temuc&undacion Instituto Indigena non-governmental agency
affiliated with the local bishopric, ardbservatorio de Derecho de los Pueblos
Indigenas a research institute specialised in indigenagistsi These affiliations were
also facilitated by the expertise of three memlbétie community who work for
NGOs located in Temuco. Once the phase of recraitmvas over Comunidad
Contreras began the collection of evidence forttleim, the phase this chapter is

mainly concerned with.

In the official appeal for land restitutiontgarward to CONADI, Comunidad
Contreras demanded the restitution of 1200 hectacased primarily outside the legal
boundaries of theeduccidnestablished by the 1884 collective titletglo de Mercell
The territory claimed lies within the four largeases fundosSp.) of El Panal,
Pichinco, La Colmena and El Huadaco. None of tlessates were claimed in their
entirety but only those sections of each propdréy are considered part of the
“ancestral community”. Two watercourses, the Huadaeek and the Quino river are
taken as the “natural boundaried&glindes naturaleSp.) of the historically occupied

territory.

The case of Comunidad Contreras was not anazees Their demands concerned
land that was not included in the original extensié thereducciénrecorded by the

® According to a census in 2008, the number of households in Reduccién Contreras was 100.

®2 This number was later reduced to 85 for the expulsion of a member involved in a dispute over
the administration of collective water for the community.



1884 collective title. The ancestral land claimgddontreras was lost before the
institution of thereducciénand the Chilean state never assigned them thitotgras
property. As seen in the previous section, priastgiven to evidence based on legal
events and expropriation of land can be easilyssegewhen it is within the recorded
extension of the original collective title ®ftulo de MercedIn the case of Reduccion
Contreras, only 60 hectares were lost to nearlatessthrough the illegal trespassing of
fences ¢orrida de cercdSp.), while the rest of the ancestral land wapatisessed
before 188%. Accordingly, the claim of the Contreras resteltlyoon archaeological

evidence and oral-historical accounts.

According to the guidelines of CONADI, the doyment of archaeological and
anthropological reports is discretionary and theygenerally reviewed in the initial
assessment of every land claim. The council ottmmunity contacted the
archaeologist José Saavedra to provide empiri¢alttiat could prove historical
occupation of the demanded land. In August 200&thkaeologist conducted a
preliminary survey on one ancient cemetetyun Map.) located within the estate El
Panal. A CONADI official was present during the tday investigation, during which
members of the community were invited to walk abthre site to look for fragments of
stone tools. In the final report Saavedra conclutiatithe retrieval of a few examples
of material culture indicated the probable presasf@n ancient site and recommended
further excavatiotf. The report was included in the appeal of Comuhi@antreras and
was eventually reviewed by a commission of CONADic@ls, who did not agree with
the conclusiveness of the evidence collected irattoeent cemetery and analysed by the
archaeologist, in regard to the ancestral occupatiadghe demanded lot. Oral historical
sources were collected in short reports compilethtigenous rights organisations.

Similarly to the archaeological report, these metiies were collected in order to prove

63 In 2008 Reduccién Contreras extended for 712 hectares, 58 hectares less than the

original property title instituted in 1884. In a 1952 map, when titles of private property were
assigned to all residents, the reservation extended for 724.8 hectares. As in other Mapuche
communities, expropriation of land has been a gradual process.

% Seventeen ceramic fragments and parts of mortars (mano de moler Sp.) were found. The
majority of collected lithics presented clear signs of human intervention, such as surfaces with a
brown engobe (a clay slip covered by metal oxides or stains indicating domestic use of the tool
and its exposure to induced heating). All the fragments were found in a 20 metres radius. The
council of Comunidad Contreras keeps a copy of Saavedra’s report.



the historical occupancy of land lying beyond tbgal boundaries of the community.
Finally, theTitulo de Mercedthe earliest cartographic representation of Reidac
Contreras, was included in the appeal. The intéapom of this historical document

will be discussed in the last section of this ckagEor now, let us continue with history

of the land claim of Comunidad Contreras.

On February 2007, a few months after the sabionm of the appeal, CONADI
officials acknowledged the legitimacy of the claaihiComunidad Contreras. This was
an important step as it officially inaugurated ghh@ge of negotiation over compensation
for land los&®. Nonetheless, the beginning of the new phase byeans meant that a
solution to the land claim was likely In fact, cugithe phase of negotiation several
obstacles typically emerge and slow down the pmoésestitution. Moreover, the
demanded properties can theoretically be trangfeéa®ther communities by CONADI,
and landowners might abandon negotiations ovesaleeof their properties at any time.
Comunidad Contreras entered this phase knowinlgeodlifficulties experienced by
nearby communities. There are various reasonfhiéraluctance of CONADI to fully
satisfy the claims of this community. As explaifigda council member, functionaries
are generally reluctant to find a quick solutiorckams over ancestral land, because
such action would convince more and more commumitelemand the restitution of
their land. On occasions | was told by residentReduccion Contreras that the division
of Mapuche communities, caused by the relocatidiamilies benefited with land
subsidies, might be another of the Chilean stategegies to break down Mapuche
mobilisation. Finally, Comunidad Contreras was sugiported by any CONADI
councillor or functionary. As seen in the previeestion, clientelist networks between

claimants and officials are common.

As predicted by most residents, numerousatlifies were encountered during land
arbitration. Only two of the three owners of thendeded tracts of land were willing to
sell their properties to CONADI. At the time of wimig, the claims to sections of lands
that form part of the estates Pichinco and La Calremain unsettled, as these lands
are not on the market. While some residents aldengito take more decisive steps to

®  An official document released by CONADI as Resolucion N. 9 of February the 5" 2007,

“legally acknowledged the historical rights [of Comunidad Contreras] because they could
establish territorial loss”.



demand restitution, others believe that their ¢ffehould focus on the other two
properties while waiting for a possible changehia intentions of the estate owners.
Negotiations over the other two properties alsagdoproblematic. Despite the
intention of their owners to sell the estates oa#aco and El Panal, numerous
obstacles including the lengthy negotiation overphice of the demanded property,
slowed down the process of restitution and causeddrations to mount among the

members of Comunidad Contreras.

At the end of 2006, tensions with CONADI eatadl after the news that the estate of
El Panal, demanded as part of the ancestral tgraiothe community, had been
transferred to the distant Comunidad Paillacoy. ddv@roversial relocation of this
community, which will be described more at lengthhe next chapter, led to an
intensification of the collective activities of Camidad Contreras, including meetings
with influential political figures in the city of@muco and in the capital Santiago, and
forms of mobilisation, such as road blocks andat®upation fomaSp.) of the
CONADI head offices and part of the disputed propef El Panal. These actions were
successful in accelerating negotiations with théeah authorities, and the case of
Comunidad Contreras was eventually scrutinisedigly bfficials within CONADI. At
the time of writing the dispute over the ownersbiifizl Panal remains unsettled, despite
advances in the arbitration. In contrast the cl@nEl Huadaco had a positive outcome.
In June 2008, 365.64 hectares of this property wettgned to Comunidad Contreras,
an event marked by the celebration described inntineduction of this thesis. The
property is currently owned by the Indigenous Comityuand is agriculturally
exploited through half-share agreements with agahilmachine owner. As the
assembly of the community previously agreed, tlop@nrty will eventually be divided
into individualised lots to be distributed among thembers of the Indigenous

Community.

In sum, the ethnographic account of the ldaohrcof Comunidad Contreras
illustrates both the restrictions on claim-stakimgosed by the land restitution
programme, and the ability of indigenous commusiteframe their demands
according to the guidelines provided by the Chils@te. As in other restitution
programmes, “the preponderance of state power en# state to dictate the
conceptual assumptions underlying the land claiocgss and the rules by which
negotiations will proceed” (Nadasdy 2009: 87). Melpeicommunities involved in



property disputes, however, do not see the restityirogramme as a mere endowment
of land. The residents of Reduccidén Contreras pmétrtheir involvement in the
restitution programme by drawing attention to tfadility to use the legal mechanisms
of the restitution programme. Legal documents asidrgal cartography are used to
delineate ancestral territories. Nonetheless, bauesl of ancestral land indicated in
land claims are not simply arbitrary divisions ahdl. Through oral accounts associated
with the ancestry and experiences of local dwellgingsical boundaries are able to
reinforce perceptions of areas as either aliemumilfar. Land claims lead to the

translation of these significant features of thmaldandscape into property limits.

The following paragraphs will focus on the @utation of* ancestral” and “natural”
boundaries in Reduccién Contreras by means of dlmegnories and experiences in the
local landscape. They will illustrate how the at@doundaries indicated in the land
claim of Comunidad Contreras are compelling featfethe local landscape, inasmuch
as the experience of local dwellers and accountiseopast associated with these places
simultaneously reinforce relatedness with certants of land and perceptions of land

lying beyond physical boundaries as unrelated.

5.3.2 Ancestral boundaries and the local landscape

Two watercourses are seen as the boundaries ofthe@stral territory among those
living in Comunidad Contreras. The Huadaco creek @iutside the limits of the
Indigenous Community and is considered the nortbetmdary of the “ancestral
community”. The Quino river is the Southern limittbe Indigenous community and
estates lying on the other side of the river haaxenbeen considered part of the
ancestral territory. While present and past adtigiteinforce ideas of a historical
relation between the Huadaco and different germratf residents, oral accounts
concerning the danger of crossing the Quino riearforces a sense of unrelatedness
with land located on the other side, which indeeedat subject to land claims. The
ethnographic analysis of experiences, practicesaandunts associated with the two

watercourses will confirm this point. Let us starth the Huadaco creek.



This creek is located roughly one kilometretihh@f the jural border of the
community, which corresponds to a straight linenrag for almost 5 kilometres. Oral
accounts and customary practices remind the resiadénhe significance of this place
for their ancestors. Firstly, the Huadaco holdtelimportance for agricultural and
domestic activities. As my host Liscan explained®,wedakocan be translated as bad
water, and indeed the torpid water of the Huadasortever been of use to local
residents. Before the construction of a well iniddle of thereduccionin the 1980s,
those who lived near this watercourse still preféiio go to the Quino river to gather
water. Nonetheless, the Huadaco creek is far freimgoan alien place and its

significance emerges in relation to customary jcastand rituals.

The watercourse is surrounded by native \aiget and the only cinnamdrees
(Drymis Winter) grow here. Although the Huadaco creek is rar&ited at other
times, it is a crucial part of the organisatiomgfllatun rituals. As seen in Chapter 5,
canelas orfoyeare not only known for their therapeutic functipbst also for their use
in rituals, especially thegillatun. The extraction oaneloleaves is necessary for the
erection of a newewealtar, a practice known asnun rew& Moreover, before the
ngillatun ritual starts old branches need to be replacell fnesh ones, an activity my
informant described as “the renovation of te€'. Before a largengillatun held in
March 2008 a group of residents accompaniedatieo of the community, Nely, as she
had requested volunteers to help extract branal@sgdan earlier community meeting.
The cutting oftanelobranches is accompanied biadlipun, an incantation in which
the deityChao Diosor Chao Ngenecheis asked for permissiao cut the tree. This
ritualised permission, which most neighbours sadus accompany the chopping of
any tree, is necessary to avoid repercussions tierspirit master associated with the

particular tree (see Chapter 5).

Trips to the Huadaco creek are not a receruroence in the community. While
many neighbours have never visited this watercotinese residents who had been
involved in the organisation of tmgillatun in the last decades have always associated
this location with the extraction einelobranches. The trip to the Huadaco creek is

®  This ritual, which will be discussed more thoroughly in Chapter 6, is also known as rewetun

in other rural areas.



seen as an example of the strict reproductionaxélpractices inherited from the
ancestors, which need to be reiterated with casegfahtion to details. The most
knowledgeable neighbours in Reduccion Contreras bagcribed the complex
ngillatun ritual to me as the way in which Mapuche peopleNgenechen for their well
being. Significantly, if the teachings of the artoes are not followed, residents believe
they will not receive those things they ask foridgrthengillatun, such as good
harvests and the restoration of ancestral landen/onko Nely asked for volunteers
among the attendees of a community meeting tolnaipn the extraction afanelo
branches, she reminded the assembly that thisigegdws been reproduced through
generations: “my knowledge comes from the pass,ithwhat the ‘ancient onelsg

antiguosSp.) taught me and my family”.

As seen so far, the significance of the Huadaeeks lies in its association with
practices that are thought to be inherited fromatheestors. Accordingly residents of
Reduccion Contreras envision this place as patief ancestral land. It is important to
remark that this watercourse is not simply concalged as a feature belonging to the
past of the community. Place namagrhapuMap.) have been the customary way in
which the Mapuche people have recorded their phlsierroundings and their
knowledge has contributed to the awareness ofxtemeof ancestral territories (Duran
and Catriquir 2007). Geographical features assediaith the past, however, are not
used instrumentally in the mapping of ancestrail I&ather they become important to
current dwellers through practices that reinforedatedness with the ancestry. Walking
towards the Huadaco creek to pedinelobranches is not a meaningless act. This
specific movement, which is conceptualised as @inratransmitted from the past along
all generations, exemplifies what De Certeau (1@#4ines as a “spatial story”, which
consists of the ability of the individual to signgpace through kinaesthetic activities.
As noted by Tilley (1994: 29), De Certeau’s conagfgpatial story draws attention to
the “art of walking as simultaneously an art of ®ousness, habit and practice, that is
both constrained by place and landscape and aatngtiof them”. In this case, the
Huadaco creek becomes known as a boundary of aaldesid not through information
unconditionally agreed upon by all residents, latiter through movement carried out

in the performance of practices associated witratieestry.

Land beyond the Huadaco creek is not thenggettir spatial stories associated with
the ancestral past. In fact, movement away froswhatercourse is performed every



time local residents need to travel to nearby toamegricultural estates for work,
purchase of goods and occasional visits to friamtkrelatives. Similarly the Quino
river, the other watercourse indicated as the ‘t@toaoundary” of the ancestral
community, is not only the legal boundary of thegamt Indigenous Community, but is
also regarded as the limit of the ancestral tewritd Reduccion Contreras. Local
accounts and perceptions of dangers associatedheittrossing of this river reinforce
the understanding of land beyond this watercoussaian. Let us move to local

articulations of this vital and yet dangerous weerse.

The Quino river, one of the rare topograpbtiires of the area without a
Mapudungun etymology, is roughly 100 kilometresgolRrom is origins in the
mountainous area of Curacautin, it flows on to lpeedhe major tributary of the
Traiguen river. This river has a fundamental roléhie agricultural and domestic
activities of the residents of Reduccion ContreEaging summer droughts, water is
collected for domestic use and animals are takémisovatercourse to drink. Two large
estates are located south of this river that hawembeen subject to the demands of
Comunidad Contreras. Older residents say that andapuche community, that
eventually disappeared during the 1861-83 war wighChilean army, was located in
this area. Segundo once shared with me an acdoairtté heard from his mother
several years ago: “there was a community on theraide of the Quino. Then the
plague Yiruela Sp.) began and in a couple of months the entinenmonity disappeared,

many Mapuche had to move elsewhere”.

For several generations, the crossing ofhimo river has meant entering the
world of thefundos characterized by exploitative working conditi@rsl ethnic
discrimination. Today several residents are wageers in the estates located south of
this watercourse, which they need to cross in a@esach their workplace. While the
Quino can be waded in the summer, in the restef/éar access to the other bank is
ensured by two log bridges built by the residefthe® community. Several threats are
associated with the crossing. The banks of the Quwer are particularly steep in many
points and its flow is always fast. Several fatadidents have occurred around this
watercourse, although deaths were more commoreipdbkt. Workers in thiendos for
instance, used to drink wine heavily after londtshand workers who were residents of
Reduccion Contreras risked falling while returntogheir houses by way of the log

bridges. Crossers occasionally disappeared in thi&ynwaters of this river, and while



in recent decades a more moderate consumptiorcatial has decreased the occurrence
of these accidents, the crossing of the Quino iisvstill treated with great caution.
Dangers can also be found in the thick forestatixtending around both banks of the
river. Mountain lionstfapial Map.) are thought to lurk in this area and althoug
contacts with humans are rare, people who encothmar remember the sight as a

terrifying moment.

The connotation of danger associated withGbmo river is also reinforced by local
accounts on the presence of a spirit mastemdgeako Examples of water sources
inhabited by threatening spiritual beings aboundtimerous societi&€s Among the
Mapuche most sources of water are thought to beitgd and controlled by the spirit
master of water which, similarly to other spirit sters, adopts the positive role of
preserving and caring for vital sources, and yatezsily be upset and act
mischievously towards human beings (Course 2005°4J3As discussed in Chapter 4,
all sources of water including ponds and cavessseciated with visions known as
perimontun However the different physical manifestationsh&fngenkoare generally
witnessed around larger watercourses and lakes.iJ ke case with the Quino river.
Since my arrival at Reduccion Contreras in 200%drd various stories about
mysterious apparitions of a half-fish womanifipallMap. orsirenaSp.)or the floating
skin of a black bullKtrt kullin Map.) around this watercourse. In most cases these
visions are very brief, and when witnesses brirenfts and relatives to the scene the

two creatures are nowhere to be seen.

All accounts are second-hand, as witness#sest visions usually die a few days
after the strange episode. | was told about the ofa child from Santiago who was
spending his summer vacation with his relativese @ay he rushed towards his
relatives' house to tell them about the preseneelnfil in the Quino river. A few weeks
after this experience the child died in the cagahtiago. | have heard a few accounts
on similar events and was often confused abountieepretations provided by different
tellers. Young residents do not know about theterise of thengenko,and some
residents in Reduccion Contreras treat these atsasriegendddyendasSp.).
Nonetheless the prospect of being in front of dnth® manifestations of thegenko

causes uneasiness among many residents, as theses yiresage future tragic events.

" Among the Australian aborigines, certain springs have been the site of disappearances

traditionally interpreted as abductions of humans by evil spirits (Strang 2002: 6).



Despite divergent interpretations, the Quino rigaultimately a dangerous boundary,
crossed in order to enter the alien space of ttatimneagricultural estates.

In anthropology much attention has been dremthe threats posed by transgression
into alien territories, since the seminal intuisasf van Gennep (1977[1909]) who
suggested that the natural boundaries, which caarbby passed without the risk of
supernatural sanctions, are known among local jadipul as the geographical limits of
their rights and prerogatives. Among the variougsptal boundaries, watercourses are
arguably the most compelling not only for theirilikty, but also because the physical
characteristics of water make this substance bitdhand potentially dangerous (see
Strang 2004, 2005).

