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ABSTRACT

Locals in Filadelfia, the urban center of westeanaguay’s Mennonite
Colonies, see the public presence of indigenougdg/sex workers’ as a moral
stain on the city and a major social problem. Thegeng women'’s practices
upend local perceptions as well as establishedéhieal categories of sex work.
They treat interactions with male ‘friends’ not‘a®rk’ but as ‘play,’ they do not
see their practices as morally fraught; and theyemo and out of the activity,
until they leave it behind and marry within thewm group. This dissertation,
based on 49 months of long-term fieldwork, examihescultural meanings of
‘sex work’ among Ayoreo young women to understaod leolliding ethical
systems, framed by five decades of Ayoreo engagewiémthe market economy
and intense Christianization, shape (a) the cdlpn@auction of gender and
sexuality and (b) notions of exchange and the coditization of bodies. Ayoreo
‘sex work’ does not fit conventional academic madethich reduce such activity
to proof of economic necessity or women'’s stignaion of women. Rather than
being a form of feminine submission or exploitafigns a unique cultural
phenomenon constructed in a web of social relatiorgged through processes of
cultural change, religious hegemony, and econohiftssexperienced by the

Ayoreo over the twentieth century.
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Chapter |

Introduction
The Research Subject

| metUpusia Picanerdiin the year 2001. It was my first work-relateditvie
the Chaco region of Paraguay. | had been hiredhasnaber of a research team
from the National Research Institute on Hééalthdo a general health diagnosis
of indigenous populations in the western regioRafaguay. At the timepusia
was only twenty-two years old. | saw her firstta tocal government office, an
old Mennonite house on Hindenburg, the main ardéisiladelfia. The town is
the main urban center of Fernheim Colony, one etlinee Mennonite Colonies
established in the Chaco region of Paraguay abé¢lgeaning of the twentieth
century.

That day, the research team had gathered to givihe results of blood tests
to Ayoreo people living in Filadelfia. It was a hafternoon and we gathered in
the long, thin corridor of the 1920s refurbisheddpgean-style country house that
had been turned into a public offit¢pusiamade her way towards the
improvised table from which the doctors were cagllout people’s names to give
them the results of their exams. She was followed group of about eight young
womer? who visibly stood out from the rest of the Ayomgathered there. Unlike
the long and colorful nylon skirts worn by Ayore@mven,Upusiahad a pair of

tight white jeans on. Her long and thin black rsood out and she carried herself

! | use pseudonyms for all research participantsie® as well as composite identities to protect
their privacy.

2 This institution functions under the governmeaistry of Health.

® Throughout the dissertation, | will use the terouyg women to refer to single female between
the ages of 15 to 25 years old.
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with an imposing presence, which immediately caitedattention. With firm
voice and in perfect Spanish she told one of tletails by the table, “My friends
and | sleep with white men. We want you to takeotlleamples from us as well.
We want to make sure we are healthy.” She madeeagause, only to shift to an
angrier tone, “How come none of you have yet thoadpout taking any blood
samples from us? We demand that you do so. Now&’ddctors, who did not
include people they considered “prostitutes” inrtipeiblic health surveys, reacted
in shock. One of the local Mennonite governmengalltin officers present told

the medical doctors that the way in which the yowagnan had conducted
herself was "typical" of Ayoreo women. When | askduht he meant, he said that
unlike other indigenous women, Ayoreo women wehafseless" and
"uncivilized."

A few days later, | had the chance to talk vighusiain person. We happened
to run into each other by the local health posthenedge of a dusty side road in
Filadelfia. With reservation | decided to engageiheonversation. Soon after
introducing myself and starting to chat, a truckttvas going by honked at her
and a man reached out waving. She waved back viip smile on her face. The
following was our exchange:

Paola “Do you know him?”

Upusia “Oh yeah, he is my friend. He is a very nice giihen we have

sex, he always buys me a coke”.

Paola Are you not afraid of him?”

Upusia No, but | know some men can be very mean. Onggginfriend

and me took a ride with two Paraguayan men, arttt@mway out of town, he

stopped the truck and wanted to have sex with ounger friend. He acted in

a violent way. | was scared but acted as if | masl. | told him to have sex
with me if he wanted to fuck somebody, but notfngnd. She was too

15



young. He was so mad, that he ended up throwirgptisout of the truck.
That night we had to walk back a few miles to édkia.

For the second timé&Jpusiaamazed me. How could she talk so naturally about
such a violent event? Was she not afraid of intergavith white men? Why
would she have sex with a truck driver in exchaioge coke? These questions
remained with me for a long time

By 2006, | had returned to the Chaco as an anthwogst to conduct

fieldwork among Ayoreo for my Master's thesis. bsh to focus my research on
urban Ayoreo, as the number of Ayoreo moving te kwmd work in Filadelfia was
on the rise. To understand this phenomenon, myarelsexplored the
relationships between Ayoreo identity, economiapeses and social production
of space in urban areas. My main field site attitine was Casa Pasajera, an
urban settlement where over eighty families (37@ppe approximately) were
occupying a one-hectare plot in Filadelfia. The Agmgirls in the streets, no
more than a handful in 2002, now numbered over tyvéwe. Until then, | still

had the impression they were sex workers. Howewndike what | expected, they
did not hide in dim corners waiting for clientsréght. Instead, they could be
spotted drinking and talking to white men all otlee main street of town. During
the day, they were visible everywhere downtown,nmggeshort blouses and mini-
skirts.

Aware that most Ayoreo self-identify as Christiahlsad envisioned that
these girls would live marginalized by most AyoredCasa Pasajera. The
dominating Ayoreo discourse—shared by MennonitesRaraguayans alike—

was that 'prostitution’ by young women was somettbad.’ However, as |
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became more acquainted with the people in CasgdPashkrealized that many of
those who held this view of Ayoreo 'prostitutiootwally had daughters or sisters
who were going out every night to party and haveiakliaisons with non-
Ayoreo men. Their families did not marginalize thegrls; rather, most lived

with and depended economically on their parentseldeer, | soon learned that
many of them married within their own group afteemr two years of being in
the streets—Iiké&Jpusiadid when | asked what happened to her. | becarae ev
more puzzled by the self-assured presentation aliddractices of these young
women in a social space that is highly discrimweatnd hierarchical towards
indigenous peoples.

Over time, the practices of young Ayoreo worreRiladelfia have fed the
current local perception of Ayoreo urban-dwellirsy'@ut of place' and
‘dangerous,’ and therefore a major social probfetheé Mennonite Colonies.
Local debates about the topic have posited vareasons and explanations for
the problem, but none of them questions the basigraption that the Ayoreo
urban presence is evidence of deep-seated strlictegaalities resulting from
larger historical socio-economic processes thgbeth#he regional landscape
during the 28 century. In this context, | realized that whapésceived as Ayoreo
'sex work' could open a unique window to explores harger historical structural
inequalities have shaped the contemporary livesyofeo people, and women in
particular, from a women's perspective—an apprelaahhas rarely been

explored among indigenous peoples in the Paraguagano.
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To this end, this dissertation examines theial meanings of monetized
sexual liaisons—perceived as sex work—among yoww&o women, in order
to understand how colliding ethical systems, frafmgdive decades of Ayoreo
engagements with the market economy and intensst@hization, shape (a) the
cultural production of gender and sexuality andn@jons of exchange and the
commoditization of bodies. | demonstrate how Ayossx work’ does not fit
academic models that reduce such activity to pobeconomic necessity or
stigmatization of women (e.g. Barry 1996, MacKinri®89, Pateman 1990,
Rubin 1994). Rather than being a form of femininkrsission or exploitation, it
is a unigue cultural formation constructed in a wébocial relations, themselves
forged through processes of cultural change, mighegemony, and economic
discipline experienced by the Ayoreo over the tuathtcentury.