In my area of research the crossing of riversot accompanied by rituals or specific
prohibitions. Experiences and accounts about tsequatribute, however, to a general
sense of danger and uncertainty associated wile kavers. The Quino river is the
setting of real threats and mysterious eventsyudioh the manifestations of tingenko
spirit. The liminal character of this watercourseeflected in its ambivalent nature as a
vital source for domestic and agricultural actastiand yet a dangerous boundary
leading to an alien space. As Tiley points ouguibdaries are to do with creating
distinctions and marking out social oppositionsppiag social and cultural difference
and Otherness” (1994: 17). This is certainly theecaith the Quino river, which
separates the place of origins of the residenBeofuccion Contreras with land owned
by thewinkas As previously mentioned, land beyond the Quinerrhas never been

considered “ancestral” and thus has not been objdetritorial claims.

As seen so far, both the Huadaco creek an@tineo river are significant elements
in the local landscape. Oral accounts and the exupms of current dwellers reinforce
the perception of these watercourses as the Iohitsetuwinshared by all residents of
Reduccion Contreras. Their connotation as bounsl@&irot predicated upon a codified
set of knowledge, but rather on the everyday engagéwith these topographic
features. As suggested by Escobar, “places canhamg boundaries in relation to the
activities of the people” (2001: 152). The Quinald@ne Huadaco are remarkably
different and yet share one common characteriStial accounts and practices
associated with these watercourses are concegdalssinheritance from the “ancient

ones”.



As seen in Chapter 2, relatedness with thestoxseand rootedness to tiusviinare
reflected in knowledge of the local landscape, Wiaften includes features located
outside the legal boundaries of the Indigenous Caonityrsuch as the Huadaco.
Ultimately physical boundaries are part of the atra¢ land because they are associated
not only with representations of the past, but algh practices and experiences such as
the pulling ofcanelobranches and the appearance ofnigpenkomaster spirit, which are
conceptualised as knowledge inherited from the kdngebf the ancestral land. Finally,
the ethnographic analysis of activities and repreg®ns associated with the Quino and
the Huadaco suggests that boundaries are notshk o anad hocconstruction of
ancestral land, imposed by the principles of tinel leestitution programme. Rather land
claims imply the translation of ancestral boundaneo property limits. This point will

be developed in the following subsection.

5.3.3 The mythical land on paper

As previously suggested, the most compelling chghefor those Mapuche
communities entering land negotiations with thel€in state is to provide
unambiguous evidence for the existence of a clelfyned ancestral property. This
challenge is shared by all indigenous populationslved in land restitution
programmes. As suggested by Abramson (2000a: Mhical lands are characterised
by the fuzziness or absence of boundaries andesrerglly ascertained by way of their
sacred centres. Sacred sites are compelling factergtittement to ancestral land and
their documented presence can increase the chahsescess for indigenous land
claims. This is also the case for Mapuche anciantbsites and ceremonial grounds,
which are generally presented in land claims agdesge of historical occupancy.
However these sites do not contribute to the gexdgeal demarcation of ancestral
territories. In fact, the influence of sacred cestgradually decreases with physical
distance (Strang 1997: 257). In contrast, “natbcaindaries” are persuasive means to
clearly demarcate ancestral territories, and id kelaims they are often mentioned as

evidence of the bounded character of the demamdeddf land.

As previously argued watercourses can indeecbbceptualised as boundaries of

thetuwln They have never, however, served to geograpfidalineate access to land



ownership. Accordingly, Mapuche claimants resoitigtorical documents and colonial
cartography to prove that their ancestral boundasiere indeed property limits. This
strategy ultimately strengthens land claims, buhwhe spatial restriction of ancestral
land non-indigenous land ownership in the immedsateoundings is consequently
legitimated. The next paragraphs will explore ey point through the ethnographic
analysis of the use of historical documents andrgal cartography. Let us firstly

clarify the use of the term “natural boundaries’aas/nonym for property limits.

There is no Mapudungun translation for thienténatural boundary”, which is likely
to be originally drawn from the usage of Chilead &uropean settlers at the turn of the
20" century. Early legislations on land ownershiptia tecently annexed Southern
Chile employed watercourses as property markersoring to Article 7 of the 1866
law, for instance, natural bordetsr(ites naturalesSp.) should be preferred in the
drawing of boundaries for both properties ownedétylers andeducciénegCorrea,
Molina and Yanez 2005: 47). Older residents in Retiuin Contreras say that large
estatesfindosSp.) generally extended from “river to rivedg(rio a rioSp.).

Historical research seems to suggest that ancéswaldaries were more fluid than land
claims imply. As recounted by Lorenzo Koliman a theginning of the fdcentury,
neighbours and their families who felt uncomforeainl areduccioncould settle

elsewhere, with the permission of thieinko headman (Guevara, in Mariman 2006: 54).

This possibility ended with the institutiohland property in the South and the
foundation of theeduccidnesilt is possible to infer that watercourses were
conceptualised as boundaries, as is still obsesvablay, and it is likely they served as
limits for the jurisdiction of residential groupedthe recognition of family use rights.
Nonetheless, watercourses had never been propaity &s they did not impede
families from resettling in nearby areas away fribwir kin. Their present connotation
of property boundaries is better contextualisedhiwithe history of contact witiwinkas
As in other colonial contexts, it was the presesfoehite settlers that sharpened

consciousness of access to specific lands (Jan@$s 200).

As seen so far, watercourses were not orilgicahceptualised as property limits,
despite their connotation as boundaries. The quesithus: how have they become
property limits in land claims? | contend that ttienslation has occurred through the
use and interpretation of colonial documents amtbgeaphy. A look at the land claim

of Comunidad Contreras can clarify this point. Thenmunity included the map



contained in thditulo de Mercedthe official title that instituteéReducciorni8b

Manuel Contreras in 1884, along with oral-histdrexaurces and archaeological data.
While this map simply proves the dispossessiomofhly 60 hectares from the original
extension of theeduccidn the objective of Comunidad Contreras was thetugisin of
those territories that were occupied before thiearof European settlers and were not
included in theTitulo de MercedThis historic document was clearly mentionechigirt
appeal for a different reason. The map of this titcludes not only the extension of the
reduccion but also its immediate surroundings. Accordingtys colonial document
was interpreted as the geographical acknowledgeaighe original extension of the
community. In other words, for the residents of &Raxidn Contreras thEitulo de
Mercedproved that their physical boundaries have beknagledged as property

limits by the Chilean state.

In theTitulo de Mercedhe land conceded to the foundiceriqueManuel Contreras
is highlighted in red (see Figure 13). The sigifitcharacteristic of this document,
however, is that a large area surroundingéueiccionis depicted. In particular the two
watercourses, the Quino river and the Huadaco cezekclearly visible. For my
informants this is the proof that the Chilean amas aware of the extension of their
ancestral territory, known to local residents tlgtowral accounts associated with the
“natural boundaries” of the “ancestral communit4% thewerkenJosé Contreras stated
during a community meeting, “Thigtulo de Mercegroves that we are demanding our
ancestral land. This is our right”. While the pmese of the Huadaco creek and the
Quino river in the this map is interpreted as #wognition of the role of these ancestral
boundaries as property limits, the Western anddea$torders of the ancestral land
indicated in the claim of this community are dragntirely from the colonial
cartography. It is plausible that the reliancelmmancient may for the Eastern and
Western boundaries is due to the lack of nearbgiphl/features that could be be

unconditionally acknowledged as ancestral boundarie

For the residents of Reduccion Contrerasfabtiethat the Chilean state
acknowledged the extension of their ancestraltoeyrithrough colonial cartography is
further confirmed by the jealous manner in whicks#hdocuments are preserved.
During my stay in Reduccion Contreras this documead constantly mentioned as a
proof of their ancestral territory, in both commiyrevents and meetings with state
officials and Chilean intermediaries. Although ttwincil of the community keeps a



copy of theTitulo de Mercedmost residents are not familiar with this mapichhs
held in the archive of the CONADI head office innTigco. A neighbour of mine in the
community told me that the recovery of a copy @ thap was a difficult task, and the

assistance offered by NGOs located in the cityeyhilico proved essential.

During my staying in Southern Chile | visitdete CONADI head offices on
numerous occasions and | was readily helped by@raps working in the archival
records, who were often glad to hear about a farelggerver interested in land rights. |
was also given copies of varioligulo de Mercedincluding the one of Reduccion
Contreras. Back in Reduccion Contreras, howevemabmembers and other residents
who had visited the offices of CONADI describedrie their uneasiness in this
institution and the unwelcoming attitude of Statedtionaries. On some occasions |
was asked to gather information from public offical¢hough in theory this information
was publicly available. During one community megtia council member thanked me
for gathering information from CONADI: “As Mapuchgeople in CONADI treat us
with great suspicion and look down at us. They gbuaelcome Piero”. For local
residents, the idea that an institution of the&Sjdlously guards historical documents
and cartography is consistent with the role of @wis and documents introduced by the

winkasin order to historically dispossess Mapuche land.

The unwillingness oflinkasto share the power of documents, an issue thhbwil
discussed later in this section, is reflected geaeral aura of mystery surrounding
colonial maps. In particular, the map of th&ulo de Merceds believed to be kept
away from the residents because it can prove tlegirands. In contrast the map of the
community dating back to the titling carried outli®52 is generally known among
residents, and they can resort to this documelanith disputes among neighbours and
in applications for housing subsidies. The peragisecrecy associated with thiulo
de Merceds further confirmed by the belief in the existeraf other ancient maps.
During my stay, | occasionally heard about anothap that could even more
unambiguously prove the extension of their ‘an@stommunity’. There are no maps
preceding the Title of Mercy in the area surrougdieduccién Contreras, however,
and the belief in the existence of this map seenasiginate in the idea that the Chilean
state knows about the extension of their ancelstnal and yet guards this knowledge as

a secret.



The assumption in Comunidad Contreras thabgeaphy can effectively confirm
land dispossession seems to reiterate generakpminthe nature of maps as forms of
power. A rich literature has explored the relati@mtween cartography and the
experiential domain of local landscapes (see Ga®b1®ood 1993, Gell 1985 and
Orlove 1991). Much of the discussion has centrethempower of maps to regulate
relations of dwellers with their physical surroumgl by selecting specific features of
the landscape. Generally, maps are intended te iguon local dwellers a
representation of the landscape, which is detafiloed any engagement with the
physical surroundings. As suggested by Ingold, ‘wha map affords is a
representation of things in space that is indepeanofieany particular point of view”
(2000: 224).

For Wood, the power of maps lies on theirigbib depict partial representations of
the local landscape: “every map shadws... but notthat, and every map shows what is
shows thisvay, but not theother... Not only is this inescapable, but it is prelyise
because of this interested selectivity — this ahoitwords or signs or aspect of the
world to make a pointthat the map is enabled to work” (1993: 1). Mapssrarely
considered to be necessary for local dwellersrasans of orientating themselves in
their environment, but they become compelling isecaf land disputes. For instance,
Gow (1995: 56-59) has illustrated how the lane titf the Native Community of Santa
Clara in the Peruvian Amazon is a material tokea sét of powers that native people
have learned to use against their exploiters,tlidas not represent their lived space, as
it reduces the complexity of human relations thiatwasible in patterns of land use into
the unidirectional relationship between collectudbject, the community, and the object
of ownership, the local territory.

The residents of Reduccién Contreras do nedl emap to navigate within their
territory. Similarly to documents and contract® tfmportance of maps emerges in
relations with thavinkas as in the case of land claim. Maps, howevernateised as
undisputed representations of reality, as amond/énguche the extension of ancestral
lands are known through local accounts and expeggeassociated with ancient sites
and “natural boundaries”. The central point herthé colonial maps are interpreted
according to existing knowledge of the mythicaldaAs in other Amerindian societies,
they can be employed as means of protection agapsopriation and assistance in the
articulation of land claims. However this partiaulse is possible only if maps are



believed to be consistent with local knowledge arperiences concerning ancestral
land. The malleability of maps is arguably a restiltheir function to represent an
objectified reality. As suggested by Orlove, in trast to the transient forms of
representation such as speech, the permanencepsf‘makes their content public and
subject to multiple interpretations, since diffarpaople can view the same map on
different occasions” (1991:4). This is the caséhefland claim of Comunidad
Contreras, in which a colonial map has been emplagethe evidence of the awareness

of the Chilean state on the existence of a largeestral territory.

As seen so far, colonial documents, which veeiginally compiled to legitimise and
regulate non-indigenous land ownership in the Scdkie been employed by Mapuche
claimants as evidence for dispossession of landrmkthe jural limits of theeduccion
This interpretation of colonial documents is poksés long as maps do not contradict
previous knowledge of ancestral land. This pointhier suggests the salience and
cosmological significance afiwinas the site of belonging among Mapuche people, an
issue explored in Part One of this thesis. Thignsic feature of Mapuche cosmology
might also shed light on some substantial diffeesneith other Amerindian people
concerning land titling and the role of coloniakdments. As highlighted by numerous
ethnographic works, colonial agreements and oridamal titles are revered as
compelling forms of legitimisation among Amerindipeople (see Arhem 2000,
Rappaport 1998 and Veber 1998 he recent process of land titling in Amazonia
clearly illustrates this phenomenon. Among the Ashiea for instance, “documents are
imagined to have significance in and of themsearas the cutting of a boundary is not
only done to make a physical mark of ownershighalandscape but also as an act of
symbolic significance that ensures the continuedgmce and official recognition of the
comunidad (Killick 2008:35).

Amazonian communities have requested thenadlot of native titles as a
legitimisation of their newly founded settlemeradyistorical process understood as a
clear rupture with their predecessors living impéised and mobile settlements (Gow
1991). In contrast, among the Mapuche perceptibpsimordial and sedentary
occupation of theuwinare reflected in the salience of ancestral larmtlitn
boundaries. This brief comparison can help to raiéethe cosmological significance of

thetuwln as an inherent feature of Mapuche society. Wshatare, it illustrates how

®  For a similar case in the Pacific see Henare 2007.



colonial maps and documents among the Mapucheatiiaterpreted as forms of
legitimisation for local communities. Rather, trean be disputed or - as in the case of
Comunidad Contreras - employed as representatioarscestral territories and a
powerful tool in interactions with the State. Theolledge otuwiinprecedes the

objectified view proposed by maps and documents.

| contend that the use of colonial maps in Mdge land claims is consistent with the
wider historical context of the adoption of docunseaind contracts among Mapuche.
Both colonial maps and contracts are associatddtivit power of thavinkas which is
desired and yet despised since it is at odds witfakrelations and experiences in the
local landscape centred on notions of ‘respg@ivenMap.respetoSp.) and intimate
knowledge, exemplified by the modellomindiscussed in Chapter 3. Documents are
thus not venerated as immanent sources of powéneRiney are desired goods,
despite their negative consequences on socialaetaamong kin members and
neighbours. This point has been explored in Chapteshose two suggestions in

particular are worth recounting here.

Firstly, | have presented the historical ttépey of land tenure among the Mapuche,
as a process informed by the desire to adopt oeidans of power associated with the
winkas such as land titles and written documents. Actoahout land dispossession in
the past are often centred on the helplessnes® @irtcestors against settlers. As in
other Amerindian societies (Rival 2002, Killick 2Z0@&nd Gow 1991), aspiration
towards Spanish education is closely related taldséred adoption of land titles and
documents against land loss and exploitation iratirecultural estates. This process is
often described by Mapuche people as a form ofunstntal learning from th&inkas
It can be found in accounts of numerous histogaaumstances, such as the adoption
of horses in the war against the Spanish armyeridéi and 17" centuries and the
adoption of documents to partially prevent langdssession. Significant to the present
discussion, the imitation of thveinkasis also extended to land claims. A short anedocte

can clarify this point.

During a meeting held in Reduccion Contresasiember of the assembly expressed
his opinion of the knowledge of documents neceskarthe land claim. “We need to
learn to use contracts to get our land back froewinkas This is what Lautaro did. He
was adopted by Valdivia, learned everything abbat3paniards from him and then

returned to his land to fight with hefi[figurative brother, in this case fellow



Mapuche] against him”. The account refers to thatien between Lautaro, a powerful
Mapuche chieftbqui Map.), and the Spanish conquistador and therfisstl governor

of Chile, Pedro de Valdivia. Latauro, who had bpesviously enslaved, became Pedro
de Valdivia’s interpreter and assistant. After geairservices, Lautaro escaped to reach
Southern Chile and share the military secrets @&paniards with Mapuche war
leaders. The Mapuche resistance, led by Lautaficted severe losses on the invaders,
who were unable to penetrate further into indigeneuaritories. Pedro de Valdivia
himself was killed during an ambush organised bytaso against the Tucapel fort.

This historical event is known to both Chileans 8wapuche. In this case, it is
mentioned to provide a representation of the @tatvith thewinkas whose despised

power is desired in order to defeat them.

The other suggestion raised in Chapter 4, kvban also be extended to land claims,
regards the implications of the adoption of docurmamd contracts. The previous
chapter has shown that the adoption of documerntsithes of property has contributed
to the preservation of thewinand the endurance of individuals in this geogregdhi
space, which defines the condition of being Mapuétmvever the inclusion of titles of
property and contracts in Mapuche communities hsslad to a decline in forms of
sociality centred on notions of ‘respect’ whichmsgarly to the condition of rootedness
to the ancestral place of origins, is a compelforgn of self-determination.
Accordingly, | have presented the adoption of pcastassociated with tivenkasas a
highly problematic example of the domesticatioOtifierness. In particular, it is
associated with the processasvinkamientproughly translatable as “becomingnka
like”, which refers to the despised loss of custoniarms of sociality centred on
reciprocity and respect, and the introduction ofenadividualistic ways of life.

I concluded the previous chapter by suggeshiagthe adoption of documents and
land titles is better understood as a twofold pssc&Vhile it is highly desired in
relations withwinkas reliance on contracts and documents among Mapesidents is
negatively judged and regarded as part of the gpotawinkamientoThe use of
colonial documents and cartography in land clasraccordingly not seen as a
problematic process, since it is only restrictedelations withwinkas in particular
state officials. Nonetheless, even in this casettoption of documents and land titles
is not exempt from negative repercussions and, menerally, from the connotation of
the inclusion of practices and goods historicakein from thevinkasas a desired and



yet threatening process. We have seen how ancbstratlaries are not arbitrary
constructions generated by land claims. RatherCtiikean land restitution programmes
requires the definition of these boundaries asgmtggimits. It is not likely that
boundaries served as spatial restrictions of laweéss in the past, and rather they were
generally intended as fluid demarcations of oheeiin Residents had the opportunity
to settle in land distant from their kin. Upon eirtg land claims, Mapuche claimants
necessarily accept the translation of ancestralpnperty boundaries. In fact, this
increases their chances of a successful land clEmeneed to translate ancestral and
physical boundaries comes with one potentially Hakeonsequence, however, which
needs to be discussed.

The translation of ancestral land into deltedaancestral property implies the
legitimisation of non-indigenous land ownershighe immediate surroundings of the
ancestral territory. This point has an importard practical implication. In case of a
successful land claim, Indigenous Communities atgprrmitted to participate in the
land restitution programme for a second time. Dyisgammunity meetings in
Reduccion Contreras, the concern over future lampbtiations was never discussed, as
land shortage is regarded as a much more pressing to be solved through the
restitution of their ancestral land. However residevere also aware that land shortage
might emerge again in future generations, due pulation growth and the reduction in
size of inherited parcels. “What will happen whand is short again?” A neighbour of
mine asked this question during one of the numecounsersations about the future of
Reduccion Contreras. Ultimately the translatiommdéestral land into property
boundaries implies the potentially harmful consexpaeof restricting the possibility of
land claims in the future. This consequence argualects the historical adoption of
documents and contracts, as a desired and yetgonakit process among the Mapuche

people.

In conclusion, this chapter has suggestedttigaadoption of the jural language of
property is understood by Mapuche claimants asass#ty in the relation with the
winkas In this process ancestral boundaries are natrariby constructed, as they
originate in the local knowledge of thenviin Rather, these meaningful boundaries are
translated into property limits with significant iications for the restriction of land
claims in the futureMapuche land claims invite us to rethink the dichaoy between
local knowledge and written evidence in the contébtand restitution. The question of



whether or not the limits indicated in indigenoasd claims correspond to the effective
boundaries of the ancestral territory might be eaiding. Rather than focusing on the
irreconciliability of oral historical knowledge witdocumented historical truth as an
ineluctable connotation of indigenous land claithgs chapter has advocated that the
relation between local articulations of ancestnad and the production of written
evidence through maps and documents might be a fmutfel field of investigation.

The ethnographic account of the land claim of Coiaath Contreras will continue in

the next chapter, which will focus on the othenglation implicit in indigenous land
claims, namely that between local articulationghef fundamental relation linking
ancestors, land and descendants, and the culteslings attributed to indigenous land

by non-indigenous people involved in land negatiadi
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“A brawl between two indigenous communities in Miath region”. On September
the 18" 2008, El Mercurio, the most popular newspaperhiieC reported an unusual
event. Two groups of Mapuche residents violentliyfamted each other. At least four
people were treated in the nearby hospital of Tregfor contusions and abrasions as a
result of being beaten by wooden sticks. The ownpersf a property formerly known
as estate El Panalasat the core of the dispute between Comunidad Castiend a
handful of members of Comunidad Paillacoy. Thenatied arson by the Paillacoys
against theewealtar, located in the middle of the disputed lod &nstalled by the
residents of Reduccion Contreras, was the laswsifeer several months of tension. All
of the regional media paid a great deal of attentiothe event, while the Chilean
population was confused aswhy a fight had broken out among people who tluhk
themselves in terms of brotherhood. Disputes betiégpuche communities and non-
indigenous landowners, including powerful loggirmgnpanies, are known to virtually
all Chileans who have been exposed to the “Mapuaohéict”, a term frequently heard
in the national media since the mid-90s. HoweverChilean had ever heard about a

land dispute between two Mapuche groups.

While many townspeople related this fighthie stereotyped character of the
Mapuche as hot-blooded people, more careful obsewere aware that the reasons for
this confrontation were much more complex. Sincg3lthe land restitution programme
in Chile has been under criticism for its unrespagrgess to local concerns, and the
brawl involving the residents of Reduccion Contsdoeacame an emblematic case,

drawing attention from media and state institutidngarticular, for Mapuche and



Chileans sympathetic to the indigenous cause dlioeation of a group of Mapuche
people to the ancestral territory demanded byfaréit community, was further proof
that the State had little interest in the Mapuchi@fof view on land restitution. Land is
ultimately given to Mapuche people as compensdtiothe historical expropriation of
their properties, but little weight is given to tb@nnection of the Mapuche people with
their place of originguwin

This chapter will explore the complex evelhtst tfollowed the relocation of
Comunidad Paillacoy to the El Panal estate. Thal leihnography will suggest that
state officials and Chileans involved in arbitratimisunderstand the meanings
associated with ancestral land aad{induring Mapuche land demands. In particular,
winkasand Mapuche bring different assumptions to thatie linking ancestors,
descendants and land. To put it bluntly, for stdfieials Mapuche claims over
ancestral land must necessarily be associatedanwi#ssential continuity with the
ancestry that appears to be contradicted by treepteondition odAwinkamiento
among Mapuche people. In constrast, the local idddtawin as a potential
determination of the individual, is reflected iniaherently Mapuche understanding of
ancestral land which is not predicated upon essectntinuity between ancestry and
present dwellers. This point will be clarified lopoking at the relation between sacred
places lugares sagrado$p.) and land claims. In particular, the analg$igherewe
altar installed by Comunidad Contreras in the dispyroperty of El Panal will
illustrate how Chilean perceptions on sacred pléoasceptualised in land claims either
as symbols of land appropriation or as stable ssuo€ spiritual power) reflect the
equivocal nature of the wider context of meaningsoaiated with Mapuche ancestral
land. The notion of equivocation, which is borrowesin Amazonianist anthropology
(Viveiros de Castro 2004 and Kelly 2010), will bsalissed at the end of this chapter in
order to clarify the divergent interpretations loé trelation linking land, ancestors and

descendants, which inform Mapuche demands of lesiitution.

This chapter is meant to continue the analysiand claims begun in the previous
chapter. While in Chapter 5 attention was primgpéyd to the adoption and adaptation
of the jural language of property to strengthersixg boundaries of ancestral
territories, this chapter is meant to look at manstandings within land arbitrations
that have to do with the connotation of ancestmatl and the extension of assumption

concerning the meanings of sacred places. Sect@noDthis chapter will contextualise



Chilean expectations of Mapuche authenticity witlgmeral Western perceptions of
indigenous societies. Section Two will form the miulk of this chapter, and will
clarify the relation between sacred sites and Eauins in Southern Chile. In the last
section, divergences in the meanings of sacresg, sitecestral land and the Mapuche
idiom of tuwiinheld by Mapuche claimants and state officals, belldiscussed within
the analytical framework of equivocality.

6.1 Strategic essentialism rethought

6.1.1 The problems of essentialism as a concept

This chapter aims to illustrate how the treagilation linking descendants, ancestors
and land is at the core of contrasting interpretetiby Mapuche communities and State
functionaries involved in land claims. These divarges do not originate in radical
differences in cognitive abilities, but rather Ietepistemological premises upon which
the relation between indigenous people and thed ia articulated. In particular, the
local ethnography will illustrate the implicationnotions of authenticity and strategic
essentialism for divergent claims that Mapuchetit\ers predicated upon ancestral
land. | suggest that as a ubiquitous feature deStaligenous people relation, strategic
essentialism has a profound effect on how claimsetifdetermination (such as a
category of identity centred on ancestral land)cargceptualised by national majorities.
Strategic essentialism will be presented as a @inakframework that determines not
only the way in which the understanding of thetietabetween ancestral land and
Mapuche people is objectified by Mapuche peopléalso the way in which the
Chilean State comes to understand this relatiofarBexploring the ethnographic
implications of this point, it is crucial to clayiimy use of the idiom of strategic
essentialism, which has emerged as a much empbmgedriticised heuristic tool in

anthropology.

Strategic essentialism refers to the employroéimages and representations of

authenticity by subaltern groups for political posps. The concept was first developed



by Gayatri Spivak (1989) within feminist studieslagradually turned into a major
category in anthropological investigations on aatself-ascription. In post-colonial
contexts indigenous populations have generallyrgited to strengthen their political
demands by reproducing representations of esseetidbentity in accordance with the
expectations of national majorities. A clear exaangan be found in the visual display
of paraphernalia and in discourses centred ontibadand relation with the
environment, which accompany the action of indigensocial movements. Much
anthropological writing has focused on the questibwhether or not strategic
essentialism leads to a reiteration of existingdrehical orders or to an effective
destabilisation of the relation between subalteth @dominant groups (Herzfeld 2002).
While academic production from countries charasegtiby the presence of large
indigenous movements focuses on the authenticafiessentialising claims of identity,
anthropologists have paid close attention to thgswawhich essences are constructed
in practice and disputed in political rhetoric (\éar and Jackson 2002). The
articulation of essentialised identities is chagdsted by two primary interpretative

frameworks that are worth briefly outlining.

In the first case, strategic essentialismlzanegarded as a mere political tool
(Rappaport 1998). In this case indigenous peog@waare that they are drawing from
representations of authenticity in order to atfaotitical objectives, such as land
restitution. In the second, essentialised idestisiee not simply drawn upon to be used
in the political arena, but according to a congivist approach they serve to redefine
identity for the political actors. Indigenous edsaism is thought to be able to
effectively foster new political cultures (Escold®92: 77) and construct models of
identity centred on symbols of tradition. Thishe ttase in the Mapuche social
movement, in whiclmachishamans have emerged as bearers of traditionall&dge
upon which identity is redefined (Bacigalupo 200®)is particular interpretation of
essentialism is consistent with some major poigitsed on the category of resistance,
such as its capacity to affect the individual ieative and transformative ways (Ortner
1995). What is more, claims of cultural continuitshich typically accompany land
claims, are never understood by indigenous actiastmerely strategic (Hale 2006).

The two tendencies share a common premisa thk practices and discourses of
indigenous people can be framed through the aimabegory of essentialism. The

relevant question is whether or not essentialisioglels of identities are understood as



such by the proponents of these models. Throughgugtay in Southern Chile |
encountered circumstances where discourses anticpsaby Mapuche communities
could be interpreted in the light of essentialigmPart One of this thesis, | have
focused on the seemingly essentialist claim thatdhation between ancestral land and
Mapuche people framed by the notiortwiiindefines the Mapuche person and
society. | have argued that Mapuche identity isljmeged upon the condition of
rootedness and the potentiality of the place dfiosito determine different levels of
Self and Othernes3uwinhas been presented as an essence given to theluadiand
shared among all Mapuche people. Significantijhtodcope of the present discussion,
the relation between land and Mapuche people a&s o#tegories of self-determination

is ultimately understood as an essence ratherahassentialist claim.

Essentialism is thus a highly problematic catggn the ethnographic analysis of
models of identity, inasmuch as it implies the élappreciating the saliency of certain
forms of self-determination. Instances of strategisentialism can be clearly seen in
actions taken during negotiations over land claamd mobilisations for collective
rights. Mapuche activists have been extremely awhtlee potential benefit of
displaying traditional paraphernalia and deliverapgeches in Mapudungun during
meetings with Chilean authorities. Clearly thesscpces are understood as strategic.
During fieldwork | encountered several instancewlmch Mapuche communities
strategically adopted representations that coulviooe state officials of the urgency of
the restoration of their ancestral land. My hostjiil explained this point to me by
highlighting the difference between Comunidad Cenats and another community,
which was involved in a dispute similar to the @oacerning the ownership

“the Catrihual are advancing less than us in thegotiations, because
they work asvinka They also have lanko, but he’s barely there when the council
meets important politicians. When we went to megtiwhen our women are dressed as

lamgen authorities treat us with great resp&tt”

The question about strategic essentialism iresra@pen. Is it a meaningful analytical
category? On the one hand, the danger of imposinméderstanding of models of

identity as essentialist is evident in the fact thech an interpretation obscures

69 Note that the term lamgen, which can be translated as sister in greeting a woman or

brother when a woman greets a man, can be used to refer to traditionally dressed Mapuche
women in Spanish conversations.



significant cosmological concerns. On the otherdhatrategic uses of authenticity are
compelling factors in collective action by indigeisgpeople. In this chapter the
category of essentialism is not discarded. Ittisaarethought as a conceptual
framework adopted to interpret political actiorts.dignificance lies in the way in
which practices, discourses and models of identitybe assessed as strategic,
inauthentic and essentialist. More specificallgm proposing a view of essentialism
which is better contextualised within the Westenderstanding of Other societies. For
indigenous actors strategic uses of essentialisnbea double-edged weapon. On one
hand, it can strengthen land claims when practioager images of authenticity to non-
indigenous actors. On the other, it can delegitnuizaims when state functionaries
understand them as strategic and thus inauth&fitimately, strategic essentialism can
be seen as a Western epistemological model, thihwegielation between indigenous
people and ancestral land is known in terms tretdferent to those of indigenous

cosmologies.

In Section Two of this chapter, divergencethmmunderstanding of the relation
between ancestral land and Mapuche people by indigeclaimants and non-
indigenous actors will be explored through the #pmecase of sacred sites and their role
in land disputes. In particular, the use of sasitgb in land claims is susceptible to
critiques of strategic essentialism by non-indigenactors involved in negotiations.
While the presence of sacred sites might effectifeatilitate Mapuche communities in
their land demands, accusations of strategic ufeese sites can have the opposite
effect. Accusation of strategic essentialism anautimenticity by non-indigenous
Chilean actors originate in a wider context of ustendings of indigenous societies,
according to which ancestral land matters unigasly sacred substance. This point,
which will be ethnographically explored in Sectibwo of this chapter, can be clarified
by contextualising Chilean expectations of Mapuat#enticity within the general

Western opposition between tradition and changengnadigenous people.

6.1.2 Authenticity and the Chilean point of view

The historical treatment of Mapuche land by @hilean state, which is reflected in
public policies and legislation, has followed atpat similar to other post-colonial

contexts. In numerous countries, assimilatory gees have eventually given ways to



multiculturalist projects in which collective lamigjhts are justified exclusively on the
ground of cultural survival. In comparison with giebouring countries, the Chilean
process of nation building has been characterigedrhore manifest denial of
indigenous roots in the population and the nee@oassimilation process has been
justified on different grounds (Saavedra 1971 anth/bos 1995 and 2000) and even
with the consent of some Mapuche organisationsérearly part of the J0century
(see Foerster and Montecino 1988). Similarly, treegss of land privatisation in the
reduccioneslescribed in Chapter 4 has been designed by #te Bith the objective of
creating individualised relations with Mapuche farsithat bypass local councils and
caciquesAs eloquently pointed out by the historian Pi(2603), the relation between
the Chilean state and the Mapuche has been onacthiased by cultural inclusion and

economic exclusion - especially in relation to agitural production.

Since the 1990s, the previous intensivelynaaiory project of the Chilean state
eventually gave way to new policies focused onutaltsurvival. The land restitution
programme instituted by the 1993 Indigenous Lawngidied a new attitude within
the Chilean state, and although demands for coleeaghts had been largely ignored in
the last 20 years, reparation for land loss inpdi& implied a reappraisal of national
history. Chile in this sense followed a major intgional trend in the emergence of land
restitution programmes that were initially thoughteshape the social order of entire
countries (James 2009, Fay and James 2009). Tdbslgendency emerged within the
scope of indigenous rights movements in the 1980&h were aimed at the
recognition of difference within national politicatena&’. As many indigenous
organisations have claimed in the last two decaumsever, many of the state policies
that were designed to respond to indigenous demamtisoncerns ultimately reflected
a “Western” vision of indigenous culture. In panta@r, authenticity became tsene qua
nonfor the legitimisation of those demands justif@dthe ground of cultural survival.
Such a critique also reverberates in inter-etheliations in Chile, and Mapuche

intellectuals have pointed out at how primitivispresentations held by the Chilean

©  Arich literature focuses on the process of democratisation and recognition of cultural

diversity ignited by Amerindian movements (Van Cott 1994 and 2005, Langer and Mufioz 2003,
Maybury-Lewis 2002, Postero and Zamosc 2004 and Yashar 2005).



majority justify the claim that their populationshdisappeared as a result of merging
with the Chilean nation (see Chihuailaf 1999).

The dichotomising representation of Mapucheppein terms of either authenticity
or assimilation is arguably a reflection of the andVestern understanding of
indigenous history. In particular, despite the dyrsan of all historical trajectories
outside Europe, most Western narratives of indigemeople insist on their reiteration
of ancestral practices and the arrival of Europeans moment that results in the
disappearance of local agency and culture (SahB88 and 1999 and Wolf 1997).
Such an understanding is closely related to whaakio (1989) has vividly defined as
imperialist nostalgia that emerges in discoursesaatistic works as a sense of longing
for early colonial contacts, in which the colonis#gjects have not yet lost their cultural
features. Beside the representational and politieplications of this discussion, it is
important to notice how a different understandihgistory is at play here. As posited
by Jolly, the same processes affecting indigenadsEairopean populations have been
articulated differently: “diversity and change ineocase connote inauthenticity, in the

other the hallmarks of true Western civilizatiod®©92: 57).

Representations of indigenous people centnesiluithenticity presuppose the
unproblematic continuity between ancestry and prieday people. As suggested by
Ingold (2000), these representations belong soundiy epistemological tendency
defined as “the genealogical model”, in which thie®m of descent frames
interpretations of indigenous societies. Accordimghis model, “present-day
indigenous people [...] are in some sense “the Samthe people who were there at the
very beginning, because the former are descendadtfre latter” (2000: 135).
Accordingly, land is the undifferentiated settinfglwe reiteration of knowledge and
substance along the descent. As Part | of thissies sought to show, the genealogical
model is also a misrepresentation of Mapuche oelatwith their ancestry. According to
the model okipalandtuwiin essence is inherited from the past through désceh
the geographical location corresponding to thegts#rigins of the individual.
However, the autonomous action of the individughgies these two components as
potential influences, rather than serving to deteenmdigenous people, as the

genealogical model posits.



In contrast, the relational model proposedrgyld as a viable alternative to the
genealogical model of indigenous societies offessensuggestive points of comparison
with present-day Mapuche engagements with theisiphalsurroundings discussed in
Chapter 3. In the relational approach, in factthocultural knowledge and bodily
substance are seen to undergo continuous genenatioe context of an ongoing
engagement with the land and with the being —hunmmhuman- that dwell therein”
(Ingold 2000: 133). Although the genealogical moasletks as a simplification of
indigenous societies, as evident in Western reptasens, its has resounding
implications in the context of indigenous-Statateins. For Ingold, “the genealogical
model is deeply implicated in the discourse ofdtage: indeed it is the principle source
of legitimisation for the state’s sovereign entitlent to defend and administer its
territory in the name of the nation” (2000: 151)th&dugh the genealogical model
clearly contradicts their daily experiences, indiges people adopt it in order to

articulate claims of difference with the nationadjority.

Chilean interpretations of contemporary Mapsbciety are largely inspired by the
dichotomy between assimilation and authenticitypdnticular, the adoption of
lifestyles that apparently contradict customarycpeas is interpreted by some Chilean
historians as the proof of the effective assinolaif this population, rather than as a
historical necessify. The implication of this argument is significaimasmuch as it
permeates interpretations of Mapuche demands,dimguhe restoration of ancestral
territories. This leads us to the central pointhed chapter: that the misunderstanding
between the State and Mapuche claimants turnseoméaning of ancestral land which

for the State matters solely on the ground of carity with the ancestry.