On the Ayoreo: A Brief Introduction

The Ayoreo belong to the Zamuco linguistic figralong with the Ishir-
Chamacoco Indians of western Paraguay. The Zanareasne of five linguistic
families that make up the 19 indigenous groupscaheently live in Paragud/.
They were first mentioned in the JedDdrtas Annua®f 1717-1718, where Jesuit
father Hervas classified them according to theatetits into four different groups:
the Zamucos (Zamucos and Zatienos), Caitpotorddiesycotas, and Ugarafos.
The hunting grounds of these foraging people waerated south of the region of

Chiquitos® According to Susnik (1973), the Zamucos of thégignth century

* See Map in Appendix A.

® Chiquitos was a vast region of flatlands, rangeslawlands located to the south of Bolivia.
Historically it included the current provinces dfiGuitos, Velasco, Nuflo de Chavez, Angel
Sandoval, German Busch and Guarayos.

18



might have been related to the sixteenth centumgacacis who themselves were
tributaries of the Chiriguanos.

Starting in 1716, Jesuits led the missionizatibthe Provincias de Zamucos
by establishing the Jesuit mission San Ignacioalauto. The mission only
lasted until 1723 due to the harshness of the gmablandscape and hostilities
between Zamuco groups. Missionaries were not abdstablish a homogenous
socio/economic unit, as they had among the GuaraahiChiquito indigenous
groups, due to ongoing friction between antagonidé@muco groups. With the
aim of breaking intertribal hostilities, the Jesug-settled some small Zamuco
groups at Mission San José (1723-1738). Howevieeffakts to Christianize the
Zamuco were abandoned in 1750. By that time, soameucos had been sent to
the mission Sagrado Corazén de Jesus, where thip gvas absorbed, over time,
by the intense process of assimilation or "chiquaacion” (see Susnik 1973 for
details). Susnik argues that current "Moro" or Aa@are the descendants of
missionized Zamucoan Morotoco groups who blended ather Zamuco groups
that remained isolated. She further subdivided thremthree groups according to
their geographical location.

Combes (2009) suggests that as a result of Jasigtavor in the region, a
historical reconfiguration of groups and identitiesk place that complicates the
identification of links between Ayoreo and alsoitgh specific Zamucoan
groups. She rightly points out that because ofrdgusnfiguration, the ancestors of
current Ayoreo and Ishir cannot be conceived asdfigategories that lived in

complete isolation, as scholars have tended togyotthem.
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After the expulsion of the Jesuits, and duringribgt century, the Zamuco
were 'erased' from history. However, early ninetteeentury travelers to the
region made references to groups of Zamucos, albdier other names.
Individuals such as the Franciscan priest and onssy Jose Cardus, as well as
the French naturalist Alcide D’Orbigny (who visitedveral former Jesuit
missions in eastern Bolivia between 1831-1832),aatkrence to the Yanaiguas
and Guaranocas, groups who can be possibly tracadtent Ayoreo (c.f. Kelm
1964).

In this way, archival evidence reveals thatdhcestors of the Ayoreo
underwent repeated contacts and fusions with afterps, never really living in
complete isolation as 'one ethnic group' betweersikteenth century and the
twentieth century. On the other hand, documentatlsa shows that from at least
since the sixteenth until the twentieth centurypfgp had a continuous presence
along the northern Paraguay-Bolivia border. Thiggae, located in the area of the
Salt Pans, has been considered the center of Ayeretry since even before the
arrival of the Jesuits (cf. Bessire 20£0).

The Ayoreo have never had a unified political oiigation. The Ayoreo as a
cohesive ethnic group only came to be known as dudhg the mid-twentieth
century. This is a recent designation which, adogréb Combes (2009), had
been previously absent in archival documents. &ustAyoreo lived divided into
local groups. Each local group comprised betweghtgito one hundred

members, and moved within its own particular teryit They received their name

® These are the largest natural salt deposits indhthern Chaco; they are made up of two large
Salt Pans located near Cerro San Miguel in todgyliwia by the border with Paraguay.
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according to a defining feature or event in thaaegvithin which they moved.
However, rather than being monolithic, these graups$the territories they
occupied were fluid and underwent both fusions @imsions according to
specific situations or events. While some grougsfhandly relations, there were
ongoing hostilities between others, and oftentis@se groups would
subordinate under a specific leadership to engageaifare. Fischermann (2001)
identified over fifty local groups during the 197@sme of which were already
extinct at that time.

During the early twentieth century, internal cactfi and warfare between local
groups increased. These conflicts were fueled brgasing incursions by
outsiders (military and civil) into their territ@s (see Richard 2008, Perasso
1988). During this time period two large and impattconfederacies were
established: thBirequedejnai-gosodé'people from the following day") in the
northern Ayoreo territory and ti@uidai-gosodd"people from the villages") to
the south! Both groups engaged in warfare against each dffnessure on the
northern group was such that it eventually drovestho make contact with
missionaries on the Bolivian side of the border.

This is how, after several unsuccessful encounfarerican Protestants from

" TheDirequedejnai-gosodeonfederacy included tliachagaide cachopie-gosodiee
dorojobie-gosodethe Menenei-achamisoronandtobui-gosodd.he Guidai-gosodeconfederacy
includedDucode-gosodeGarai-gosodeOdocobui-gosodeTie-gosodeNamocode-gosode
ljnapui-gosodeAmome-gosodéboroe-gosodeandErapepari-gosode All these groups were
subordinated to Uejai Picanerai. According to Fésatenn (2001) th&otobiegosodewere also
part of this confederacy for a while. By 1974, @arai-gosodehad formed their own subgroups.
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the New Tribes Mission made their 'first' contaétwAyoreo in Bolivia in 1947,
A year later, they established their first missitation, Tobité (1948). Americans
from The South American Mission founded Zapocé98d and later Poza Verde
(1962). The Latvian Baptist Mission establishedd@mdel Tigre in 1950.
Catholics from the Franciscan congregation (fronstAa) founded Santa
Teresita in 1953 and the Maristas from Spain fodriReboré in 1960. The New
Tribes Mission founded a second mission statiodAuasto Paz by1976.
°Altogether, the establishment of these missioricstatreveals the multiplicity of
religious groups that reached the Ayoreo in Bolst@rting in the late 1940s. By
the 1970s, Fischermann (1976) estimates that arb@@d Ayoreo had been
contacted in Bolivia and most of them were knowdragpedegosodg'people
from the gullies") andirequedejnai-gosode

In Paraguay, after several failed attempts, mligigroups started to contact
the Ayoreo during the 1960s. Catholics of the Safesrder were the first to
make contact in 1962. They settled members oGhi-gosodegroup in Puerto
Maria Auxiliadora—outside traditional Ayoreo teariy—by the Paraguayan
River. There they bought almost 50,000 acres ir8166vhich 4,500 acres were
added in 1984. With the support of the Mennonités New Tribes Mission

contacted th&uidai-gosodeandTotobie-gosodstarting in 1966. They

8 In 1943, five New Tribes Mission missionaries Itretir lives trying to contact the Ayoreo, as
they were killed by the latter (see Johnson 196@lé&bails). The New Tribes Mission (NTM) was
founded in 1942 by Paul Flemming. It is an orgatiirathat supports members of different
Anabaptist Churches in the United States with wihithNTM has ideological similitude as
regards spreading the word of God. They do not liasie own funding to support missionization.
To realize this goal, they depend on their own suppsually given by individuals, churches, or
religious congregations. They focus their work orcalled isolated populations in the 'third
world'.

° See Map in Appendix B
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established their first mission, in Cerro Ledn (29®68), which was later moved
to Faro Moro (1969-1979) and finally Campo Loro{2®nwards) where they
are currently stationed.