Since Clifford’s (1988) account of the 19@ad claim by the north-American
Mashpee, attention has been paid to how authgnhiag emerged as a determining
factor in the entitlement to ownership rights oeestral territories. In most national
contexts where land restitution programmes have begently designed to redress
historic dispossession of land, demands for an¢erntories are associated by national
majorities with expectations of authenticity thaght arguably lead to “neo-traditional

forms of subjection” (Fay and James 2009: 2). Thike case of Australia, where since

™ The thesis of Villalobos (1995 and 2000) on the disappearance of Mapuche society has

caused inflammatory responses by Mapuche activists.



the 1970s the gradual recognition of non-Europeams$ of ownership through
aboriginal titling (Strang 2000) has been acconmgrbly the necessity demands
imposed on native populations to identify with wdigtic standards of traditional
culture. As vigorously argued by Povinelli, multiicwal forms of recognition work to
inspire “subaltern and minority subjects to idgntifith the impossible object of an
authentic self-identity, [i.e.] a domesticated, foamflictual traditional form of sociality
and (inter)subjectivity” (2002: 6). Expectationsanfthenticity extended over Aboriginal
people are generated not from long histories @riathnic contact, but rather from
views of spiritual being drawn from recent trend$he market, which holds some
group of people accountable for images of the umgamthe midst of perceptions of
assimilation caused by the global market itselfv{Relli 2000).

The Australian case is not isolated, as multtical forms of recognition that impose
standards of authenticity can be observed in atbentries with indigenous minorities,
including Chile. Historically, an aggressive foragsimilation exemplified by the
nationalist programme of the military dictatorsbipGeneral Augusto Pinochet (1973-
1989), has eventually given way to national agemlaghich Mapuche authorities,
such as thenachtshamans, are represented as “agentless symbaigénousness”
(Bacigalupo 2007: 155). The question whether ortinetChilean discourse on Mapuche
authenticity is a form of domination is not the maoncern of this thesis. My concern
here is to show that Chilean expectations of auitignimposed onto Mapuche
communities entering land negotiations are not ,cadyexpected, responsible for forms
of strategic essentialism by indigenous actorsalsd reflect genuine
misunderstandings of how ancestral land matterMiguche people. The next section
will explore the source of this divergences by f&ing on “sacred sitesfugares
sagradosSp.) and their role in legitimising entitlementacestral land. The account of
the dispute over theewealtar installed by Comunidad Contreras mentiortddea

beginning of this chapter will ethnographically gnal this discussion



6.2 The contestedewe

6.2.1 The land dispute over El Panal estate

Section Two of this chapter will illustrate diverges between Mapuche claimants
and state officials in the interpretation of sacsaeds lying within ancestral land. The
local ethnography will suggest that dichotomisirtgl€an interpretations of Mapuche
sacred sites involved in land disputes (as eiti&ances of strategic essentialism or as
examples of an ancestral cult expressing an ungmaditic continuity with the past)
reflect wider differences in the meaning of ana@dand among Mapuche people and
the Chilean state. Before exploring this pointlaaification is needed. In the previous
chapters, | have presented a dichotomy betwee@Ghiiean state's concept of land as a
mere economic resource and the significance of é&nobth an economic resource and
a site of belonging for Mapuche people. Although dlnidelines of the land restitution
programme indicate that land is subsidised to Mapuwommunities as a compensation
for property loss and an economic aid against ggytre solution of disputes over
ancestral land ultimately depends on the reviethefcase by state functionaries.
Mapuche communities enter lengthy negotiations wighobjective of pressurising
officials at CONADI and other influential mediatdrsfind a satisfying solution to their
demands. More specifically, the involvement of 8tate in the resolution of land
disputes implies an increase in monetary resouccégance the acquisition of those
properties owned by non-indigenous landowners amiachded by Mapuche

communities as ancestral land.

In this section divergences on the interpratadf sacred sites and their role in land
claims will be presented through the ethnographadysis of the role of eewealtar
installed by the members of Comunidad Contrerdlerproperty El Panal, which
forms part of their demanded ancestral territohye flewealtar had emerged as a key
factor in the legal dispute on this property, whiclginated with the relocation

sponsored by CONADI officials of another Mapuchenoaunity into this lot. Before



exploring the role of theewealtar in this contention, it is helpful to sumnsarithe
major events that led to the El Panal dispute 0062Comunidad Contreras entered a
phase of negotiation with CONADI officials for tiestitution of their ancestral
territory that corresponds to parts of four largetes, which are located outside the
existing legal boundaries of the Indigenous Comnyu@f these properties, the
transference of the El Panal estate proved a péatlg intricate process due to the
relocation of Comunidad Paillacoy, a community frira municipality of Collipulli,

located roughly 90 kilometres away from this praper

At the end of 2006, the council of Comunidazheras was informed by a
CONADI functionary that the El Panal estate hadhltegnsferred to Comunidad
Paillacoy after the purchase of this estate froenpifevious Chilean landowner. For the
residents of Reduccién Contreras, this decisiokddainsound and unjust. They
immediately asked for the intervention of indiges@auganisations and influential
intermediariesdarantesSp.), such as the bishop of Temuco, in orderdaest the
reversal of this decision by CONADI officidfs CONADI officials were reluctant to
consider annulling the transference of the El Pangberty to Comunidad Paillacoy,
because not only would this process have been benagécally extremely complex, but
also the reversal of this decision would have kegrivalent to an admission of guilt for
authorising the relocation of Mapuche rural residea land demanded by another
Indigenous Community. Most importantly, a few manlkiter it became evident that the
relocation of Comunidad Paillacoy was accompaniethisappropriation of public

funds, that implicated several councillors and C@NlAmployees.

In the meantime, the council of Comunidad|Redy rejected all Comunidad
Contreras' invitations to discuss the possibilitfimding an alternative solution to their
land claims. While Comunidad Contreras felt that Eh Panal estate belonged to them

because it was part of their ancestral territdrg, Raillacoys were not willing to be

& The historian Florencia Mallon has presented a case of relocation in her local history

of the community Nicolas Ailio (2005).

& The case of Comunidad Contreras was discussed in a few short reports (informe Sp.)

compiled by indigenous organisations, which were aimed at criticising the policy of relocation of
Mapuche communities. The most extensive work was carried out by three researchers
associated with the Observatorio de Derecho de los Pueblos Indigenas, a research institute
focused on indigenous rights (Gonzalez, Meza-Lopehandia and Sanchez 2007). The
collaboration of anthropologists in indigenous land claims is common in most Latin American
countries (see Oliveira Filho 2002 for the Brazilian case).



further relocated. Since a solution to this disméemed particularly difficult,
Comunidad Contreras decided to take decisive farfnsobilisation in order to
convince the Chilean State to overturn the ownprehEl Panal. Marches involving
numerous residents were organised in the city afda®. In one circumstance a few
residents locked the entrance of the CONADI heéideyfthus preventing the normal
running of this agency for a few hours. The occigpatomaSp.) was reported by
national media and the case of Comunidad Contlmeame known among those
Chilean politicians attentive to indigenous rightgeetings with influential mediators
continued throughout 2006 and 2007 and througimbeiation of local senator Mioz-
Barra, president Michelle Bachelet received a fesymiers of the community in her
office in Santiago to hear about their case. Theneis remembered with great pride by
all residents, who often mentioned it as the agekair efforts to attain the restitution

of ancestral land.

Despite Comunidad Contreras' efforts to negmta satisfactory solution to their
land demands with the Chilean state, the dispuée Bl/Panal seemed to have ground
to a halt. Only in October 2007 did an unforeseedlelvelopment bring new hopes to
the residents of Reduccion Contreras. A group sitlemts from Comunidad Paillacoy
approached the spokespersaeikenSp.) of Contreras, and revealed that only a few
members of their community moved to El Panal aedadsets derived from the
agricultural use of this lot were redistributedyoaimong council members and a few
other residents. Serious allegations concernirggtatent case of misappropriation of
public funds were also directed at CONADI functines. In particular, the residents of
Comunidad Paillacoy suggested that compensatiaonedefrom the exploitation of the
El Panal estate was given by the council of themmunity to a couple of state

functionaries in exchange for their support inalecation of this property.

At the end of 2007 the majority of resident€omunidad Paillacoy, which had
been excluded from land allotment by the represeetof their community, agreed to
have new elections for their coundlirectivaSp.). Soon after its election, the new
council reached an agreement with Comunidad Ca#yeccording to which
Paillacoys recognised the ancestral rights of oshmprderechos ancestrale€sp.) over
El Panal of the Contreras. Despite the willingnafsthe two communities to find a
satisfying solution to the conflicting ownershipEifPanal, the next phase proved the
most challenging for the residents of Reduccidntfawas. One of the difficulties was



due to the reluctance of CONADI to implement theeaghent between the two
communities. In fact the intervention of CONADI waacessary for the allotment of an
alternative property to the Paillacoys. Howevechsan occurrence would correspond
to an admission of guilt by all those functionandso were involved, even marginally,
in the allotment of El Panal estate. Another majgrediment concerned those
members of Comunidad Paillacoy who misapproprigttedproperty by excluding their
neighbours. Since 2008 only 15 residents had beieg in the premises of the El Panal
estate and were not willing to leave this propea/they feared that they would lose
their right to land subsidies. What is more, theyld not be evicted until a solution of
the dispute was reached.

During my stay in Reduccion Contreras, tensioetween the two groups escalated.
While the council of Comunidad Contreras quicklgd®e acquainted on good terms
with the representatives of Comunidad Paillacoyp awbknowledged their claim over
the El Panal estate, my hosts avoided any contéttimose few Paillacoys who refused
to leave the disputed property. Given the potdgtthleatening circumstances of this
dispute, my hosts and friends in Reduccién Condreraommended that | refrained
from talking to those residents of Paillacoys wefused to leave El Panal property.
Accordingly, the following paragraphs will descritt® major events concerning the
presence of theewealtar installed by Comunidad Contreras on theuwdisg property of
El Panal from the point of view of my host commuynit

6.2.2. Therewealtar in El Panal estate: a disputed sacred site

My analysis of the role of sacred places irphtzhe land demands is focused on one
significant site, theewealtar. Before moving to the ethnographic accoumtherewe
altar in the disputed lot of El Panal, it is constive to elucidate the meanings
associated with this featud@eweliterally means, the “pure place” and it indicates
geographic location that needs to be approachddapipropriate behaviours to avoid
supernatural sanctions. In particular, teeveis described by many Mapuche as the
altar composed of a step-notched tree trunk usoéligurel Laurelia Sempervirens

triwe Map.) adorned with branches ki (Aristotelia Chilensisand the cinnamon



tree Orymis Winterj foyeMap.), whose leaves are generally used for healiagtices
and displayed during large ritu&ls

The rewe altar is usually located in the medofl angillatun field (ngillatunwe
Map.). The major activities within the ngillaturtiuals are carried out around ttesve
such as the collective incantation knowrlekipun and the trance-like phase
experienced by themachtshaman known dsiymi Not allrewealters, however, have
the same significance as a sacred feature for atiuldhe people. Similarly to the term
lof, the ritual congregation that emerges during faneritual and often but not
necessarily corresponds to the geographical boiesdaf the Indigenous Community,
rewealso refers to the congregation in charge of tigamsation of the rituals held in
thengillatuwe (Course 2005: 254 and Dillehay 2007: 164). Thggamic ternreweis
thus open to different interpretations and in & of this chapter | will refer to it in its
connotation of altar, as it is usually translatgdhe residents of Reduccion Contreras.
In particular, | will follow the most commonly adigal interpretation in my field site,
according to which theeweis the setting of Mapuche rituals and religioupressions.
My neighbour Arturo once explained the meaninghefrtewe to me through an

analogy: “thereweis like the church for the Mapuche people. Here come to pray’.

The history of theewealtar of EI Panal begins in December 2006, twosdssfore
the firstngillatun ritual held in the disputed property. Prior tostbdatengillatun rituals
were held in the property of one resident, Calabraro served as tHenkoin charge
of the organisation of this ritual and whose duietuded sending invitations to guests
and the assignation of duties among the particgpdntthe last decades, the frequency
of ngillatun has declined along with the decrease in the numijearticipants. As seen
in Chapter 4, the main reason for this has beeextpansion of evangelical churches in
the community, which regamillatun as forms of pagan rituals accompanied by
intense alcohol consumption; and the death of aleledents who were more inclined
to follow theadmapu the body of customary practices of which tigdlatunis the
most known expression. As Nely Cheuque, the regapibointedonko of the
community, explained to me during the preparatibtheir land claims, the assembly of

Comunidad Contreras agreed that lamgaatunesinvolving all neighbours should be

" The rewe is often described as the primary altar, while the llangi-llangi (Course 2005:257),

llangi-llanca (Foerster 1993:93) or llani (Faron 1963b:147) is the altar consisting of a wooden
table where a sacrificial lamb is killed during the ngillatun.



celebrated in order to strengthelal fuerzaor newenSp.) the community in their
struggle for land restoration. While the locatidriree ngillatun field was still being
discussed within the community, the arrival of Caomdad Paillacoy to the El Panal
estate convinced the Contreras of the urgent reeptbtect their land by installing a

rewealtar.

On December the T3two days before the firstillatun held in El Panal, the
community gathered to attend taeunrewethe ritual through which eewealtar is
located®. Themachifrom a nearby community officiated the ritual andhe collective
oratory known adlellipun, she asked for the protection of Comunidad Coasrand the
restitution of the disputed lot to its legitimaterters. A few neighbours brougmaki
andfoyeleaves to adorn the notched trunk that constittitecdase of theewe which
was brought on an oxcart by the son ofrrechi The effectiveness of threwealtar
was not simply given by its location. In fact, thachiinvited the residents of
Reduccion Contreras not only to respect their ecnstand attend thegillatun rituals to
be held by theewealtar with absolute faith, but also to protecstbacred place from

envy Utrir Map.) and other harmful actions.

Two days after the installation of theave a two-dayngillatun ritual was held in the
El Panal estate. Theillatunis an extremely intricate ceremony consistingitiécent
phases and generally characterised by a striaiedtijthat needs to be followed in order
to ensure its effectiveness. The complexity of tdeieemony is such that only a few
Mapuche individuals are considered experts in tigarsation of this event. Even the
lonko of Reduccion Contreras, who has often told membkehgr community that she
learnt a great deal from her family about tiggllatun, modestly admits that she is not
an expert. Generally, the ritual organisers knogngenpininstruct the attendees, who
in many instances are unaware of the symbolic sgtations displayed during this

event’® Even the use of the term ritual, which | have mienployed in association with

> In other sectors, the installation of the rewe is named rewetun. The suffix —tun generally

indicates a verb associated with a specific place or person. The object to which this suffix is
added can thus be the location of a specific action, as in the case of renitun mentioned
previously in this thesis, the object or the subject of such action. In fact, the linguist Félix José
de Augusta has provided a different translation for rewetun as healing carried out around a rewe
altar (2007:197).

® " In Reduccién Contreras, instructions on the organisation of the ngillatun are given primarily

by the lonko of the community, who was chosen by the assembly for this specific purpose.



thengillatun, might be a misrepresentation. As suggested biy(B&97: 39),

ritualisation may be best defined in culturally gfie ways as an universal definition of
ritual, but can obscure how and why people prodiicalised actions. Generally
Mapuche people define timgillatun in heterogeneous ways and while ritualisation is a
significant element, this event also encompassaga festive celebration that is not
meant to follow thengillatun, but rather be a part of it. My informants provided
different definitions that, nonetheless, shareduthderstanding of this event as the

ultimate expression of Mapuche culture and religyos

The complexity of thagillatun (see, for example, Casamiquela 1964, Faron 1964,
Course 2005, Pereda and Perrotta 1994, Dillehay 2868 Bacigalupo 2007) and the
scope of this thesis do not allow a thorough amalykthis event. An ethnographic
account of theagillatun held in Comunidad Contreras will be included ia #mnex of
this thesis to provide a description of main atigi carried out around tlewealtar in
the El Panal estate. My treatment of this ritudl thus be instrumental to the focus of
this chapter. In particular, | will stick to the st&common interpretation that | have
encountered during fieldwork, according to which tigillatun ritual is the way in
which Mapuche people express their gratefulne€thtro Diosor Chao Ngenecheand
ask its intercession for their necessities. Boéhethd of a severe summer drought and
the successful restoration of their ancestral laace one of the main objectives of the
ngillatun ritual held by Comunidad Contreras on &ha2008.

After the installation of theewealtar in December 2006, twaillatunswere
organized in the next four ye4tsin the meantime, this site had been the locatfon
numerous community meetings, and neighbours limegyby were asked by the
assembly to be vigilant. Theachiwho officiated theemunrewerecommended that the

rewealtar should be frequently visited and strengtldetheough the ceremonial dance

Lonko Nely also liaises with the machi-shamans and other residents who share other roles. In
other areas, the role of ritual organisers is taken primarily by the ngenpin (Course 2005: 256).
" Course has exposed this point by urging the use of local definitions rather than symbolic
interpretations: “the ngillatun ritual is exactly what my informants state that it is: an act of giving
thanks and a request for providence in the coming year, as well as a party” (2005:241).

8 | was told by my informants that the usual span of time between ngillatun is four years.

However, the escalation of tension with some members of Comunidad Paillacoy suggested the
urgency to increase the frequency of this event.



known aspurrumand collective oratoriedl€llipun Map.). In particular the presence of
this site could be interpreted as an act of appmbtpn of the entire estate. Many
neighbours felt that theewecould be subject to attacks by those members of
Comunidad Paillacoy who were living in El Panabéstand, unlike the rest of the
community, they refused to be relocated elsewhgi@®NADI. As previously seen in
this chapter, tension between the Contreras ansitiadl group of neighbours from
Comunidad Paillacoy accused by the rest of themroanity of misappropriating the El
Panal estate, escalated in the months followin@greement between the councils of
the two communities. Thewealtar soon became the main object of contentiore O
morning on February 2008, a few residents notibatithe entire area around tiesve
had been tilled with a tractor. Thewewas no longer standing in its usual location and
was found minutes later stripped of all fogeandmakibranches and left on the
ground on the other side of the barbed wire thpassges El Panal from the legal

boundary of Reduccién Contreras.

The attack against thewecaught all the residents of Reduccion Contreras by
surprise. During a meeting held immediately afier attack, the assembly decided that
therewehad to be erected once again for the immingiitatun. After consulting a
machifrom a nearby community, thewewas rebuilt in El Panal and was symbolically
purified through dlellipun oratory accompanied by the spillingratiday(corn-beer)
and the waving ofoyebranche&. Most neighbours were confused about the intestion
of the offenders in the wake of the attack. In fédoe rewe is recognised as a “sacred
site” by virtually all Mapuche people. For mostidesnts, such an action was not only
the manifestation of their opponents” denial ofrthacestral rightsderechos
ancestralesSp.), but also a malevolent deed against thesecdimmunity. This
impression was later confirmed when thachiwho officiated theemunreweconfessed
to a few residents of Comunidad Contreras thaatteek caused her great concern and

physical pain.

Comunidad Contreras' resilient defences af tieevealtar was met with further
attacks, including an arson attack during the npyateding thagillatun ritual held in
March 2008. The last attack, which was describéteabeginning of this chapter,

" “Torenew a rewe” (renovar Sp.) is the Spanish expression used by my informants to

describe the rebuilding of the rewe altar, typically carried out before the celebration of a
ngillatun (see also Faron 1963: 147).



resulted in a violent confrontation between the graups of residents. The residents of
Reduccion Contreras requested frequent police Isdtrdoe carried out in the area to
avoid further accidents. In the opinion of mosidests, the ultimate culprit of the
confrontation was the Chilean state, which hadnalbthe relocation of a group of
Mapuche residents in their ancestral land throdigintelist networks. As a result of the
police intervention the arson on September 2008th@tast episode of violence, but
tension had been high ever since. At the time divg;, a group of residents from
Comunidad Paillacoy still occupies the premisethefEl Panal estate, although their
state is precarious in light of the pending in\gegions of the misappropriation of
public funds and the intention of the rest of tle@immunity to be relocated elsewhere.

The complex history of thewealtar in the El Panal estate leaves several questi
open. Why was this sacred site attacked by othgutae people? Why did the
residents of Reduccién Contreras care so much atfodbw can such a young site be
sacred? Is it fair to suppose that thereis a political symbol of land rights rather than
a sacred site? The next paragraphs will illustid#terences in the interpretations of the
rewealtar held by the members of Comunidad Contremdstlae State, as highlighted in
the negotiations for the El Panal dispute. Chilediculations of theewealtar as either
a static symbol of sacredness for all Mapuche geophs a political symbol, reflect the
wider context of equivocality for the meaning otastral land, a topic that will be
elucidated in Section 3 of this chapter.

6.2.3 A symbol of land occupation or a sacred site?

The problematic interpretation of the roleludrewealtar in the land claim of
Comunidad Contreras highlights fundamental diffeesnbetween Mapuche awihka
understanding of what a sacred site is and doas.piint can be better understood as a
form of equivocation between two social groups.déefmoving to the clarification of
this point, it is constructive to explain the rolietherewealtar through the
interpretations of the residents of Reduccion Goas. Local explanations of the
history and function of this sacred site are comsitlly diverse. Some residents have
occasionally drawn my attention to the fact thatrdwealtar can make them look

“more Mapuche” in front of state functionaries a@hds help them in their land



demands. Since the institution of the land restituprogramme in 1994, the presence
of sacred sites and the celebratiomgillatun rituals in disputed properties have often

played a significant role in negotiations with CONofficials.

While it can be assumed that most sites ateumentally used in land appeals, my
stay in Reduccion Contreras convinced me that tisparound sacred spaces were not
simply matter ofealpolitik. The evocative power of the term “sacred” undodiyte
serves the function of stressing the urgency oésinal land restitution. However the
instrumentality of sacred sites is not at odds witfenuine concern with the fate of
these places. In the case of Reduccion Contrecasildl hypothesize that if threwein
El Panal altar was only a symbol for their curratintiggle, the members of the
community would have welcomed its destruction beeatis possibility could have
sped up negotiations over the land dispute by drgattention to the probable
escalation of violence. But on the contrary, theghe in Reduccion Contreras saw the
arson against theewealtar as a personal attack and were resiliertteir tise of the
ngillatun ground for future ceremonies. Arguably, then,digmificance of theewe

altar lies outside its political use.

In a nutshell, the function of thewealtar installed by Comunidad Contreras can be
explained in terms of the contingent needs of ifa@lrcommunity. As the main setting
of thengillatun ritual which serves to attain divine intercesdionall the pressing
needs of the community, thewealtar is thought of as a significant aid in theda
demands by Comunidad Contreras. Significantly #hation between theewealtar and
the ritual congregations is understood in termsofuality. The actions of Comunidad
Contreras aimed at the care and protection ofstiised site, including the performance
of ngillatun rituals around it, are thought to strengthen ttuak congregation and their
land demands. | was told on a few occasions ddrhdwork that the location of the
rewein the disputed lot is intended to strengthenamdy the community, but also to
protect their ancestral land against impositionghieyChilean state and attacks by those
few residents of Comunidad Pallacoy who were ocitgpthe property. Concerns over
the location of theewealtar often emerged in meetings in Reduccion @oas; as
some residents fear that the organisationgafatun rituals near their rivals could cause

further episodes of violence. As once voiced bgsadent: “We should keep having our



ngillatun in El Panal, theeweis there to give strength to our land, we will abandon

it now”.

This opinion was not isolated and throughoutstay in Reduccion Contreras most
discussions about thewepointed to the mutual relation between this site the ritual
congregation. During meetings angillatun held in El Panal estatpurrumdances and
incantations known dtellipun are performed by the local residents in ordegioe
strength to theew€’ (dar fuerzaSp. ormewenMap.). This spiritual force known as
newenis thought to be present in the physical world ésadrigins can be thus traced to
the omnipotence of the main de®hao NgenechernHowever it is also susceptible to
human control and, as in the case ofrtheealtar, it can be effectively transmitted
between humans and non-human entities througtettezation of ancestral practices,
such as the ritualised dance knowrpagun. Thereweis thus not inhabited by a stable
and consensually acknowledged spiritual powerthmieffectiveness of this sacred
place rests on the activities of the ritual congti that it represents. In Reduccion
Contreras theewecongregation roughly corresponds to the Indiger@usmunity's
political entity and generally all residents areited to participate and contribute to the
organisation of thagillatun. Accordingly, it is sound to assume that the poefahe
rewealtar rests on the present relation of mutualéynzen this site and the

congregation it is associated with.

The conceptualisation of thewealtar as a sacred site whose effectiveness is
restricted to the ritual congregation is consisteith the controversial episodes of
arson.Rewealtars can be found throughout Southern Chile et little regional
variations and tend to be regarded as sacredsitestually all Mapuche. From a
general point of view, Eliade’s (1961) suggestioat tthe trans-cultural significance of
sacred centres seems pertinent tar¢heealtar. In particular, each society tends to
provide a model of the cosmos oriarago mundcharacterised by a centreantis
mundi which connects one plane of existence to therobee the Mapuche, threwe
altar permits the relation with tiveenumapuliterally land of above (Grebet al. 1972).
While this interpretation is instructive in the dission of the general symbolic
structure of theewe Mapuche people generally frame the action ofghizred place
within the circumscribed space of the ritual coggteon known asewe In other
words, theeweis thought to be functional within the space @&tilnwin since its

power is given by a relation perceived as mutu#h wie ritual congregation. While this



site is generally recognised as the setting faaliactivities that are shared among the
Mapuche people with relatively few regional vawats, it is necessarily associated with
the history and practices of the speciavecongregation. This explains why, as
previously discussedewealtars are potentially exposed to evil-doing byent

Mapuche people.

While the effectiveness of thewealtar depends on practices that occur in the
present, the relation between descendants andathastors is key to the effectiveness
of this sacred site. This point deserves attentragmuch as it constitutes the main
source of divergences between the residents of ®Re&muContreras and state officials.
In particular, as the next section will highligtite recent foundation of this sacred site
has been questioned by those Chileans who seétdhasa symbol of a political
demand rather than a place associated with religic&gnificantly, therewealtar does
not serve to ritually reinstate the relation betwearrent residents and their ancestral
land, but it rather presupposes the reiteraticancestral practices to ensure its
effectiveness. Let us briefly see how the relatidth the “ancient ones” is reflected in
the main ritual that takes place around this sasited As mentioned earlier, the
ngillatunis an extremely intricate event involving numerpbgases. For the scope of
the discussion, | would like to draw attentionhe necessity of a strict adherence to

practices and symbolic display in order to enshieesuccess of agillatun.

The main reason to carry oubgillatun ritual is to ask for divine intercession. As
my informants explained to me, the concerns expressangillatun encompass
fertility of the land, the physical well-being dfd participants and their family members
and specific events related to the Indigenous Conitydl he fulfilment of these
appeals depends on the actions taken by the dtugregation. Faith in the power of
thengillatun ritual is fundamental, as much as the exact ragfchose ritual practices
that are thought to be inherited from a primorgast. A few days after theillatun
ritual held in March 2008 in El Panal estate, Néhglonko of Comunidad Contreras,
explained the reason for the strict reiteratioetajuettes and practices. For her the
difficulties experienced by Comunidad Contrerathmrestoration of EI Panal and the
severity of the recent summer droughts had to dio thie way in which neighbours
participated in thagillatun: “you need to pray to God{os Sp.) in the proper way.
You should pray in Mapudungun and have faith intwyloau are asking. Here, it is

always hard for thagillatun to be successful. The youth do not know how tat'do



She added that her role as the ritual organisgreofommunity depends on her
knowledge: “Everything | know about timgillatun comes from the ancient ones. |

follow everything strictly, according to what mynfidy taught me”.

The need to reproduce all the practices witigifiatun is ultimately explained by a
rationale that connotes Mapuche traditions andlrpuactices as primordial activities.
As remarked by one attendee of the 26@Batun in Reduccion Contreras, “If God has
made us Mapuche, this is the right way in whichsiveuld pray”. In contrast,
awinkamientaepresents a potential threat to the successtabme of this event and
introduction of novelties are harshly criticisedddger residents who believe that that
best way to carry out this ritual is through thetation of ancestral practices. This point
Is noteworthy, as it questions the traditional iptetation oingillatun rituals as
ancestral propitiation. My informants explainedtttiaring thengillatun divine
intercession can be attained solely by the maityd€éhao Ngenechen or Chao Dios.
This interpretation not only reflects the pointsea by Chapter Two on relatedness
with ancestry among the Mapuche, but it also calndta the influential interpretation of
thengillatun rite by Faron (1963b, 1964), according to whors titual is held to
propitiatenenecherand ancestral spirits. Faron’s interpretationoissistent with his
wider view of Mapuche religiosity, according to whiritualised behaviours serve to
ensure the reproduction and cohesion of the souledu. As in most anthropological
works of his time, functionalist echoes are evidarfaron’s interpretation.

Ancestry is significant in assuring the effeebess of theewealtar in terms of
knowledge of thegillatunritual. Therewealtar in the El Panal estate does not serve to
legitimise ancestral ownership. Generally, sacied £merge as the setting of ritual
practices aimed at the reproduction of originalretions (Abramson 2000a: 10-11).
Examples from other Amerindian societies illusttadev both rituals and subsistence
practices legitimise control over land by localgpe (Arhem 1998 and Santos-Granero
1998). As seen in Chapter 2, however, among theuktapbelonging to a lineage that
shares the sanmawinis sufficient to determine entitlement to ancddtmad. Therewe
altar reflects a relation with the ancestry whicbegupposes the significance of
transmission of knowledg&i(ninMap.), rather than an ongoing and active relation

reinforced through ritual practices.



As seen so far, the dispute overrwealtar installed in the El Panal estate points
to the localised connotation of Mapuche belonging iaentity, which has been
discussed in Part | of this thesis through theyaislof the concept abiwin The
sacredness of threwealtar in particular is attributed to the relatioith the ritual
congregation. Accordingly, the skirmishes aroureldhection of theewealtar in the El
Panal estate do not contradict the sacred conantafithis site, as Chilean people who
treat this site merely as a symbolic act of lancupation argue. Rather, these
controversial events indicate a localised undedstanof sacred places by Mapuche
people. Such a perception on the significance afesbsites contrasts with expectations
of Chileans involved in land arbitrations, accogito whom the recent installation of a
sacred site implies two mutually exclusive poiisher Comunidad Contreras is
interested only in the restoration of the ceremiagriaund around theewealtar in order
to carry out their ritual practices; or trewealtar stands exclusively as the mere
symbol of ancestral occupation. The following sattwill clarify this point by focusing
on divergences in the interpretations of sacrex sihd, more generally, of the
significance of ancestral land by Mapuche peoptesdate functionaries. Meetings with
state officials and conversations with Chileans kel presented as instances of
equivocation, a notion developed within Amazoniardies (Viveiros de Castro 2004
and Kelly 2010). Ultimately, land arbitration emesgnhot only as a procedure

determined by the legal system, but also as agakltprocess.

6.3 Understanding sacred sites and ancestral lands

6.3.1 Equivocation

Before moving to the ethnographic analysis of egecaity concerning sacred sites
and ancestral land, it is constructive to clarify use of this notion in reference to land
arbitration. Roy Wagner's (1988) suggestions thatobjectification of culture have
been pivotal to an analytical approach to intenethelations centred on the ways in

which the Other comes to be known. More speciijc#the relational character of



culture is closely related to invention, which Yiagner (1988:4) does not consist of a
work of fantasy, but rather in accordance withlthén etymology of the ternmvetio,

in a form of learning centred on observation. Qeltbecomes a salient and visible
category only through the objectification of otleeittures. This relational process
implies an understanding of the Other, in whichvpmes experiences necessarily
contribute to the invention of culture. These elgrares are never exclusively personal,
but are generated within social circumstances. \Wadefines them as conventions:
“the collective viewpoint or orientation of a culéy the way in which its members learn
to experience action and the world of action, vgagls a matter of convention. It persists
through being constantly reinvented in the forncafventional contexts” (ibid: 51).
Fieldwork, and inter-ethnic relations more gengralhn be regarded as unconventional
contexts. Upon encountering these particular cistances, cultural is mutually
invented through the extension of the actor’s catives. As stated by Wagner,
invention “can be said to occur whenever and whareseme 'alien’ or ‘foreign’ set of

conventions is brought into relation with one's 6\irbid: 10).

Wagner's assessment of the notion of culturiges us to look at inter-ethnic
relations, including anthropological writing itse#fs processes informed by the
inescapablextension of the actor’'s conventions. Equivocatifers to the same
process, but it draws attention to the potentidlifas of cultural translation. Viveiros de
Castro (2004) has discussed the notion of equilatat relation to the inescapable
risks of cultural translation in the ethnographicieavour. His usage of this term refers
to the comparative endeavour of anthropologicaaesh characterised by the
distinctive task of cultural translation. Equivacat “concerns the process involved in
the translation of the 'native’s’ practical anccdisive concepts into the terms of
anthropology’s conceptual apparatus” (Viveiros @st@® 2004: 5) and emerges as both
a possibility and a limit of ethnographic reseaiveiros de Castro advocates the
adoption of a controlled equivocation in order baleenge the
translator/anthropologist’'s conceptual toolbox, amukt importantly to expose the
centrality of the relation between homonymic cornsep a wide range of social

contexts beside the ethnographic encounter.

Equivocation can be seen better at work irtridneslation of indigenous practical

notions into terms that refer to concepts develgpedarily in Western contexts. A



clear example derives from the Amazonian modelmdiip relatedness that
presupposes affinity rather than consanguinityhaggtven dimension of the cosmic
relational matrix (Viveiros de Castro 2001). Instiense terms that look remarkably
similar, such as those in kinship terminologiegmdadically altered meanings when
they are separated from a context defined by ogicéd difference from the person of
the translator. For instance the Cashinahua tearhas been employed in Brazilian
culture as a translation of brotherhood, whilerigimally refers to all potential affines -
in other words possible brothers-in-law whose retais detached from any perception
of consanguinity (Viveiros de Castro 2004: 15-M¥hile kinship is clearly a
compelling domain of equivocation, virtually allttans of personhood are open to this
possibility, generated as they are by a relatidh tie Other focused on the mutual

understanding of differenc&®.

The relational construction of the Other i$ a@rerogative of anthropological
research, but it occurs in a wide range of relatioetween indigenous and non-
indigenous people. The implications of this speafdntext of equivocality are far
reaching, when looking at those socio-economicgsses sponsored by the State that
are bound to simplify local contingencies in orttefacilitate intervention. | believe
that equivocation can represent a valuable apprimactmplementing the analysis of
the failure of those statist projects that, asthated in different regional context by
James Scott (1998: 2), aim to make society legihbtarrange local populations in
ways that contribute to the simplification of then€tions of statecraft. Statist projects
targeting indigenous people necessarily imply aekegf cultural translation. These
processes expose the agency of local actors irtingagxternal notions to existing

cosmological concerns, but also the potential geroaT of equivocality.

A persuasive example of the benefit of lookagndigenous-State relations through
the lenses of equivocation comes from José Ke{B04.0) recent study of state

healthcare delivery among the Yanomameople in the Venezuelan Amazon. In

8 A similar discussion exists also in the study of Mapuche kinship, which has been defined

for decades according to an early equation with Omaha-type terminologies (Hallowell 1943 and
Faron 1956). Course has recently argued against the categorisation of kinship terminologies by
pointing out at the simultaneity of similarities and differences with other categories (Course
2005: 146).



particular, through the ethnographic account ofrédation between health workers and
Yanomamipeople, Kelly illustrates how conceptual articidas of medical systems are
subject to mutual misunderstandings, which refbecthe wider context of the
“meaning of being and becoming “Yanomdmand “napé&[the local category for
whitemen] for Yanomanpeople and Whites alike” (Kelly 2010:10). Accorgliy,

while criollos see the introduction of Western healthcare a®egss of alienation and
cultural loss, this form of healing is seen by W@&omamias the intrinsic way to
becomenapé as a desired and intrinsically indigenous tramsédion rather than a
process of cultural inclusion. This is why misuredandings proliferate around the
Yanomamidesire for western medicine thatollos associate with western domination,
while the Yanomamconsider theriollo health workers to be mischievous because of
their unwillingness to provide full access to biatwal resources (Kelly 2010: 467).
The equivocation on the meaning of Western healtiot due to a failure to understand,
but rather a failure to understand that others’ensiindings are necessarily not the
same (Viveiros de Castro 2004: 11). This is whyhtbemonymic concepts of “becoming
criollo” and “becominghap€ might sound the same, but actually mean veryedéfft

things.

Land negotiations between indigenous peopletlam State are characterised by a
similar potentiality to generate equivocationssmach as local notions of land,
belonging and ancestry must be translated intqutia¢ language (Nadasdy 2002). As
seen in the previous chapter, such a process ey a failed translation and
Mapuche communities can effectively adopt the lagguof property to demarcate
ancestral land. The same cannot be said, howerdhd role of sacred sites in both
land disputes and in the connotation of ancesral.lIn this case, state functionaries
approach Mapuche sacred sites in dichotomisingsteimother words as either a
political symbol or a location of a stable and seendental power. In contrast, as the
previous section has sought to show, the relatedwéen sacred places and Mapuche
communities is dynamic and open to different cagincies. These sites express
relatedness with the ancestors through the reicaf primordial activities, rather
than the spiritual presence of the ancestors.dridtiowing paragraphs the local
ethnography will illustrate the source of equivo@atconcerning sacred sites and

ancestral land in negotiations with the Chilearesta



6.3.2 The disputed meanings of theewealtar in El Panal

Generally the attribution of specific meaningsacred sites is largely dependent on
local idioms of “sacredness” (Saunders 1994: 1iri2he case of Mapuche sacred sites
located in ancestral territories, it is their regmetation of the bond linking ancestors,
descendants and land, upon which entitlement testrad land is founded, that is
subject to divergent interpretations among Chileamslved in land claims and
Mapuche claimants. | contend that the reason fp#rceived ambivalence of trewe
in El Panal by state officials and other Chileatoexinvolved in land arbitrations is
attributable to the fact that this site is meargxpress relatedness with the ancestry, but
is at the same time a new feature within the ltaradscape. Before exploring the
implications and sources of the disputed interpiateof this site, a clarification on the
use of the term “state officials” is needed.