Both groups took different approaches to the cmsiwe and Christianization
of Ayoreo. The NTM focus was primarily on preacharyd Bible translation into
the Ayoreo language as a means to reach, conwérnasionize the people.
Deploying the methodologies of the Summer Institfteinguistics, most of their
missionaries have been/are fluent in the Ayoreguage, which has been a
fundamental tool to access the Ayoreo worldviewnaer to shift customary
values. The Salesian congregation, on the othet, Ivelmle not a direct advocate
of the liberation theology movement in Latin Amexies known for its
pedagogical model that uses guidance and persuasioethodologies to adhere
individuals to Christian values (Wirth 1982). Inghvay, their missionaries
placed emphasis on Ayoreo schooling as a conveasidmmissionizing strategy.
From the beginning, Ayoreo were expected to leawu to read and write in
Spanish. As a result, today there are more CatAgiiceos fluent in Spanish and
with higher schooling rates than Evangelical Ayarda spite of this, an aspect
fundamental to the success of the process of Aymissionization has been the
training of Ayoreo preachers by NTM missionariebislis something that the
Salesians, due to structure of the Catholic Chuselne not able to achieve.

Before being drawn into a sedentary lifestyle hgswonaries during the
twentieth century, the Ayoreo had a subsistence@uoy based on hunting,

gathering, and seasonal agriculture. The divisidalmr was gendered.

23



Economic activities took place according to an ahweycle, divided in two
different time periods according to religious awdlegical criteria. During the
puyak eamior period of the prohibited world (May to Augusihich partially
coincided with the dry season (approximately Maipexember), the Ayoreo
lived as nomads, mostly hunting and gathering @idiclg produce from the
previous planting season). After that, the timéhefuomieamior free world
(September to April) would start and mark the bemgig of theputaningaior
planting season, during which they cultivated défe varieties of squash, beans,
corn and tobacco (approximately September to DeeerftbDuring this period,
the Ayoreo settled in semi-permanent villages. Nigtahey organized
agricultural activities in a way that would noterfiere with the continuation of
their foraging activities® At the end of theekereor harvesting season
(approximately December to April) they would bregkinto smaller groups and
resume roaming their territories (see Bormida &if@aab 1978).

Classic scholarship classifies groups of foratikesthe Ayoreo as 'egalitarian’
societies (see Woodburn 1982, Viveros de Castrd)L9%9 the Ayoreo case, this
ahistorical and simplistic classification has olyecuthe fact that they
traditionally have a hierarchical model of soctalisture organized around
prestige and social standing (for a similar criéiapf this classification see Schrire
2009). This is a fact that Ayoreo scholars are oy beginning to contemplate

and explore further (see Nostras 2009, Bessire)2010

° The dry season was interrupted by rains in Juty Angust, which permitted the preparation of
the soil for the planting of crops.

M They would typically plant crops in small plotsdaleave them to grow, returning to the same
place after approximately three months to harvest.
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During pre-mission life, men achieved social stagaither by becoming an
asute(chief) ornaijai (shaman). The former was more important in hidrast
order, but was not exclusionary. The main qualftthe asutewas his courage,
while for the shaman it was his powergopie Both employed their status to
protect their village and group. An individual cdwlso gain social prestige by
knowing therapeutic songs, or by being a good huhtde adulthood was the
time during which Ayoreo men reached the peak eir tknowledge, influence
and prestige. The role asutewas excluded for women, and female shamans
were rare. The prestige and influence of a womamnlavgrow with that of her
partner. To achieve this, her conduct—along witt tf her family—had to be
exemplary. In the absence of her husband and [@héers, she would be in
charge of making decisions relevant to the grom@ddition, she had to
distinguish herself by her personal abilities, sastbeing a good counselor to
young women, raising children, and having an agétior handy-work.

Exchange and reciprocity were paramount socialesin Ayoreo social
structure. While scholars rightly pointed out tb&erof exchange and reciprocity
as leveling mechanisms in egalitarian societigh®fParaguayan Chaco (e.g.
Kidd 1995), in the Ayoreo case, exchange and recify were—and continue to
be—integral to sustaining relations of dominatiod &ierarchy within their
social structure. While in the economic sphere $kived to further an
‘egalitarian’ access to material goods and ressuntéhe social sphere, it allowed
the maintenance of social hierarchy. Jogasui or extended family, played a

fundamental role in this process as the keepenp@ébkpower and prestige.
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Family prestige was mostly inherited (i.e. "powéfamilies"); however,
individual social standing was achieved based om@inidual's hunting and/or
warfare skills.

Thejogasuiis the fundamental Ayoreo economic unit and igctred
according to matrilocal residency patterns (altfodgscent is patrilineal). Its
members include all members of the extended fawlily share responsibilities.
Among Ayoreo, an individual with nothing (i.e. ret food nor basic access to
material goods) was termedyoreo matagodeWhich literally translates as "a
person without family." This reveals the deeplyteabimportance of thpgasui
in Ayoreo socioeconomic life. Ayoreo have seveifiedédnt exogamous clans, and
reciprocity is expected between clan members.

Mennonites in the Chaco: Re-inscribing the Landscag?

While the Ayoreo were still roaming the northeegions of the Paraguayan
Chaco, during the early 1920s, a group of Mennsriteng in Canada was
looking for a place to resettle. They did so beeahe Canadian government had
recently passed a national education law which tdosgidered to be a threat to
the reproduction of their Mennonite identity (sestZRaff 2002)*° At that time,

the Chaco was being geographically disputed witlivido The Paraguayan state

2 The Mennonites are a religious group of Anabapffisiition, started in Holland and northern
Germany following the separation of Zwigli, foundgran Anabaptist movement in Switzerland
in 1525. Their name derives from one of their nfaimdational figures, Menno Simmons (1496-
1561). Due to persecution suffered in Switzerlakaktria, and northern Germany, a group of
10,000 Mennonites eventually migrated to westeus$ta from the mid-1500s until the early
1600s, where they lived for approximately 250 yaarthe Danzig region. When they were again
obliged to migrate, Catherine Il invited them tdedsdish themselves in Russia. A group of
approximately 13,000 migrated there from 1788 onlw&Emith 1957)

In this dissertation | use the term Mennonite fer# the Russian-descent immigrants and their
descendants born in Paraguay. The majority of tidemtify as such to distinguish themselves
from the Paraguayan population

13 This law, passed in 1919, made English the corpulanguage in all Canadian schools.
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viewed colonization of the area as a geopolititategy to assure its claim of
ownership over the region. To motivate Mennonitenigration to the region, the
Paraguayan government offered to grant them spesgialeges™

A conservative branch of Mennonites saw in Paragiu@ opportunity to
settle in a geographically isolated region with #ldeled bonus of legal privileges
that would give them the freedom to reproduce thknnonite identity. As a
result the first group of 281 families arrived iarBguay in 1926 from Manitoba,
Canada. After several setbacks, they establi€lextitzer Colony in 1928. The
land was acquired from the Argentinean CompanydSatlasado, which at the
time owned more than a million hectares in the zagan Chac®’ Two years
later, in 1930FernheimColonywas established with 1,600 immigrants in the
vicinity of Chortitzer Colony. These were part bétlast group of people who
were granted permission to leave Russia undemStalihe third and final
Mennonite Colony settled in the Chaco was Neu-Hatlisalso in the same area.
It was established in 1947 by 5,000 members obamof 15,000 Mennonites
who fled Russia after the Second World WaFhe present discussion will focus
on FernheimColony, since it was this Colony that first esistoed initial contact
with the Ayoreo and whose members have developedldsest relations with

them since then.

4 These privileges included freedom of religiousctice, exemption from military service and the
taking of oaths, the right to establish their owhaols and teach their own language, and the right
to self-administration in several areas. It alsatkd the sale of alcoholic beverages in the colony
and its surroundings as well as exemption from irhaond export duties and taxes for a period of
ten years (see Klassen 2002).