Although there is a Mapuche presence in CONAIdpuche people
unconditionally associate this institution with f@hilean state and thv@nkas A few
employees of this institution are Mapuche livinguiban sectors, but by their own
admission they tend to be excluded from powerfgitmmns by their own admission.
During one of the visits of the council of Comurddaontreras to the head office of
CONADI in Temuco, an employee approached the sgnallp to express his support,
but also to state how difficult it was for him te helpful: “the Mapuche, we are a
minority here, | also would like to help npefi[brothers], but they always leave us on
the side”. Potentially violent land disputes intfauch as the one over El Panal, require
the involvement of high-ranked authorities and fpzdi intermediaries who are not part
of CONADI and, to the best of my knowledge, theg alt Chileans. This is why the
presence of a few Mapuche in CONADI does countarecassociation of the Chilean

state with the mischievous and non-trustworthy abir of thevinka®

8 A dramatic example comes from the controversial construction of the Ralco dam. The

director of CONADI, the Mapuche activist Mauricio Huenchulaf, was sacked by president Frei
for his resolute opposition to this project that would have resulted in the relocation of several
hundreds of Mapuche-Pewenche families and in detrimental effects to the local ecology
(Richards 2004).



During the phase of negotiation, teeealtar was a major topic of conversation
between the council of Comunidad Contreras ane &uaictionaries. The
representatives of Comunidad Contreras always ibestcthis site as a sacred place
(lugar sagradoSp.), a category that is extended also to theeahcemeteriese(tun
Map.) that are not the settings of ritual practicsth types of places were mentioned
in order to show state officials and other politicséermediaries that the El Panal estate
was part of the ancestral land of the communitsteStunctionaries generally did not
enquire further into the details of either typesité, but tended to agree with the
members of Comunidad Contreras that their preseasea compelling argument for
their entitlement to ancestral land. For both eartthese sacred sites were understood
as special locations that attached the individmal tollective shared space. The
detailed history of this site was never discusaathd negotiations. Divergences in the
interpretation of theewealtar emerged, however, in cases where its terhpota
geographical contingencies were discussed. Twagoirparticular confused the state

functionaries.

Firstly, for many officials the demand for ¢arestitution concerned only the sacred
sites. The residents of Reduccién Contreras, howexse not only asking for the
restitution of these sites, but for the entireitery around them. The significance of
sacred sites is imagined as detached from thedarrdunding them, while for local
residents theewealtar served to increase their chances to relaotethat they already
saw as theirs. In one meeting, after hearing ath@uattacks against tmnewealtar, a
member of the regional government who was contdayetie council of Comunidad
Contreras to intercede with the regional presidiem¢ndenteSp.) asked why the
community was appealing for the restitution of mibr&n 200 hectares when the area
around theewealtar is considerably smaller. José Contrerasywtrkenof the
community explained: “this is our sacred placetdinds in the middle of our ancestral

land”. Similar discussions were echoed in numeroastings that | attended.

The second source of divergence in the iné¢agion of the role of theewealtar
concerns its recent installation. Some of the dtatetionaries decided to find out more
about the history behind the attacks against tteshy residents of Comunidad
Paillacoy. In some cases, they were surprisechtbdiut that theewealtar was installed
in 2006 and admitted that they had thought thatdhea had always been used for



ngillatunrituals. The veracity of the site was never questd during meetings with the
members of Comunidad Contreras, arguably becau$easdiscussion was bound to
cause the escalation of tension between the contynamil the CONADI functionaries.

| had the chance to converse about the role oédagites in land disputes with both
members of CONADI and Chileans living in the neatdayn of Traiguen. There was a
general consensus that these sites were only nstdmentally and their symbolic
value was contested by both Mapuche aimikas The fact that theewealtar in El

Panal was subject to attacks by another Mapuchencomty confirmed this impression
for most of my interlocutors. The dispute over BhBI was known among townspeople,
who ignored the details of this complicated ocaues2 On some occasions | was asked
to explain what was going on around Reduccion @oas. While recounting the history
of therewealtar, one of my interlocutors interrupted by sayiThey are messing
around with you”. For many people in Traiguen, &sahard to understand how a sacred
site recently installed mattered so much for Redfuc€ontreras, whose residents were

superficially known by people in town as “littleattitional”.

The residents of Reduccidén Contreras were @wafithe implications of Chilean
perceptions of theirewealtar. In the community a long history of conta«th the
Chilean population has arguably determined theprassion of the expectations of
winkason Mapuche culture and custom. During the phasegbtiation the council of
the community knew that the two points just mergmmere susceptible to critiques by
state functionaries and preferred not to clariy tistory of theewealtar in order to
confer an image of ancestrality upon it. In mostesa the council of Comunidad
Contreras proved successful in convincing statetfanaries that this site was indeed a
genuinely sacred place. As previously discussesl ctiexistence is not a contradiction
among the Mapuche, but it becomes a real probldanchnegotiations. Thewe'srole
as a symbol of land entitlement, however, was diyuasponsible for the state
functionaries' understanding of this site as a nfma of political strategy. This
impression is likely related to the difficultiespetienced by Comunidad Contreras in
the negotiations concerning the restitution ofth®anal estate and, more generally,
the lack of attention paid to the spiritual conr@tiwith specific tracts of land in the
Chilean programme of land restitution. Ultimateiffetences in the interpretation of
this “sacred place” were not determined by the laick common concept. To

paraphrase Wagner (1988: 20), the difference betwesse two interpretations could



not be dismissed on the basis of linguistic disisirty or communicational difficulty,
as arbitrations were developing in Spanish, thst lenguage of both parties.

In Section One of this chapter, | have desdtithe Chilean understanding of the
relation between ancestors and Mapuche residers asample of Ingold's (2000)
genealogical model, according to which indigenalentity is predicated on the
constant reiteration of ancestral past. This ppiecis largely reflected in Chilean
understanding of sacred sites and their role iestnal land demands. As seen in the
case of theewealtar at the El Panal estate, representativeseoChilean state develop
their interpretations of the role of this site @tation to land claims by drawing on
existing expectations and conventions of what aesbglace should do. In this case
equivocation originates in the premise that saptades are the stable locations of
supernatural powers; that they are acknowledgedrtyally all Mapuche people; and,
most importantly, that they are the manifestatiohsontinuity with the ancestry and a
reiteration of their spiritual power. This last asgtion in particular is a compelling
Western representation of indigenous people. Sagmfly to the present discussion, it
is also reflected in the idea common among Chifezople that ancestral land matters
for the Mapuche people only for its role in unpeshhtically reiterating the ancestral

past in the present.

Divergences betweavinkaand Mapuche points of view on the role of sacrexss
in land claims are consistent with equivocatiortf@meanings associated with
ancestral land. Interpretations of Mapuche sadted and ancestral land share the same
principle, according to which the significance atastral land is necessarily predicated
upon the nature of land as a sacred substancdanohproblematic continuity with the
ancestral. The following paragraphs will offer avfinal remarks on the divergences
between the Chilean state and Mapuche claimantiseoimterpretation of the bond
linking ancestry, descendants and land, by drawmthe suggestions raised in Part

One of this thesis concerning the cosmological pdynof the notion ofuwdin.



6.3.3 A concluding notetuwin, ancestral land and equivocation

In Mapuche land claims, the coexistence ofibaificance of ancestral land with
perceptions of distance with the ancestry consfttite core of equivocation emerging
in arbitrations with the representatives of thel€in state. We may recall the major
points raised Part | of this thesis in order taibjahe coexistence of perceptions of
relatedness and distance with the ancestors, ddaiatine notion ofuwiin As seen in
Chapter 2, Mapuche determination works primarilptigh two notions. The individual
is believed to be defined by tké@pal a term roughly translatable as descent, and by
tuwin the spatial locator of the individual and hisher descent. These two terms also
play a major role in the behavioural tendenciesawh person. Belonging for the
Mapuche is ultimately associated with the placergins, which articulates different
planes of otherness - including relations wiithkasand, to a lesser degree, with
Mapuche from different areas - by presupposingé¢laion between descent and place
of origins as potentially constitutive of the indiual. Bothkiipalandtuwinare given
elements of the Mapuche person, but they are rifitisat to constitute any given
individual. In particular, both the conditions adibg defined by descent and by the
place of origins are better understood as potdigslbor predispositions, and their
realisation ultimately depends on the autonomyefNlapuche person, a notion central

to personhood (see Course 2005).

Accordingly, while the relation between th@¢gent ones” and the timeless place of
origins is thought to be a given component of tighvidual, ancestry is not thought to
be reiterated in the present, but the practicéseaincestors are subject to daily
scrutiny by present-day Mapuche. Chapter 3 andvé hlastrated the significance of
tuwiinby focusing on those practices that are informethb desire to preserve local
natural resources and individualised land propeitieorder to ensure the permanence
of the individual and his or her descent in theelaf origins. The preservation of the
tuwinand the permanence of the individual therein @ogeandary. In order to endure
as Mapuche, whose condition is defined by rootesltees specific geographical
location in opposition to the uprooted nature @flinkas practices must be adopted
from thewinkathat stand out against customary Mapuche valdesiing relations

with both humans and the environment. This proteast an unproblematic inclusion



of difference, but rather a potentially dangerasslof customary forms of sociality and
engagement with the physical surroundings centnegbaprocity and respeatespeto

Sp. oryawenMap.). Invasive agricultural practices and induadised property relations
contradict the condition of Mapuche and yet areessary to preserve thewinand

thus endure as Mapuche. Accordingly, as suggest&hbpter 4, the process of
becomingwinkalike or awinkamientas lamented for the loss of respect and traditiona
knowledge kiminMap.) of the ancestors, and yet are necessaiyatio adesired forms

of power associated with thrdnkas in particular the use of contracts and documents

which rendered the ancestors powerless.

The relevant point raised in Part | of thiedis is that the significance of the place of
origins and entitlement to ancestral land coexistls apparently ambivalent
perceptions of relatedness and distance with thestry. Although the local idiom of
tuwdnillustrates how this coexistence is not seen @néradiction by Mapuche people,
the ambiguities in the relation with the ancestm@somes a problem in land claims and
negotiations with the Chilean State. In particullae relocation of Indigenous
Communities is contemplated within the land retibtuin programme run by the
agency of CONADI. According to the 1993 Indigendasv communities that have
proved the effective historical expropriation ogithterritory are compensated with an
allotment of land that is not necessarily partha&it demanded territory. The Indigenous
Law does not in fact consider the possibility opepriating those lots that were lost by
Mapuche communities in the last 150 years. Contanther legislative systems that
acknowledge the spiritual connection to specifecpk (see Strang 2000), the Chilean
law treats land for the indigenous people exclugias an economic resource. As seen
in Section Two of this chapter, however, land adbibns between Mapuche
communities and state functionaries imply the ergezof views on the urgency of
ancestral land restoration. Indigenous claimantsccanpel the State to become
involved in negotiations with landowners by corrodiong the assumption among
winkasthat ancestral land works in terms of a sacreddeape permeated by the

spiritual presence of ancestry.

As previously suggested, among Mapuche pebplsignificance of ancestral land
and place of origins does not presuppose the asiberof ancestry as a spiritual force

embedded in the local landscape. Similarly, thedtan of awinkamientaloes not



preclude relatedness with ancestral land. Contmatlyis, however, the land restitution
programme implies two mutually exclusive concepsaions of ancestral land among
the Mapuche. Either land is given to Mapuche ascamomic resource regardless of its
geographical location, or ancestral territoriesratarned to those communities that
have proved an indisputable continuity with theemtars. Chilean expectations of
Mapuche people, which have been contextualisedmiitie wider framework of
authenticity in Section One of this chapter, arnfited on the dichotomy between
assimilation and the essential continuity betweescdndants and their ancestry, which
legitimises entitlement to ancestral land. ForNMepuche, the cosmological
significance of ancestral land is not at odds \aitibivalent perceptions of relatedness
with the ancestry. The way in which Chileans inwolun land arbitration believe
ancestral land matters to Mapuche people ultimaiehgradicts the general implications

of the notion otuwln

In this chapter, | have further developeddhalysis of land arbitration between
Mapuche people and the Chilean state, that | beg@hapter 5. Part 1l of this thesis
has proposed an interpretation of land restituti@mygrammes involving indigenous
claimants and the State, as an essentially reldtfmnocess in which notions of land,
place and ancestry are exchanged, appropriatepteatim existing concerns - and often
misunderstood. Such a take on the analysis ofestdration has implied a focus on
the motivations behind both entitlement to ancétdrad and political strategies aimed

at the restoration of ancestral territories.



15) Community meeting in the disputed property El Panal

16) Meeting with CONADI functionaries in Temuco
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Several months have passed since | left Reglu€ontreras. | returned to Southern
Chile at the end of July 2010 to discover thatdispute over the El Panal property has
not yet been settled. While during 2008 severdlhefevents described in this thesis had
generated hopes among the residents of ReduccidmeCas, negotiations for the
restitution of the El Panal have slowed down inlds few months. There are several
reasons for the difficulties experienced by thiswawunity in the settlement of the
dispute over El Panal. Firstly, a change in thde@im government has led to a partial
reform of the land restitution programme. Fundiag been diverted primarily to
development projects, while purchases of disputeggsties by the Chilean state have
diminished remarkably. Secondly, as frustration med among the residents of the
community, internal divisions concerning the stgats for land negotiations became to
emerge. Thirdly, CONADI, the agency in charge & ldind restitution programme, has
continued to show little interest in offering awgadn to the El Panal dispute. As seen
earlier in this thesis, this dispute involves taesidents of Reduccion Contreras and a
group of Mapuche individuals who have been contisia#ly relocated to the property
previously demanded by the Contreras. Any resaiuticthis dispute would effectively
constitute a binding case for future allotment@ipensations, thus generating a

complex new scenario concerning land disputes.

The situation concerning the other propediesmianded as part of the ancestral
territory of the Contreras, has shown even lesseam@nt. The unwillingness of the
proprietor to sell his properties to the Chileaateshas meant that land negotiations in

this case cannot even begin. Despite growing ditiies, the residents of Reduccion



Contreras have not withdrawn from their land clai®sring my last visit in July 2010
my host Miguel shared with me some of the latesticences. The council is preparing
new strategies to revitalise their claim, includthg formation of new alliances with
influential intermediaries who could participatetive phase of negotiation. What the
Contreras have been trying to avoid is their casedoslowly forgotten by CONADI

functionaries.

The case of Comunidad Contreras presentddsrittesis is just one of many other
throughout Southern Chile. In the last years nunetand negotiations have failed for
different reasons. Meanwhile, more and more lardipations have taken place. These
forms of mobilisations, organised by Indigenous @Gamities with the occasional
support of organisations such as the Coordinadoaadd Malleo, have met with
violent police responses. Since 2002 three youngudiae activists have been killed by
the police and participants in land occupation hafen been judged according to the
anti-terrorist law Ley de Seguridad del Estgdbat was designed during Pinochet’s
military regime. The application of this law, whiosstricts civil liberties for individuals
accused of “terrorist threat”, has been harshiyotsed by human rights group. Protests
against the treatment of Mapuche activists astistsoreached its apex at the end of
2010, when a 82-day hunger strike was undertakendrpup of Mapuche inmates. It is
not easy to imagine a near solution to Mapuche tdaidhs, as Chilean governments
have been reluctant to modify the present legakaysnd facilitate the restitution of

ancestral territories.

During fieldwork numerous Chileans with litkeowledge of Mapuche society
asked me my opinion on the future of the ‘Mapuabefiact’. Obviously | could not
provide a satisfying answer and the disappointroénty interlocutors was substantial.
While they were hoping to find out more about tesilrence of Mapuche people in
their land demands, | was suggesting that theron§land disputes lies in the complex
relation betweemwinkas a category including European settlers and ndigénous
Chileans, and Mapuche who were dispossessed ofahtigir ancient territories. In
other words, land disputes are not only aboutreility of Mapuche people to move
forward from their nostalgic view of the past, agued by some Chileans who treat
‘development’ as the best possible solution of M@puche question’. Rather, land

claims have to do with two different understandingtand and belonging, one centred



on the cosmological significance of the place agios and the other on the primacy of
property in establishing human relations with thggical surroundings.

This thesis has hoped to show that these tsdipns are perhaps closer that one
might initially think. In fact, Mapuche think of pperty in much the same was as
Chileans, in that they see land as a central igsumligenous identity. We are thus
facing a more complex phenomenon that a dichotoetwden two objectified
understandings. Ethnographic research - or morplgjrfamiliarity with Mapuche
residents involved in land claims - ultimately domis that divergences within the
meaning of ancestral land betwegimkasand Mapuche people cannot be explained in
terms of cultural isolation and cognitive differesc When these two understandings are
brought together in the case of land claims, howedigergences on the meanings
associated with land and belonging emerge. Ultilpdités the proximity between these

two understandings that generates difference.

| chose to write about Mapuche land claimthascontext in which two
understandings of land and belonging are brougjstter. In this effort, analytical
precedence was given to Mapuche meanings attritbatadcestral land, as they are
central to motivations behind the process of laglaration carried out by Indigenous
Communities. Throughout this thesis, | have cladfihat my approach can be regarded
as complementary to constructivist and politicalremmy paradigms employed in the
analysis of indigenous collective action, and nmepecifically in land restoration.
Nonetheless, the stance adopted in this thest ia neutral choice within the
discussion of the anthropological contributiontie study of human societies. Rather
by focusing on local idioms of land and place andte relational character of land
negotiations, | hope that this work has also gardraider suggestions for the future
developments of both ethnographic research on cgueary Mapuche society and on
the study of indigenous land recovery. In this doding discussion, | wish to assess the
main implications of the approach adopted in thests for the broader anthropological

project by starting with the regional case of Mdpriethnography.