!> For the history of Casado in the Chaco see (Dtiad612)

'%1n 1932 a second group of 370 people arriveéBémheim They had escaped Russia via China
(Ehrt 1932).

" The other part of this group establishéaslemdanColony in the eastern region of Paraguay.
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From its beginning-ernheimestablished the same spatial and organizational
structure previously developed and used in Ru3siay divided the Colony into
aldeasor villages, each of which was managed I8chultzeor administrator who
answered to th®berschultzeor general administratorhey adopted a
communal-personal landownership system, also pusiyeestablished in Russia,
by which families had rights of usufruct over fangiparcels that were
communally owned by the Colony ( see Francis 1848tz 1953).

In 1931, soon after the establishment of the ggltdre colonists formed
Fernheimcooperative. Although they had developed sevenalnounal projects
while living in Prussia and later Russia, this \wegsoneer experience for them.
Its founding was pivotal for the economic developina the Colony because it
would soon become the main marketing agency foptbducts of Mennonite
farmers, who due to geographical isolation andasthuctural limitations were not
able to sell their products individually. In additi it served as the principal
financial agency for members. Because the Menn®hiael unsuccessfully tried
to legalize the communal administrative statutethefColony under Paraguayan
laws, they finally decided to use the cooperatv@ anedium to do so. By this
process, they incorporated the previous informiglsréor managing the Colony
into formal cooperative statutes. By 1944, the evafive had subsumed all legal
power in the Colony and since then has been ingehairall its social and
economic institutions (see Klassen 2004).

Over time, the cooperative rose to become the swral and economic

institution through whictirernheimColony controlled the wealth and political
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power of the region; this allowed the Mennonitesi@ntain social distinction
and foster unequal relations of power vis-a-vis-Mennonites in the region.
During the following decade, with the support of fharaguayan government and
foreign capital, the Central Chaco region wheretlinee Mennonite Colonies
settled underwent a surge of socioeconomic chateyeloping from an
extractivist frontier region into a vital agro-ingtual region including an urban
center. This change speaks to the shifting lana@soépapitalist and territorial
logics of power in frontier areas (c.f. Guy and &den 1998; Schmink and Wood
1984; Wolf 1982). The expansion involved not otlg teforestation of large
tracts of land for the establishment of pastur¢ aso depended on the
deployment of indigenous labor.

The Mennonites played a significant role in treselopment. Over time,
capital investments gave them access to contrahdens of production, which in
turn gave them the power to redefine commodity esin the region. The
economic profile of the Central Chaco was alteneshdtically by developing
agricultural activities and intensifying ranchifidhis, in turn, significantly
increased its economic relevance as new investers drawn to the regiof.

The economic success of this process has beduttt by Mennonites
themselves to their inherent traits of cultural aaclal superiority. Such a
discourse, according to Clifford (1994:307), is ntnptommon in diasporic
groups. Some scholars have explicitly referredh&oRrotestant work ethic, which

they characterize as involving precepts of ‘hardkaand faith’ as the major

18 Most of the investments in the region went intoctding. In the Departamento de Boquerdn
(where the Mennonite colonies are located) the rarrnob cattle rose from 241,600 head in 1982
to 1,033,400 in 2002.
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factor contributing to the economic success ofclenists in Paraguay (e.g.
Hack 1975; Ramirez Russo 198%).

While the colonists had to adapt to the harshrenmental conditions of the
Chaco, their economic success cannot adequataydained simply by hard
work and prayer. Importantly, the capitalist expan®f Mennonites in the
region was only possible due to other, more clifi@etors, including the
introduction of capital through the internationalaincial support of fellow
Mennonites in the diaspora, the process of retoeralization of the region, and
the creation of a permanent indigenous work féfce.

Indigenous peoples, suffering land encroachmethinath limited access to
natural resources, became increasingly dependahiearegional market
economy for their livelihoods; as a result, theyeverawn to the Mennonite
Colonies. Since its formatiofernheimhas seen an active flux of indigenous
peoples to the area in search of work opportunifiess was initially welcomed
by the Mennonites, who in addition to employing tiesv labor force, assumed a
civilizatory role towards them.

By 1936, one researcher who visited the Colg®gcslated that the

indigenous people there would develop into a ‘Charotetariat’ that would

9 Fretz (1953:86) has referred to them as “a praireeople in a backward country”.

% The financial support of the Mennonites in thesgiara was essential for the establishment of
the Colony. The Mennonite Central Committee (MC@)ported initial acquisitions and
stimulated modernization of agriculture. Addedhis forocess of modernization was the
construction of the Transchaco highway in the 1980ss aleviated the geographic isolation of
the Colonies and greatly aided in the comercidabratf their products. Furthermore, the highway
opened up the Central Chaco to an influx of worketsch with time would modify the character
of the Colonies. Up until then, the Paraguayan Glaal been characterized by an extractive
economy, dependent on natural resources such at witg and perfumes. The relevance of the
Central Chaco took a major turn with the introdoictof intensive agricultural and livestock
activities. Since then, the growth of the Mennomritenomy has been dramatic, so much so that
from 37,000 acres initially, they currently occup$00,000 acres as of 2007.
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provide cheap labor to the colonists’ farms (Kl&s2@02:70). It is estimated that
the indigenous presence in the Colony grew frord@j@ 1951 to approximately
10,000 in 1976 (USAID 1977). The Mennonites neetied labor force but were
not ready to deal with the multicultural cohabiatthat this implied.

By 1955, increasing indigenous migration todhea obliged the Mennonites
to establish agricultural settlements for the iedigus peoples in the city of
Filadelfia (for details see Stahl 1982). Livingdiose proximity to the Colonies
and working temporarily for the Mennonites, theynfed a latent labor reserve,
which could be conveniently drawn upon as needad.cbmmaoditization of
indigenous labor was one of the main charactesistiche capital expansion
process in the Chaco. However, the process of artd@ization did not go
uncontested. Indigenous peoples responded in éiearg creative ways,
challenging, re-interpreting and re-appropriatingamngs in the light of new
experiences (see Blaser 2010; Loewen 1965; Kidd;1@8nova 2007).

The Ayoreo in the Mennonite Colonies

According to official records, initial contactstbxeen the Ayoreo and
Mennonites did not take place until 1947, twentgrgeafter the latter arrived in
the Chaco (see Hein 1990). The first encounter é&tvthem was not pacific and
resulted in the death of three MennonfteBuring the next eleven years, five

other attacks by the Ayoreo were reported in Fém!@olony?? These clashes

2L |n this encounter the Stahl family was suddenigcked while at their home. The event resulted
in the death of three family members, while twoesthwere injured (Siemens Hein 1990:20-
23). According to the Ayoreo, the man who led #tisick was called Abuejane.

2 See details in Hein 1990.
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fueled the settlers’ constant state of panic astefed popular beliefs among
Paraguayans and other indigenous peoples abotiednsomeMoros’.

In 1948, with the goal of Christianizing the Ayoréhe Mennonites began a
series of unsuccessful attempts to contact ther9%8, Pure Oil Co. workers,
who were conducting explorations in Ayoreo tergtdrad a pacific encounter
with a group of Ayoreo in the base camp of the canyplocated in Madrejon.
The Mennonites were quickly informed of this epispand a group of their
missionaries initiated several trips to contactAlyereo. In their second trip, one
of the missionaries, Kornelius Isaac, was injurgéib Ayoreo, and died shortly
after. This only served to reinforce the negatigecpptions that the Mennonites
held of the Ayoreo.