Mapuche and winkas

Anthropologists working in Southern Chile have lfmmg been interested in classical
anthropological themes, such as social structutleagnarian relations (see Faron 1961
and Stuchlik 1976). In the last decades, a growungber of works has appeared on a
wide range of topics, such as religion (Foerst&3)9sociality and personhood (Course
2005, 2007 and 2009) history and landscape (Dyl&@®7) and shamanism
(Bacigalupo 2007). Simultaneously, an even largedpction has focused on the
Mapuche social movement and the relation betweeCthlean state and Mapuche
society (e.g. Mallon 2005, Richards 2004 and Hedear2003). Works characterised by
the adoption of an identity politics approach (se#-all 1998, McFall and Morales
2000, Terwindt 2009 and Briones 2007) can alsmblided in this tendency, as the
focus here is on the processual nature of theigalléction. With rare exceptions, little
dialogue has been generated between these twant@esleThe exceptions include
works by those Mapuche historians who aim to dgval®apuche historiography by
looking at both Mapuche cosmology and historicares (e.g. Mariman 2006).

Another example of the integration of the analydigtrinsic cultural features with
political activism is Bacigalupo’s (2004) accoumtthe role oimachishamans as

symbols of tradition in national discourses and MdA® movement.

Through this thesis, | have suggested thastilndy of contemporary phenomena in
Mapuche society can only benefit from an analyssighed to integrate apparently
unrelated categories, such as cosmology and the. $teave attempted to move away
from the exclusive reliance on the tools of poditiscience, such as identity politics, in
the analysis of land restitution in Southern Chidooking at the implications of local
idioms of land and place on the processes of ctaking and negotiation. This thesis
is clearly not the first attempt to integrate thedy of political action with that of
Mapuche cosmology. As mentioned earlier, most aqgres to Mapuche political
action in which cosmological issues are claimeddg@ompelling motivations behind
mobilisation tend to focus on those traits, suckresnanic knowledge, that are
acknowledged as inherently Mapuche. In contraghiaghesis has illustrated, many
indigenous areas are characterised by extensivaasrwithwinkasand the loss of
those practices that many Mapuche, including mgrménts, regard as part of the

Mapuche tradition. Accordingly, an exclusive foamsMapuche customs and rituals in



order to understand political action entails theoses risk of giving a restrictive
definition of Mapuche society.

In this thesis, | have aimed to show that casgical issues are relevant motivations
in political action regardless of the decline oftmmary practices. Hence | have focused
on the notion ofuwunand its implications on land claims and negotraid/NVhat is
more, since land restitution brings togethmkasand thus highlights differences in the
way the human-land relation is conceptualised gissf alterity, including the idiom of
awinkamientphave been largely discussed. | believe that ibmudsion of these themes
raises two major suggestions for future developsmenMapuche ethnography. Let us

briefly summarise them.

Firstly, the anthropological study of Mapudueiety can benefit from a further
merging of themes normally treated separately itipal economy, such as relation
with the State, with issues concerning local cosmgiels and cultural logic. In
particular, while attention has been primarily pdhose cultural traits, such as
mythology, which are indeed considered customarthbysame Mapuche people,
constructions of alterity, notions of personhood Aonman-environment relations
emerge as significant elements in the articulatibdifferent political demands, such as
education. | believe that they deserve more atienturther, these intrinsic features of
Mapuche cosmology emerge across the entire rediSouthern Chile, including in
areas that are considered less traditionahonkadasand thus under-represented in
ethnographic investigations. This line of researahld lead to innovative insights on
the wider topic of State-Mapuche relation. Foranse, Mapuche participation in
national politics, which is a widely discussed es#u Chilean social science, could be
better approached by looking at both local idiohpawer and articulations of
difference with thevinkas

Secondly, by advocating a focus on Mapuchenotsgy that goes beyond the
objective of ‘rescue anthropology’ to record vamsghcustoms, this thesis has invited a
rethink of the role of cosmology in determiningiwidual behaviours and in framing
identity for the Mapuche. In numerous Chilean warksMapuche society (e.g. Grebe
1972), the terncosmovisions employed to refer to the view of the cosmos thgid
Mapuche people. These representations are oftendg shamanic knowledge and
tend to include different planes of existence twmatstitute the universe and the major

beliefs governing the spiritual and physical wortlsese visions of the cosmos are



particularly intricate and many Mapuche people rgribeir details. Hence in this thesis
| have used the term cosmology not as a translaficosmovisionl have two major
problems with this term. The first refers to thdinidon of Mapuche identity. Mapuche
people who are not aware of their cosmo-vision tigimsequentially be regarded as
non-Mapuche or ‘assimilated’. In contrast, thissieéhas described Mapuche
cosmology beyond the realm of shamanic knowledgeo&dly, cosmo-vision implies a
static representation of the universe, in whichdiigect and object are ontologically
separated. This dichotomy belongs to a particulasté&n way of depicting the world
around us, which is also reflected in maps andraithgctified representations of
reality (see Ingold 2000). Accordingly, cosmo-visimight be better understood as the

anthropologist’s representation of the principlest govern the shamanic world.

In this thesis, | have used the term cosmologts etymological connotation as “the
study of the cosmos”. In particular, the notiortwfiinhas been presented as a
cosmological principle that guides the relationd®n the individual and the cosmos
without determining it. | have thus proposed tihat significance of the place of origins
permeates the understanding of the individual'&ipasn the universe. This point is
consistent with Handelman’s, according to whichghaciples related to being-in-the
world “refer less to the content of cosmos thath#logic or logics of connectedness
and separation that organize cosmos” (2008:182)le&bsmo-vision as a static
representation of the universe can only be a dgtle@nomenon if transmitted across
generations as an existing set of knowledge, casygyamerges as the understanding of
the relation between the individual and the cosmisch is both transmitted and
modified through daily activities and experiend@esmologies can be found in all
societies, as they consist of the tracing of cotioes between the individual and other
elements of the cosmos that include living and deeeé humans, spiritual beings and
non-human elements of the environment. Among thpudae cosmology is more than
the shamanic representation of the cosmos andralkmles the winka-Other as
significant references in the articulation of tkétion between the individual and the
cosmos. | contend that ethnographic research orubkegsociety can benefited from a
closer examination of cosmological issues acros®itiire population and in realms of

social life other than rituals and shamanic prastic



Land claims and indigeneity

My discussion of Mapuche cosmology in areas chareseid byawinkamientand
the attempt to integrate it with a discussion oment political issues in Chile has
implied a criticism towards certain tendencies witllapuche ethnography. In this
concluding discussion | have briefly elaboratedrugiese criticisms to propose future
directions for anthropological research in South@hile. However, this work is not
aimed at simply contributing to a regional studwit® the contrary, notions of land,
relations with the State and articulations of Ideallonging among the Mapuche have
been discussed in reference to the wider anthrgpmEbproject. Throughout this thesis
| have contextualised the ethnographic analysdiftérent issues related to Mapuche
land claims, such as property and landscape, waxisting anthropological debates. A
summary of the major contributions of this thesighte existing literature would now
feel like a repetition. Rather, as a concludingagml wish to briefly sketch my
criticism against contemporary tendencies in theyof indigenous societies and
collective action. | will illustrate the ethnographmplications of this criticism by going
back to the tension between tradition and modengetytral to all indigenous social

movements, which was described at the very beginwirthis thesis.

Since Kay Warren’s seminal work on the Pan-dagnovement (1998), several
works have illustrated the dynamic nature of idgrand the processual character of
Amerindian movements (de la Cadena and Starn ZB@rtia 2005 and Warren and
Jackson 2002). In these works, echoes of constrsictheories of collective action and
identity (Escobar 1992 and Melucci 1989) can beatised in the connotation of social
movements as processes resulting in the re-articalaf new collective identities for
their participants. Throughout this thesis | haxanh attention to the risks of
constructivist approaches to indigenous social m®rés. While they have led to
insightful suggestions for the processual charawfteollective action, they run the
implicit risk of undervaluing the significance gfexific notions associated with the
motivations hidden in political demands. Attentibs gradually shifts from the
demands of the social movements towards the corseqs of political action on
identity. | believe that the framing of indigenazalective action in terms of identity
politics not only presents an often unproblemitiaeknowledgement of agency - in

other words, the ability of actors to construct aestructure their identity - but it also



implies the possibility of turning significant elemts of the indigenous experiences,
such as land and rituals, into symbols of identity.

Approaches to land restoration that situatephblitical process within the realm of
identity politics have effectively treated landaasymbol of indigenous identity. As all
symbols, land is exposed to the power of human@gend can be effectively
employed to represent the identity of a human gréunpexample can clarify this point.
As proposed by Occhipinti, in their long struggbe fand titling, both the Kolla and
Wichi people “were able toransform the idea of land as a symbol of indigeno
identity” (2003:156). This argument contains withtione major implication. It implies
that human-land relations are framed exclusivelyhi@ysemiotic ability of humans to
make symbols out of elements of their lived wollldis argument would have little
significance on human-land relation among the Mapuand other indigenous groups
among who land is characterised as an active feittethe ability to determine human
predispositions. This point was shown in this théisrough the idiom aiwin the
geographical location identified as place of orsgiwhich exercises an influence on the
behaviour of the person and allows the determinatiadifference among Mapuche
people. What is more, | have suggested by waytofagiraphy that representations of
the local landscape and practical engagement iéiplysical surroundings contribute
to the connotation of land as a significant elemefitaming the relation between the
individual and the cosmos. Hence, collective actéioned at land restitution is informed

by the existing cosmological significance of ancddand.

As seen so far, the interpretation of landhtéaaccording to identity politics and
constructivist approaches implies the possibilityeshaping existing land-human
relations. In contrast, | have proposed that exgstheanings attributed to ancestral land
and the ability of land to frame the relation betwéhe individual and the cosmos in
different social contexts are central to both thiealation of land claims and to the
phase of negotiation in which non-indigenous peapéeinvolved. In all land restitution
programmes involving indigenous people, local idsomh land and belonging must be
translated into the international language of humgints and property. This tension
reflects the wider context of indigenous social gmoents characterised by a tension
between the recent engagement with discoursesenttitigland the desire to revitalise
customs that have been abandoned in the last dedadbe narrative of identity

politics, the tension between modernity and tradiis generally resolved through the



reshaping of new identities, which once could Haeen defined in terms of ‘hybridity’.
Revived practices adopt novel meanings and ultiijpatantribute to the articulation of
new forms of ethnic belonging. Similarly, in theseaof land claims, one could assume
that the process of restoration, similarly to otinstances of collective action, can
contribute to the emergence of new modes of reldigtween dwellers and their land.
This point can be ethnographically made if we thohkhe episode described at the
beginning of this thesis, in which a tract of larehsferred from a non-indigenous land
owner to a Mapuche community became the unprecedeaetting of a Mapuche ritual.

A closer look, however, shows something else...

In June the 252008, the members of Comunidad Contreras congrdgattside the
storeroom of their recently allotted property. Te¢ebration of this historic moment
was marked by speeches by residents and counciberspra meal with large quantities
of grilled meat and dances to the rhythm of thetpopular bands in the Chilean
countryside. During the long day, a space was dasggl for the celebration of what
most residents referred to as a smglllatun (pequefio ngillatursp.) or simply a
Mapuche ceremony. This ritual presented the mantjmes carried out during the large
ngillatun rituals, including thdlellipun, an incantation in whictonko Nely thanked
Chao Diosand themasaturdanceaccompanied by Mapuche instruments such as
pifulka flutes andkultrun drums. The ceremony, which lasted less than hatfoam,
presented all the typical features that the resgdehReduccion Contreras identify as
Mapuche and consider the primordial inheritanctheir ancestors, the ‘ancient ones’.
Yet, customary practices were merged in a cererntfuatyhas never been celebrated

before.

This episode highlights a certain tension leetwtradition and the political
contingencies of the present relation between Mappeople and the State. Such a
tension is open to diverging interpretations. Astanctivist bias is likely to focus on
the symbolic appropriation of a space, which i ttase is transformed into place
through Mapuche ritual practices. One could furirgrand this suggestion by inferring
that the symbolic re-appropriation of land refleitis wider process of claiming
Mapuche identity back after decades of graduahakdion into the Chilean majority.
On the contrary, one could look at the episodeuiinahe interpretations offered by the
same people participating in this ceremony. Fomtleenbers of Comunidad Contreras,
the ceremony was a festive moment, in which thankfis was expressed to the



residents who actively participated in land redtorathrough those practices that all
neighbours associate with their ancestors, to thmisemediaries who facilitated the
appeal of their community and most importantlfCteao Dios., In this moment, little
attention was paid to cultural revitalisation atignéc pride. The recovery of El
Huadaco was not the beginning of a new relatioh e land. Its restitution did not
imply a different agricultural use, as at the mobwdrwriting this property is exploited
through a sharecropping agreement with a Chileacthina owner before its planned

division into individualised lots.

| believe that the claim of Comunidad Contsapaer their ancestral land, as those of
other communities involved in the same processjlshue treated as nothing more than
the consequence of the significance of that laihe. ffansformation of land into a
symbol of identity is an interesting phenomenort,hmids little meaning for the local
residents who live and work on that same land. Tiesis has advocated an
anthropological stance to indigenous land restomatind more generally towards
collective action, according to which the analysfishese processes should start from
the very beginning of the political struggle, tosle local concerns that animate a

potentially dangerous and troublesome engagemehttiag State.
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As mentioned in Chapter 6, thgillatunis an extremely intricate ceremony
consisting in different phases and characterised $tyict etiquette. The complexity of
this ceremony is such that only few Mapuche indiaid, such as those fulfilling the
roles oflonkoheadman andgenpinorator, are considered experts in its organisation
Although the function of this ritual has been dssed in Chapter 6, the scope of the
thesis does not allow a thorough investigatiorhefnigillatun, which has been subject
to numerous and heterogeneous interpretations f@gseala 1964, Faron 1964, Course
2005, Pereda and Perrotta 1994, Dillehay 2007 awigBlupo 2007). Nonetheless, a
brief discussion on the local contingencies coniogrthe organisation of thagillatun
in the rural area where research for this thesseseaducted can help the
contextualisation of this ritual within the majastorical tendencies affecting Mapuche
society. The replication of ritual practices, whante acknowledged as ancestral, is an
essential trait of thagillatun. What is more, as illustrated by numerous ethruigca
investigations, intrinsic notions on reciprocitydamreligion are exposed with consistency
through different historical times. However, thgillatun has been susceptible to the
influence of specific historical processes, regessllof its diachronic consistency. In
particular, the decline of this ritual in certaural areas is strictly related to the process

of awinkamientpan expression often translated as becomingalike in this thesis

The ethnographic material presented inapendix responds to two objectives.
Firstly, a brief history of thagillatunin Reduccién Contreras will be presented in order
to clarify the relation between this ritual and teantemporary social processes
affecting Mapuche society in general, land demamdawinkamientoSecondly, a

description of the events occurred duringnigélatun held in Reduccién Contreras in



March 2008, will complement the ethnographic actquavided in Chapter 6, where
thengillatun has been mentioned on nhumerous occasions anayeiot been described
in details. The names of those individuals who dbhelong to Reduccion Contreras

are fictionalised in consideration of my lesser ifaanty with them.

The history of the ngillatun in Reduccion Contreras

Ethnographic research has highlighted redieaations concerning the display of
symbolic imageries and organisationof activitieghw thengillatun ritual. For
instance, among the self-definkafkenchepeople, a category referring to Mapuche
communities living in coastal areas, incantatiomeaed to Ngen Lafken, the spirit
master of the ocean, are performed facing the {Gxsirse 2005:266). In the majority
of rural areas, East is the preferred geograpléntation for ritual activities, including
the collective incantatioltellipun. Nonetheless, variations in thgillatun rituals are
not only geographical, but also diachronic, inasmilne@ consequences of the wide
process owinkamientaare reflected in the organisation of this evehie Tollowing
paragraphs will summarise the history of tiggllatunin Reduccién Contreras, which is

paradigmatic of the recent history of Mapuche dgcie

According to the memories of elder residentgllatun rituals used to be held in
different locations within theeduccion although the flat area around the school was the
preferred site for thagillatuwe the field where all activities concerning thisal take
place. In the pashgillatun ceremonies were organized primarily by thachiof the
community, Etelvina Contrerallgillatun were generally organised every four years,
but they could also be held in particular circumsgs, in which divine intercession was
asked. This was the case of the 1960 Valdivia gaeke, the most powerful recorded
in human history, whose epicentre was located ryutfsO kilometresfrom Reduccién
Contreras. In this circumstance, a particularlyglagillatun lasting for an entire week,
was organised in order to ask the déityao Ngenechetie end of destructive
aftershocks. At the time, the effectsastinkamientovere becoming evident, and, as
recounted by some residentsachiEtelvina regarded the abandonment of Mapuche

religiosity as one of the main causes of the eadke.

After themachis death at the end of the 196@gjllatun rituals were organised

mainly by one resident of the community, Calabramoo died a few years before my



stay in Reduccion Contreras. Numerous neighbours Hascribed to me the role of
Calabrano as equivalent to that ddakao who once corresponded exclusively to the
headman of a dominant lineage and is now regarsléaegperson in charge of the
organization of rituals. For several decadesntjitatuwewas located in a flat parcel
owned by a relative dbnko Calabrano. Josefina,naachifrom the nearby community
of Chanco-Marihual, who later moved to Reducciomi@ras in the 1990s, was invited
to officiate this ritual. The number of neighbopesticipating in this event gradually
decreased for the lack of interest among youngedeats and the expansion of
Evangelical churches in the community, which indites members to refrain from
participating in what was considered a “pagan fituehe ngillatun, which was once
characterized by the presence of the entire comyweventually turned into a ritual

attended mainly by residents belonging to threéalpetages.

The ceremonies organised loyko Calabrano took place in October and it roughly
corresponded to beginnings of cereal growth cultmgan the February harvest. The
main function of thisigillatun was indeed to ensure a proper growth for the tserea
This event often coincided with th& 4f October or the day &an Franciscpa saint
whose intercession is traditionally evoked in tlo@itBern Chilean countryside to attain
successful harvests. As recounted by older resd8an Franciscavas a large
celebration marked by the planting of branchesmdsing crosses in the middle of
cereal fields. The event consisted in offeringsarh beerhudayMap.), incantations
in Mapudungun known dkellipun, the performance of Chilean and Mapuche dances,
such agsuecaandpurrun, and the festive consumption of wine and meaRdduccion
Contreras, thaegillatun ritual often took place in the day 8&n Franciscpan event
generally celebrated among kin members. To8awy Franciscas no longer a
significant celebration. During my stay, | haveicetl a few crosses made out of
branches in the fields. | was told that a few restd still plant crosses in their fields for
the 4" of October.

As seen so far, thagillatun in Reduccién Contreras was intended primarily as a
festive celebration and a religious activity ainadncreasing agricultural productivity,
a view consistent with Faron’s interpretation af teremony as a fertility ritual (1963).
However, as the next section will clarify, thgillatun can be more generally described
as a ritual in which divine intercession regardiifferent concerns, such as land
claims, is asked. Before moving to the ethnographadysis of thegillatun held on



March 2008, it is important to clarify the recemgtbry of this ritual. Throughout
fieldwork, most residents of Reduccion Contreragehadicated that the organization

of thengillatun declined with the death of those neighbours, weoewnore
knowledgeable about its organization. In other wptde decline of thegillatun was
concomitant with the process afvinkamientoHowever, the reduction in frequency
and number of participants did not imply its disag@ance. Rather, the last few years in
Reduccion Contreras were characterised not simpby iediscovery of this ritual, but
more precisely to its transformation from a tramitassociated with a few families, as

often described by my informants, into a large ¢wawvolving the entire community.