Overall, these encounters promoted Mennonite ddsgeliconstruction of the
Ayoreo as ‘wild’ and ‘savage’ subjects, thus beloggo the realm of wilderness.
Moreover, Mennonites perceiving the Chaco with [pean categories of social
distinction tended to view this situation as a abproblem; as one of them
expressed; We have the feeling that the time is not far awégmthe Moros will
come out of the bush and when they do, the problieknowing what to do with
them and how to handle them may be greater thamtmaaking contact with
them” (Graber 1964:88).

After the failed attempts to 'contact’' the Ayorbtennonites requested the
support of the New Tribes Mission, who would evaiijusettle a group of
Ayoreo in mission stations (see Chapter Il foragle}. The initial visits of the

Ayoreo to Filadelfia started in 1962. These vipitssented a challenge, as the
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Ayoreo did not fit into the expected roles prepai@dhem either by Mennonites
or by missionaries. From the beginning, Mennoniy@i#o interactions would set
the tone of their future relationship. Their notwithe Ayoreo as primitive, and
therefore ‘out of place’, urged the Mennonitesrtcorporate them into the social
and spatial structure of the Colony. However, thly cohabitation model that
they could offer was based on Eurocentric ideagak, faith and development.
Such a model would later foster a politic of ex@uas and this became more
evident as the Ayoreo established a more permamesénce in the Colonies.

After contact the Ayoreo were introduced to a m®mmoditized relationship
to nature, first by missionaries (details in Chapit¢ and then by the Mennonites.
In this context, Ayoreo established temporary sgtdnts in the Mennonite
Colonies beginning in the late 1960s. From thiston, conflicts between
Ayoreo and Mennonites related to Ayoreo use andsxcof public spaces
escalated. Themodus operanddf the Colony was to periodically evict the Ayoreo
from the city and take them back to their villagesrucks. Over time, this
practice became systematic and continues to betadbi day (see Canova
2011). The Mennonite reaction to the Ayoreo urbaas@nce also has its origin in
the history of pre-contact fatal encounters sucthase mentioned above. These
encounters deepened civilized/savage dichotomigd$uather widened the gap
between colonizers and colonized.

By the end of the 1960s most Ayoreo had been draterthe labor pool of

the Mennonite Colonies. They were hired mostlyléaicpasture lands, make

fences and cut firewood. According to Renshaw (200@), “...when they first
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moved to the Mennonite Colonies, they were so arsxto find work—or
desperate—that they offered to work for lower wates other workers. This
caused tensions with other indigenous groups...Hmyt fthe Ayoreo] made
themselves likeable by Mennonite farmers"”.

Various scholars have noted the deplorable workiitimns of the indigenous
peoples in the Colonies (Basso 1973,1975; Hack ;1R&fshaw 2002 In 1971,
Paraguayan anthropologist Chase-Sardi denouncedehmonites in an
international symposium, condemning the work coodg of indigenous peoples.
He described what was happening as a system wérglay debt' and asserted
that indigenous peoples were being paid lower Mannonites for the same type
of work** He also noted that the majority of the transastimere not made in
cash, furthering Ayoreo dependence on the Menm®hitsubsist (see Escobar
1988). Today, marginal work conditions remain dydagality for many
indigenous peoples in the Mennonite Colonies, dsagan the rest of the
Paraguayan Chaco (see Bedoya & Bedoya 2005).

Woodcutters for the Mennonite Enclave

Over time, the fast-paced industrialization efrfheim Colony increased
demands for electricity. As a result, in 1975 theyuired a steam generafor,
fueled by firewood, to provide energy for the Colomhis created new labor
opportunities for the Ayoreo as more forests wéeared for firewood. It is

estimated that by 1976 there were between 200 @@d\goreo looking for work

% For refute see Redekop (1980).

%4 The Barbados Declaration was drafted in 1852 result of this symposium

% This was the fourth steam machine that the Cobmuired. The last one had been bought in
1955 and had a potency of 140kwh (see Duerkseni@éid 980:46).

34



in the Colonies.

By 1979, the pressure of Ayoreo migrations wasghat the New Tribes
Mission had to be moved closer to the Mennoniteo@els, forming the village
Campo Loro. The Mennonites supported this decisidropes that this would put
a halt to the migrations to Filadelfia. In Campad,ahe majority of the people
worked ashacherogwoodcutters) for Fernheim Colony, clearing thaim
forests. By the 1980s, due to destruction of tbhein ecological landscape as well
as the increasingly poor social conditions resgltrom the growing population
and lack of permanent work, the Ayoreo began taatégmore permanently to
the urban centers of the Mennonite Colonies.

In 1981, they successfully negotiated the permiaoecupation of a location
on the outskirts of Filadelfia that permitted themstay in town while working in
the Colony. The Colony’s administration gave thepia of approximately 7.5
acres that had been previously used as a garbage. dine settlement did not
have access to basic services, and people squatakstic tents. Ironically, the
place became known &%ontecito(“little forest”).

This place became a conveniently located poollwdrorce for the
Mennonites. The most common pattern of Ayoreo nityhbi the settlement was
to work for a couple of weeks away and then go st&ontecitofor a few days
to buy food and other commodities before going ldackork. Some people
stayed there while trying to find jobs. By 199282 people were in Campo

Loro (Melia 1997:156). At that time there was a greatl @ mobility and
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variability in access to work in the Mennonite Quks due to ample labor
opportunities.

With time, as the population &Montecitogrew, living conditions became
notably worse due to the lack of infrastructuretdéad of trying to improve the
situation,FernheimColony decided to close down the settlement iM1&%&d take
the Ayoreo back to Campo Loro. Unlike previousanses, in which the Ayoreo
had been driven out of their temporary camps iadélfia, this time the dynamic
was different. Aware that their labor was needeth@Colony, the Ayoreo used
this as a bargaining strategy. This resulted ireitablishment of a new village
for them, Ebetogue, 28 miles from Filadelfia.

The urban dynamics between Ayoreo and Mennorgtesal the dual effect of
the colonial relations in which Mennonites and Ag@engaged (c.f. Sider 1987;
Stoler 2002). The Mennonites perceived the Ayosethard workers’ and
expected them to become incorporated into thetesyss laborers; at the same
time, however, they were not seen as culturalliofinhabit the urban spaces of
the Colony. As a result, the Mennonites supportedimitiative that would drive
the Ayoreo out of the city. Ayoreo in turn usedstbategorization of them as
‘Indians’ to their advantage, in order to succelbgfuegotiate their land
acquisition (Ebetogue). They also challenged thegmization by refusing to
follow the ‘expected’ economic roles later planriedthem in Ebegotue (For
details see Canova 2007).

By the end of the 1990s the Ayoreo had returndélltmlelfia. Since then, and

up to the present day, they have established dawban settlements, from which

36



they have been evicted over and over again. Timglieonditions in all these
settlements reveal the permanent discriminationttiey continue to confront as
well as the obvious violation of their basic humgyts, despite having been key
players in the economic development of the MenmeoGitlonies.

The Contemporary Landscape of the Mennonite Coloni

Today,FernheimColony is a thriving agro-industrial enclave i tGentral
Chaco. Filadelfia, its main urban center, has @ fmdpulation of 8,759 people.
Ranching dominates the economy of the region: ®426ernheim had 300,000
hectares of pasture lands and about 290,000 hezatttd, of which 80% were
slaughtered for export. Important agricultural prod include peanuts, castor oil,
cotton, and sesame, exported to European couasiesll as to Japan, Brazil and
Bolivia. In addition, Fernheim has a milk and daanpduct industrial processing
plant that supplies about 70 % of the national deim@hey are currently
exporting these products as well to Argentina, Baland Uruguay.

This striking economic development has triggereernewed wave of frontier-
type economic development to the area in the kesade (cf. Vasquez 2013). The
sale of undeveloped public lands at the lowestegrin the region, and the
increased demand of beef in international markat® torought mostly foreign
investment to the region. This has had a negatigact on the region’s forests,
most of which are being converted into pastureddondranching. According to
current studies, it is estimated that currentlyuat&®0 hectares are deforested per
day in the Paraguayan Chaco (see Cardozo et &).201

The growing opportunity for work has resulted isteady influx of
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population to the region. THaepartamentaf Boquerdn is home to the three
Mennonite Colonies, and it is where most Ayoreosattied. It has a total
population of 41,106 individuals, of which almosif(23,950) is indigenous.
This Departamentdias the second largest indigenous presence oothdry
(21.2% of the total indigenous population). By 200 district of Filadelfia,
where Fernheim is located, increased in populdtimm 5,988 in 1992 to 16,363
(DGEEC 2002a). This increased migration, which nesded to sustain their
growing economy, forced the Mennonites to openbmny to the settlement of
outsiders. This process was rather slow, and wsswatted by a lot of resistance
from the Mennonite community, which had maintairedIf very isolated for a
long time via ideological forces and geographigsiahce.

Starting in the 1990s, the first 'Paraguapaighborhoods (as they are known)
were formed and these increased over tfth€he indigenou$arrios obreros
(worker' neighborhoods) which were initially estabed during the 1960s, also
grew, although not without resistance from the Mamtes. Today, there are six
indigenous neighborhoods in Filadelfia and its @undings belonging to five
different indigenous groups. These neighborhoodsladelfia include Cacique
Mayeto (Enhlet); Ujhe Lhavos (Nivaclé), and Yvopayla (Guarani). Within a
distance of 14 miles from Filadelfia are Coloni@Garani Nandeva), San
Loewen (Enhlet), Colonia 22 (Nivaclé). In additithere are two Ayoreo urban
settlements which have a total population of 268s@CPasajera and Oleria). All

together the indigenous peoples living in Filadetind its surrounding make up a

% These neighborhoods include Villa Dollinger, egited in 1996, and Villa Amistad,
established in 1999, the latter home to numeroagiBan migrants.
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total population of 4,212 individuals. At preséme Ayoreo are the only
indigenous group that has not obtained permissmm Fernheim Colony to
establish an urban neighborhood in Filadelfia.

The urban exclusion of the Ayoreo from the citpwh how Fernheim Colony
continues to operate with the hierarchical resenddaf a nineteenth century
industrial enclave. The Colony's administrationypla dominant role in
instituting techniques of spatial control towarde hon-Mennonite population in
the area. This is also evidenced in the 'diffeegad’ division of neighborhoods
according to groups (e.g. Paraguayans versus Mé@esaersus indigenous), a
division maintained by the paralegal administrabdthe Colony.

With the support of the Paraguayan state, the Mdeite Colonies have
functioned for decades under their own administeasystem. Until the early
1990s, they still used their own police force. Evaahay, they administer their
own health insurance system, applied to all indigmsnemployees and functioning
paralegal to the national public health systemil2006 the Colony controlled
its own private municipality, in which inhabitarg&the city were subject to
public regulations as well as the administrativgutations of the cooperative,
which until then had been the legal proprietorha kand on which the city was
founded. At present, there is a 'national' munidiypan place, to which the
Colony's administration was forced to relinquisht g its land.

Despite all of this, the Colony continues to oligarthe space of the city that

is under its administration according to its owanstards and preferences. It does
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this through a differentiated land tenure systéifhis system, which gives
preferential benefits to its members, reveals theqy that the Colony and
Fernheim cooperative have to control and reguladdia arrangements in the
city, thereby fostering unequal relations of powisra-vis non-Mennonites.

In the same way, the Mennonites have used theecatipe system as a way
to limit access to social services exclusivelyieit members. This has had a
negative impact on Paraguayans and indigenous geopthe region (who are
mostly nonmembers), since the main institutions phavide social services in
Filadelfia belong to the cooperativé For example, the education costs of
cooperative members are subsidized. In additiominees enjoy a 70 percent
discount on the total cost of hospital servicesn Nembers are automatically
denied access to these health services if theyptiwork for a Mennonite
employer. Indigenous peoples are attended to thraudifferentiated’ health
system callecClinica Indigenaand not in the Mennonite Hospital. To be admitted
to the Mennonite hospital, indigenous residentstrhage a certain amount of
uninterrupted work hours with their Mennonite enyglis (something that almost

never happens for most Ayoreo).

2" The Colony’s administration sells properties itafélfia to cooperative members through a
contrato de usufructwhich allows the administration to continue to havenership and control
over land. Non-cooperative members are not pezchitt purchase any property under this
system. They can only access property througfffereint legal rubric, more restrictive in its
clauses, known aontrato de comodatoUnlike the usufruct contract, where the persas h
rights over the property although no ownership,ahie comodato contract does not give the
comodatarioany type of rights over the property. They argjasct to having the property taken
away at anytime and any improvements they may rbaleng not to them, but to the owner. In
addition, the colony has the right to accept orydde request, and moreover, decide where the
non-member can fix the location.

% For adminstrative reasons, in 1993, the cooperatplit into two organizations and from then
on, all social services are provided by a civilagsation calledAsociacién Civil Mennonita
Colonia Fernheim This entity is administered by the cooperatisenall.
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Mennonites argue that they are open to the ppaticin of non-Mennonites
in their cooperative system. However, non-Mennopésdicipation remains low.
This is because an individual does not only havgetapproved by the Colony
administration to be admitted as a member, butlzsato contribute between
10% and 17% of their annual income to the Cooperalihis amount is not
within the means of most Paraguayan and indigemaukers in the region, who
earn significantly lower wages than the Mennonites.

The organizational structure of Fernheim Colonyédfae reveals how
Mennonites have used the establishment of thepe@ive as a way to control
and regulate space in Filadelfia. In the same ey have established social
institutions that have allowed them to uphold powequalities in their relations
with the local non-Mennonite population. The symbahd material power of the
cooperative has played a key role in establishorgemporary inequalities that
are crystallized in the relationships between Agaad Mennonites.

The Ayoreo Today

Today, the total Ayoreo population in Paraguay Botivia numbers
approximately 5,600 individuals. In 2009, Boliviacha total population of 2,656
people scattered among 29 villages. Of these @a$)9 were located in rural
areas, while 10 were in peri-urban and urban giRRasa et. al. 2011). In
Paraguay, according to the National Census of 2DGEEC 2012), there are
2,481 Ayoreo individuals, distributed among 26agls located in two
Departamento®f the Chaco Region: Boquerdn (1,513 individualsl Alto

Paraguay (968 individuals). Most villages in Bodguetend to b&uidai-gosode
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while theGarai-gosodeandTotobie-gosodare located primarily in Alto
Paraguay’

For many decades, the two main mission statidiegeis were Campo Loro
(Protestants) and Maria Auxiliadora (Catholics)riBg the 1990s, it was
estimated that Campo Loro reached a populatiopabdu,100 (see Chase Sardi
et al 1990). In 1992, the Mennonites establisheds#dtond largest Ayoreo village
of Ebetogue, containing approximately 120 famili&s.mentioned earlier, this
village was created to decongest Filadelfia bya&fimg a group of Ayoreo from
Campo Loro that had been living in Filadelfia. Sints establishment, the
Mennonites took charge of Ebetogue through the Meit@-Indian Development
Institution (also known as the Mennonite-Indigenéssociation for Cooperation
or ASCIM), while the New Tribes Mission remainedcimarge of Campo Loro.