The land claim of Comunidad Contreras, whiefgdn in 2005, was accompanied by
numerous community meetings. In these occasionsy mesidents put forward the idea
that angillatun could effectively strengthen their demands oveeatral land. The
controversial allocation of the El Panal estata thstant Mapuche community, an event
described in Chapter 6, provoked immediate reastipnthe entire community, leading
to instances of mobilization, such as the occupaticthe head office of CONADI in
the city of Temuco, and the organisation of meetiaigned at the arbitration of their
demands. Agillatun was also organized in order to ask the resolufdheir land
claim. The location was the El Panal estate, wheesvealtar was installed in 2006 a
few weeks before the celebration aifgillatun. Thengillatun was officiated by anachi
from a nearby community arldnkoNely, the wife of Calabrano, who was appointed
by her community not according to the traditionahg@iple of primogeniture but rather
for her knowledge of the ritual. The political spaaf the community meetings thus
offered the possibility for the organisation afigllatun ritual as a community event.
The seconahgillatun organised in a similar fashion was held on Mar@d& The

following section will provide a brief descriptiaf this event.

The ngillatun of March 21-22 2008

Before providing a description of this two-day etydrwould like to draw attention
to some of the major differences betweennbdatun rituals held in Reduccion
Contreras in the last fifty years and the onestrated in the El Panal estate. | am
particularly thankful to Nely Cheuque, with whorhdve discussed on several
occasions the symbolic meanings and local histbthis ritual. One difference refers



to the spatial orientation of tmeasatundance, which consists in the syncopated
movement of alternated lines of male and femaleel@along thagillatun field. In
thengillatun organised by her husband, the dancers moved irdfcections drawing
an imaginary cross, whose centre coincided withrélaealtar. This variation depended
exclusively on the indications afiachiJosefina. As explained by Nely, it is fairly
common that eacimachibrings her own details to the activities carried within the
ngillatun, which are indeed characterized by small geogcapkariations. Another
difference refers to the time of the celebratioor. Rely, the months immediately
preceding the February harvest are adequate forithal. In fact, one of the main
effects of thengillatunis to ensure a proper growth of the cereals anctivia the
month in which fields are burnt and lack cerealsiclv are sowed in April and May.
Nely admitted that she would have preferred to geahe date of the event: “In the
ngillatun you ask God to give a good harvest, it has todme dbefore February”.
However, the tumultuous developments of the ownemdispute on El Panal estate

caused a delay in the organization of this rituélich was finally held on March.

Beside changes in spatial orientation and,tthre other major variation concerned
the structure of the ritual congregation. As sutggeby Course, the terrewe whose
polysemic nature has caused confusing interprem@mong observers, refers to the
ritual congregation that becomes tangible durirgntillatun ritual (2005:244). The
size of this congregation and the relation withggsiérom other communities has varied
throughout the last fifty years of this communitythe largengillatun ritual officiated
by Etelvina Contreras, the lasiachifrom the homonymous community, the entire
community participated asrawecongregation and mutual invitations were extertded
distantreduccionesLater, theeewewas composed only by members of a few
patrilineages and other residents of the commuméne generally invited as guest. The
land claim of the community was the occasion ferstrengthening of community
activities, including the organisation of thgillatun ritual. Generally, the neighbours of
Reduccion Contreras describes their ritual as figi#atun of the community” ¢l
ngillatun de la comunida&p.), thus conveying an equivalence betweemeweand
the Comunidador Reducciontwo distinct terms often employed as synonyneterto
the social group. While this correspondence is comand is generally associated with
recent uses of the temawe my tentative hypothesis is thaweandreduccionhas
always coincided in Reduccion Contreras, inasmbshdommunity had been engulfed

by non-indigenous properties since its foundatiot the closesteduccionis still



located more than five kilometres away. In faetyeandreducciénegend to be
distinct social groups in areas, where several Mapwwommunities are clustered
together. Let us now turn to the description ofriiegn activities that took place during
thengillatun ritual of the 22° of March 2008.

The day before the celebration, residents gathi build theiramada which
would have been occupied by each family and a smafiber of guests throughout the
two days. | was invited as part of tteenadacorresponding to the extended family of
my host Liscan Contreras, which included four beoshof him and their close kin
members. Participants chose different style forr ttlethes. While some were closely
following conventions, others mixed everyday clatieth typically Mapuche
paraphernalia. For instance, women were wearingsskindchamal a large black
shawl and only a few of them used the large neelkaown asrapelakuchaMen
were generally wearing a headband knowtra#lonko, although few of them were
wearingponchogMakuifiMap.) also for the high day temperatures of the saimmer.
As told by a few residents, dressing etiquetteoisstrictly reinforced as in the past or in
other rural areas. While women are still invitedvwear skirts, the obligation to attend

the entire ritual barefoot is no longer followed.

At sunset, the residents congregated arowtieto participate irppurrun and
masatundances (the first consisting in circular movememd the second longitudinal).
The music was played by numerous attendees andgstahgrimarily in the syncopated
rhythm of thektltrun ,a decorated drum made out of laurel wood and skldeplayed
with bamboo sticks, different types of flutes, sashthekull-kull andtrutrukas both
built out of animal horns and characterised byvamegerating and deep sound and the
pifulka, small wooden flutes played by alternating lowed &igher notes, and small
bells known agascahuillas The end of the dance was marked bykiéfafan a
repeated and rhythmic shout that was traditioresiyociated with warfare. In the
meantime, the attendees moved close todhealtar with themachiand other women
waving thekultrun drums and the men brandishing theiifiq wooden sticks
commonly used during the gamepaiin, which will be briefly described later.

At the end of thkefafan themachicovered her eyes with a hair bend and
intensively played hekiltrundrum. This is the beginning of a trance-like phasewn
askiymi After a few momentsnachiSanchez who was being sustained by her

assistantyegulfeMap.) began to speak in a frantic rhythm. Tiechis husband was



acting as thelungumachifethe person responsible for asking questions epeéating
the sentences uttered by thachiduring thekiymi This phase is characterised by the
possession of thmachiby her guiding spirit, known gsilli (Bacigalupo 2007:84-86).
As | was later explained by Arturo, a neighbourhwdtose kin relations with Etelvina,
the lastmachiof Reduccién Contreras, eactachiis associated with a spirit adopting
different forms. Etelvina’s shamanic spirit wasudl,bwhile the shamanic spirit of
machiSanchez was a horse. As | was later told by aréswlents fluent in
Mapudungun, during hétiymj themachidescribed in Mapudungun the experience of
riding a horse and eventually falling off fromatlding that she felt a danger posed
against her and her family. Eventually, she wae #&btontinue her trip and upon
leaving the state dftiymi she concluded that the residents of Reduccionréas

would have had to face a long and exhausting jouimerder to have their land
returned. Eventually, they would have succeededhdend of th&iiymi the
exhaustednachiwas attended by her family members.

Immediately after thmmachis revelations, all the attendees gathered in twesr
under the guidance of thenko and neighbours with more experience in the
organisation ohgillatun. The row in front of theewealtar was composed by men with
a few attendees sitting on their horse while hgdtack flags, which are used as
symbolic appeal for water similarly to the blacklifltra kullin Map.) and black cock
(kart atrawal Map.) tied to a post in the proximity of thewealtar and released at the

NORTH end of thengillatun. All the attendees
kneeled down while facing the east and
FE M themachibegan a rhythmic incantation
in Mapudungun. She was soon followed
WEST REWE EAST by the rest of the congregation. While
ALTAR . .
those residents fluent in Mapudungun

were voicing their prayers, many

attendees remained silent. This moment

SOUTH is generally known akellipun. As
explained by my informants, during a
17) Spatial organisation of the llellipun llellipun, prayers are directed to the

incantation

deity Ngenechepnalso referred to as




Chaw Dios in order to appeal for different purposes. Takipun was followed by
another round gburrun dances. It was already dark when all the attendeas back to

theirramadasto consume their meal.

As prescribed in atigillatun, thengillatun field must not be abandoned during the
night and most of the attendees stayed awake thouighe night, while others,
including myself, took a short sleep in theimada Moreover, the meal of the first
night consisted only in soup and bread, since ifieaMap.) is generally consumed in
the second day, when guests are attended. Notediwiere carried out during the night
with the exception of purrun dance. At sunrise, everybody followed thachiand her
assistants towards thewe where, after a further round of dances, a sedehigun
was staged. As reported by older residents of dinencunity who were later translating
the speech of theachiand her ritual translatodgngumachiféMap.) to other
attendees, the trance-lik8ymiconsisted in the same experience of the previoys da
My informants explained to me that the messagasated in the firstlellipun are
generally reiterated in following ones.mMasatundance was staged soon after the end
of the oration.

Among the attendees, one resident took tleeabithekollong This figure is present
in all ngillatun and is visually identifiable for wearing a maskually made out of
wood, and a sheep skin. Tkallonggenerally
holds a few wooden sticks tied with each others,
representing a horse, whose riding is imitated.

While riding this hobby horse, th@llong carries

out his role consisting in reproaching attendees
during dances and other phases ofrtidatun,

such as thealin game. While in some are, the
kollong can use sticks against those attendees who
show little attention to details or enthusiasm, in
Reduccion Contreras, thellongwas limiting his
action to encourage the rest of the crowd. The
choice of the resident to take this role generally

depends on knowledge of thgillatun and 18) The kollong wearing a white
mask. For Course, the kollong stands

as a form of mimicry of the whiteman
(2005:226)

participation in the activities of the communitg. |
the last twangillatunes two different residents,



both from families whose members are considereavigageable about Mapuche
customs and religiosity by other neighbours, wéresen a&ollong

Soon after the end of theasatundance, the residents of the nearby community of
Juan Marihuen were welcome in ttiealintun a formalised greeting between hosts and
guests. Contrary to individual guests invited hyilges, such as myself, the visiting
community reached thagillatuwe collectively and were greeted by the entire hagstin
congregation, which corresponds in this case taiB&dn Contreras. A relation of
reciprocity entangles the two communities, sincduReidon Contreras has been invited
a few months earlier togillatun hosted by the community of Juan Marihuen, which 1
had the chance to attend. As in other rural atbase is an obligation to reciprocate
invitations tongillatun, as exposed by the linguistic differences betwherwords
koye referring to informal guests, analitrim a term translatable as “obligatory
guests” and corresponding to visiting congregatiorked through a relation of
reciprocity (Course 2005:253). The first phasehefchalintunconsists in the formal
greeting in Mapudungun between the the represgasatf the hosting congregations
and their guests. In this cas®nkoNely exchanged a long conversation with one
resident of Juan Marihuen, who was acting@esnpin a term translated as orator
(Bacigalupo 2007:63) or ritual organiser (Cours8288) in the anthropological
literature. Following this presentation, also knoagpentukunthe neighbours of
Reduccion Contreras and their informal guests forenéne and began to individually
greet in Mapudungun each of their formal guestgrayed in a circle. After the
chalintun the formal guests were divided up in small groapg attended with food and
corn beerrhudayMap.) by differentamadas In most cases, no individual relations of
friendship existed between the two communitiegsesi@domunidad Marihuen had been
recently relocated in a rural sector near Reduc€iontreras through the allocation of a
land subsidy. Accordingly, formal guests were syrgivided up randomly among the

ramadas

Soon after welcoming their guests, all attesdeere invited by thionkoand the
kollongto congregate in theewefor the beginning of thpalin game. This game, also
known aschuecan Spanish, presents similarities with field hockay often stated by
Mapuche people in order to quickly explain its migatures. Two teams are arranged
along the longer lines of a rectangular figddliwe Map.). All players face the same
opponents and cannot swap position around thedlohg the game. Their main



objective is to hit a wooden bapdli Map.) towards their opponent’s goady@a Sp.)
with a wooden stick known
aswufqg a space at the end
of the field marked by small
branches of thenakitree. In
the meanwhile, women were
waving branches afanelo
trees foyeMap.) to support
the players, while a few
residents play thkedltrun
drum. In thisngillatun, the

19) Preparation of the palin game two teams were composed by

members of both

communities and the atmosphere of the game waskabig more jovial than ipalin

games in other rural sectors. In fact, as hisdbsources seem to suggest, phaén

game is symbolically associated by Mapuche peaplearfare and the/tifiocan be use

as tools of the game and weapons.

The discussion of thgalin and its significance requires a more adequateesjax it
Is nonetheless constructive to highlight some negjidifferences in the organisation of
this game in order to clarify why thmalin game in Reduccion Contreras was not
characterised by intense competition. In some anmgpalin games are events
separated from thegillatun and are organised by a congregation which formalliges
its opponents. The game is thus characterisedcaa division between the two teams.
In Reduccion Contrerapalin games have not been organised independently frem t
ngillatun for several decades. During a conversation letlko Nely, | was told that
palin gamesused to be organised through the invitation of camities from nearby

and distant sectors.

In contemporary Mapuche socigtg)in games are often played duringillatun
rituals, as | was confirmed by numerous Chilean Miaguche observers in the city of
Temuco. Accordingly, it is sound to hypothesisa ih some areas the game has been
adapted to general contextrgfillatun rituals and thus stripped of its more competitive

aspects. One reason might lie in the historicalicgdn of networks of reciprocity



involving different congregations, as in the casReduccion Contreras, whose
relations with nearby communities have been grdgldaiclines. As previously stated in

this thesis, changes in customary forms of
sociality are closely associated with the
process of becominginkalike or
awinkamientoThis argument clearly
necessitates a more thorough
ethnographic discussion. For now let us

turn back to the description of the main

events of theagillatun ritual of 20) Choyaqual

Reduccién Contreras in March 2008.

After thepalin game, thewintook place. This event consisted in the simultaseou
gallop of several horses ridden by male residehReduccién Contreras along a north-
South axis parallel to thagillatunfield. In other areas, horses move along a cithlgs
suggesting regional variations in this practicediBalupo 2007:68). Thawiinwas
soon followed by an event known @soyacal a term that my informants translated in
Spanish as the presentation of food. Course desctitechoyaqualin slightly different
terms. Thewilpan, a wooden table full of meat donated by the membéthe
congregation, is brought next to the rewe altaDf2P56-257). In Reduccion Contreras,
A small group of attendees, led by thachiand including thé&ollongand other
residents, started going around the circle whereragépots, which had been brought by
eachramada were located. On their way, those individualdipgrating in the
choyaqualouched each pot with a wooden stick. This phaaeended by purrun

dance, during which several attendees were brandisticks with grilled meat.

Thepurrun was soon followed by a different form of dancewnaschoyque
purrun. This term was translated to me in Spanish asshiechdance dvestruzSp), a
bird (Rhea pennadathat now lives only in the Southernmost areaSlufe and have
disappeared in most Mapuche areas. This dancesteisifour rounds of dances
performed by four dancers, mainly young men, chdsetheir ability. It is always
performed barefoot and consists in the rapid aditgon of steps and the simultaneous
use of a shawl, which is opened up to imitate beats wings. The display of large
feathers by the dancers also contributed to thedetion of the image of the bird.



After this dance, the moment of celebratiamwn asmisawunin this area, could
begin. Each of theamadastook care of their guests by offering large amafrgrilled
meat, soup and fried breagbpaipillaSp.).The guests from the community Juan
Marihuen were served lamb, which had been sadifyckilled nearby theewealtar,

an area known diangi-llangi

in other rural sectors. Food
was also exchanged among
different family groups.
Contrary to other rural sectors,
wine (ulkuMap.) was
consumed only in small
amounts. A few decades ago,

thengillatun in Reduccion

Contreras were characterised

by large wine consumption,
which was one of the main reason why several EMaradienembers of the community
decided to withdraw from this celebration. As pomsly agreed in the community
assembly, wine had to be drunk only with moderaitioarder to not dissuade
Evangelical residents from attending the celebnatfd the end of the celebration, each
guest filled a plastic bag with food that was affitend could not be eaten, a practice
known agokin. A last series of dances and the collective iradgor ofllellipun
marked the end of thagillatun. By the sunset, the attendees were making their wa
back to their after loading their ox carts and pjkrucks with the kitchen utensils used

during the event.

The days following this event were charasttiby lengthy discussions among the
residents of Reduccidon Contreras centred on whetheot theimgillatun ended up
well (resultéor termind bienSp.). Interpretations tented to vary greatly among
residents, with some drawing attention to the pcatbrganisation of the event and
others to its ritualistic elements. The difficutifydefining thengillatun as a ritual lies
primarily in the fact that this event encompassas la social gathering and a religious
domain. During the two-day event, one of the mpjaoccupations was the preparation
of large amount of food and guests had to be atgpdoperly in order for the

organisers to consider theigillatun successful. My informants had thus described this



event as a sacrificadgcrificio Sp.), as it implied large expanses for the prejmaraf
food. What is more, the preparation of this eveas warticularly long and a
considerable amount of time was taken from agticaltactivities. During the event,
many residents, especially women, spent most af tinee in theramadasin order to
properly attend guests and family members. Theeangeneral consensus that this
specificngillatun was successful in regards to its organisatioeomparison with the
previous one, the number of guests was higher,egg all attended properly and
participation by local residents was remarkable.rRany residents, these factors
contribute to the perception of thgillatun as a sacrifice offered tégenechemr Chaw
Diosin order to ask for its intercession.

The ground on whichrgillatunis judged depends not only on its organisation, bu
also on the way in which ritual practices, sucthaslellipun, are carried out. These
practices aréeterminant in securing the satisfaction of theeapgpput forward by the
congregation. Nely drew my attention to the faet timany residents could not
understand instructions and messages in Mapuduagtin,the case of the greeting of
the formal guests arhalitun My interlocutor added that the persistence ofiting
summer drought that was affecting the communityedepd in the failure of all
attendees to have a proper conduct duringngfiéatun: “You need to pray God in the
proper way: you should pray in Mapudungun and Hawk in what you are asking.
Here it is very difficult for thengillatun to end up well. The youth does not know how
to do it”.

To sum up, there are two main grounds on waiaillatun is deemed successful.
Firstly, a good organisation of those social eventparticular thanisatun which
parallel ritual activities, is determinant in asseg the success ofraillatun. In
particular, relations of reciprocity between haatsl guests emerge as key factors.
Secondly, ritual practices need to be carried wiflrecise reiteration of ancestral
activities and a faithful attitude towards the effeeness of this ritual. The two domains
of this ritual are not separated in practice ardemyually relevant in the assessment of
the effectiveness of eadgillatun by Mapuche people themselves.