Over time, the Ayoreo experienced an expansiaghemumber of new
villages. Initial spatial arrangements establishganissionaries had been for
decades the source of internal conflicts amongufit and sometimes
antagonistic groups trying to access and maintaiep. Most current villages are
the result of group divisions of either Ebetogu€ampo Loro. In the last decade,
the number of new villages has increased from ergB002 to fourteen in
Boqueron by 2012 (more on this below). In a wagsthnew patterns of mobility
resemble a return to the pre-mission modality atigbarrangements, where
several groups of extended households formed ageill

In addition to the villages, the Ayoreo livingBoquerdn have two urban

settlements: one located in Filadelfia and therothmiles from Filadelfia, on the

29 See Map in Appendix C.
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road that links to Loma Plata (main urban centeClobrtitzer Colony), known as
"Oleria"; neither of these settlements are legalbognized and their populations
fluctuate. In Alto Paraguay the Ayoreo have thrdsn settlements located on
the Paraguayan river by the town of Carmelo Pefaltaf them located on
Ayoreo land).

The current villages in which Ayoreo are settlad oo longer sustain their
traditional livelihoods. Instead they rely primgrdn wage labor for their
livelihoods. Ayoreo work mostly as ranch laborevigere they clear pastures and
build fences. As of 2014, the daily income for ayofeo is 10 dollars. They work
mostly for Mennonites, Paraguayans or Braziliarchans. Most employers
perceive Ayoreo as hard-working people who havalghkalls as hacheros’or
‘axe expertsMennonite employers are preferred over ParaguayaBsazilians
because they provide access to the local healtinanse system. Ayoreo consider
this an important benefit since access to govermahéealth services in the
region is scarce and cosffy/Since work availability varies constantly duetw i
seasonal nature, most Ayoreo have between twoiamaigployers in order to
secure work on a more ‘permanent’ basis. Accegsbtopportunities in the
Mennonite Colonies is hierarchical according toitidegenous group to which
one belongs. Ayoreo are hired exclusively for daggculture-related jobs,

unlike other indigenous peoples who have acceasntioler range of work

% Mennonite health insurance is very attractiveh® Ayoreo because it provides clinical visits
and access to basic medicines at low costs.Howéveorder to access hospital services, the
employee is required to work on an almost permaiasis (see Chapter 1 for details).In one
instance in June 2006, an Ayoreo woman died of dioatpns of pneumonia i€asa Pasajera
after being denied admission to the Mennonite hakpiecause her husband had not completed
the minimum required amount of working days neeteaccess hospital services.
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activities, and therefore opportunities for beftaying jobs. Many Ayoreo would
prefer to engage in other types of work but ladigant training; furthermore,
by virtue of being Ayoreo their possibilities atecady limited. The National
Indigenous Census of 2002 revealed this varyingedegf access to non-
agricultural work activities between the Ayoreo arhler indigenous groups. For
example, while 14% of the total economically actNigaclé indigenous
population worked in construction activities, odB6 of the economically active
Ayoreo did so. Similarly, while 4% of the total exnically active Enlhet Norte
population worked in commerce-related activitiedy®.4% of the economically
active Ayoreo did so (DGEEC 2002b).

Most Ayoreo use their work sites as places to acgesds no longer easily
available in their villages, such as firewood &ndmeliaplants (used by the
women to make threads for weaving). Some also engelgunting while at their
work sites. However, according to most Ayoreo, eyeis are much more
restrictive than in the past in giving permissiorhtint on work sites.

As it has for centuries, the extended family caundis to play a central role in
Ayoreo social and economic life despite Christiafues that prioritize the
nuclear family. Today, different extended housebdldve different degrees of
social influence and power, according to their simd newly acquired sources of
prestige (such as having members who are villagds;tpreachers, salaried
personnel, etc.). In this context, conflicts betwwgeoups of extended households

are common.
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Despite the commoditization of social relatiorsyall be discussed in Chapter
IV, reciprocity continues to be of paramount valoeAyoreo. Access to money
and other material benefits has become fundamensalstaining leadership
positions. In this way, their ability to establigiations and negotiate with
outsiders has also become a new source of synjbmier and prestige among
their people. Chiefs must negotiate with publiditnions and civil organizations
to attract benefits for their village, includingnastructure, job opportunities and
material donations. To adapt to the changing sedhee drive to secure benefits
for their villages oftentimes drives Ayoreo leadt® a bind, considering that in
large villages it is impossible to distribute thenbfits to everybody, and more
often than not, the chief's kinsfolk and closealotirators end up being the
beneficiaries. As might be expected, this is a @orisource of tension between
households.

The symbolic and material power (c.f. Bourdieu 1)9&4chiefs that derives
from access to money from NGO's development prejegthich at times is
higher than any potential earnings as a wage labed¥ives many to try to hold
on to their position as long as possible. Some Baceeessfully done so by
leaving their villages after the termination ofititerm and forming new villages
with groups of extended households to continue teadership in a new place.
Moreover, younger generations now view leadershigraopportunity to gain
access to material benefits exclusively for theirrkembers, as well as an
opportunity to shift the established power dynamissa-vis older generations.

This is another factor that has triggered the fdiomeof more villages in recent
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years. While thisnodus operandits pre-mission patterns of residence and makes
theconvivencialcommunal living) between extended householdseasiany of
these new villages are established within alreadyiged Ayoreo lands. Today
there are, for example, five villages located anpghoperty where initially only
Campo Loro was established (Campo Loro has aad@9,650 acres). This
speaks to the apathy of local institutions, whibkiate the importance of land
acquisition for Ayoreo as its population continbegrow. One recognizable
consequence of this is that different villagesadl@cating their resources
disparately within the same property, either byirsgfirewood or making
charcoal, which is having a negative impact onstin@ll patches of forest that
remain on their land.

The Ayoreo in the Political Landscape of the Chaco

In addition to the Ayoreo there are 19 other indmes groups currently living
in Paraguay. The Chaco is home to 45% of the totizdlenous population of the
country, which according to the 2012 national censare 115,944 people (1.7%
of the total population of Paraguay).

Historically, the Paraguayan state has been alsémeé Chaco region. During
the twentieth century, its assimilationist policiés-a-vis indigenous peoples
solidified with the formation of thBireccién de Asuntos Indigenas
Department of Indigenous Affairs. The institutioasMormed in 1958 under the
presidency of Defense Minister General Marcial Saiego, having as its main
objective to "adopt the necessary measures to galliadigenous peoples

dispersed throughout the country, establish theoolonies to avoid their
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extinction, and accommodate them into a sedenifastyle" (Bejarano 1965). In
this way, the State afforded a prominent role tesionaries in order to help solve
the so-called Indian problem.

During Stroesner's dictatorship (1954-1989), trenNbnites, along with other
churches in the Chaco region, received a greehtiglivilize' the 'Indians’.
Considering that the Department of Indigenous Adfaias never been active in
the Chaco region, most missionary groups exparugdroles to provide access
to health services and education. However, acoedgese services depended on
adherence to missionaries’ rules. In this contexligenous peoples did not have
much room for choosing and actively determiningrtbern lifestyles. By 1981
theEstatuto de Las Comunidades Indigereataw that supports the rights of
indigenous peoples, was promulgated. This law,idensd one of the most
comprehensive indigenous rights laws in South Acaerlso established the
Instituto Nacional del IndigendNDI), which from that point on became the
governmental institution responsible for represenindigenous affairs in
Paraguay (See Gaska 2012 for an historical ovejview

The scenario changed somewhat—at least on pafertiee fall of
Stroesner. The new constitution drafted in 199 iy recognized Paraguay as
a multicultural country for the first time. At tlsame time, the process of
governmental decentralization took place, withdresation of governmental
institutions in allDepartamentosThis resulted in redoubled efforts to provide

services to indigenous peoples. Moreover, poligizaties took advantage of their
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new roles in thd®epartamentoso strengthen a patronage system in which
support is prioritized in exchange for votes.”

Today the INDI has only a marginal presence inGhaco. Ironically, its
administration, which is highly bureaucratic andtcalized, lacks even a branch
office in the region where almost half of Paragsagdigenous population lives.
In addition, the presence of local authorities yofeo communities is usually
limited to election periods. This overall absentsupport from Paraguayan
authorities in the region requires the Ayoreo &véll to Filadelfia or even
Asuncién (located 283 miles away) when trying tegsrtheir claims or make
requests. This process is expensive, bureaucaatic{ime-consuming, and is not
always successful.

The complex relations between public institutiond &IGOs vis-a-vis the
Ayoreo reveal the power imbalance that typicallgss the relationship between
indigenous peoples and State and civil organizatiorthe Paraguayan Chaco (cf.
Blaser 2004). While Ayoreo frequently voice thesatjreements about this, they
continue to welcome NGOs and governmental institigtito their villages so that
they can become beneficiaries of projects, evenliy occasionally. They do so
because of the material needs and urgencies thatagtended by local
authorities. Some essentialist perspectives analyzie Ayoreo responses in
terms of their "forager nature" that drives thenitont for development projects”
(e.g. Von Bremen 2000, Zanardini 2003). These coasons run the risk of
simplifying the power-laden relationships that fgreo have to negotiate in the

advancement of their life projects within the chaggcontext of the Chaco.
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A recent phenomenon in which Ayoreo have comeato golitical visibility
and patrticipation at the national level is the cafs@yoreo people that live in so-
called 'voluntary isolation' in the northern regmiithe Chaco (see IWGIA 2010,
Glauser 2007, for details). In the last decadey thave received increased
international attention mostly after a group ofesgeenl otobie-gosodemerged
from the forest in 2004. There is much debate atimiexact number of people
living in 'isolation’, but usually the Ayoreo esate this as no more than 20
families.

The Ayoreo have furthered the plight of the 'isedt Ayoreo at the national
and international level through their two indigeaauwganizationdJnion de
Nativos Ayored"Union of Native Ayoreo" or UNAP) created in 200% the
Guidai-gosodeand OPIT ("Organizacion Payipide Ichade" or ORifBated in
2004 by theTotobie-gosodeThese organizations are supported by two separate
NGOs which suffer from decade-long anatagonismelsag shortcomings in
their methological approach to working with the Ago. In spite of this, they
share an agenda that supports Ayoreo land clanch$he rights of the isolated
Ayoreo, an important topic considering the curtagh rate of deforestation in
the region.

While engagements through their organizations-kaweh advances and
setbacks—stimulated Ayoreo self-determination pberayal of Ayoreo that
these NGOs promote to 'make’ their case has degpmages of Ayoreo as
pristine individuals. In this way, the spaces atftipgpation given to indigenous

organizations are rather limited and guided bygaeagendas. Moreover, this
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construction divides Ayoreo into two opposing greuPn one hand, scholars and
activists alike tend to see thetobie-gosodas 'noble savages' who continue to
cohabit harmoniously with nature. On the other hanelGuidai-gosodeare
believed to have lost this nexus to nature, anettivronmental knowledge that
comes with it, due to five decades of intense rarggation and engagements in
the regional capitalist economy (a process rosbbie-gosodalso underwent
although this is often ignored). Such agendas #isdiea the relation between
Ayoreo and nature, which limits the possibilitytbé Ayoreo becoming agents in
their own development initiatives outside the suastaility framework promoted
by the NGOs (cf. Del Cairo 2012). Nevertheless,Alereo, aware of colliding
interests, engage with these institutions on thwin terms, seeking to further
their participation in an unequal economic andtmali landscape. Their
indigenous organizations are redefining their dmlation with non-
governmental organizations, as they seek stratdigances to advance their
goals.
Towards An Ethnography of Chaco Indigenous Women

Most of what we know of the life of indigenous wamia the Chaco region
during the first half of the twentieth century heeen through the work of classic
ethnographies (e.g. Metraux 1946; Palavecino 188Bmidt 1938). The
modernist-functionalist approach of these works@rgal standard categories that
made up a specific 'culture’ (such as social omgdinin, economy, life cycle etc.).
It was only within these categories that spec#ierences to women were made.

Oftentimes these were the result of indirect okegons or third party
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descriptions. And while many of these ethnograptivere rich and descriptive,
most of them only give us glimpses of women's livethe Chaco during that
time period. Any focus on women's sexuality, conitant with the times,
considered their practices as 'morally lax' (GriBB5:204) and 'shameless'
(Nordeskoeld[1912] 2002:2008).

More contemporary work—mostly coming from the Amgeean Chaco—
has shifted away from this approach to focus mgtersively on women's lives.
These studies have looked in more detail into wdsnates in diverse realms.
Common themes in these writings are sexualityj@sot, fecundity and
maternity of indigenous groups such as the MakibNimaclé of Paraguay
(Chase Sardi 1969, 1986, Chase Sardi et al. 19@R)h& Pilaga and other
Mataco groups of Argentina (Idoyaga 1981, Dass®@L®roader topics include
issues of education and socialization among thé&/iBol Guarani (Penner 1998)
and the Nivaclé (Regehr 1987) and notions of thaylamd personhood among
the Toba (Tola 2007) as well as other relevanteropbrary social and economic
issues of women (e.g. Hirsch 2008). In Paraguayesoew work is paying
renewed attention to the status of indigenous worfikrase publications decribe
the overall current legal, social and economicagian of indigenous women in
broad brush strokes (e.g. Caputto 2014, Francb2&(8). However, with one
exception (Rojas 2004), there is no contempordrgagraphy on indigenous
women of the Chaco region of Paraguay.

Building on the only two published works concerméth Ayoreo gendered

identities (Rojas 2004; Suaznabar 1995), the cupexect offers the first
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ethnographic study focusing on the widespread $yeaunexamined
phenomenon of the monetization of female indigersexaiality in the
Paraguayan Chaco. By understanding what is pertaséyoreo 'sex work’, this
research will challenge constructions of Ayore@dmunded monolithic group
struggling to adapt their ‘traditional culture’ &’modernizing’ Chaco.

Sex Work Reconsidered: Some Theoretical Reflections

In recent decades, scholarship on sex work hasffisamtly expanded its
understanding of the topic, which by conventiomalgsis merely reduces sex
worker-client relations to a monetary exchange betwtwo parties and frames
this as evidence of wider relations of subordimaaad marginalization of women
within society (Hart 1999, Hoigard and Finstad 198&Neill 2001, Truong
1990). Recent work goes beyond this, paying mdentdn to the ways in which
sex work is fundamentally a reflection of local@stations with global
socioeconomic and political processes (Agustin 28@tfan 2001, Brennan
2004, Murray 2001).

This shift indeed reflects a renewed focus on tagsan which global/local
connections are shaped by unequal relations of pdwevever, with some
exceptions (e.g. Hunter 2003), the cultural dimensiof practices related to the
monetization of sexuality in non-western contexastmues to be an under-
theorized topic. Two additional important excepsida this are White (1990) and
Wardlow (2005), who examined the ways in whichabenmoditization of
sexuality in Kenya and Papua New Guinea, respdgtigee embedded in

socioeconomic networks of kinship and other locala institutions as well as
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larger regional economic processes. The impadiadd processes on specific
social institutions plays a key role in setting lingts of sexual experience and
shaping women's sexual subjectivities.

Building upon these perspectives and by undertakingh historical and
ethnographic analysis, it is possible to show Hosvttvo major forces shaping the
sociopolitical landscape of the Paraguayan Chace-rddional market economy
and Christianity— have reorganized spatial andaeconomic relations of
Ayoreo people. The process into which Ayoreo weredly incorporated since
their sedentarization by both New Tribes Missiogsionaries and Mennonites
triggered the monetization of their 'traditiongstems of exchange. As a result,
women's sexuality, which is embedded in these systaltimately also became
monetized.

In this context, contemporary young Ayoreo women-exkn ascurajodie—
are monetizing their sexual liaisons with mostiy#yoreo men in the
Mennonite ColonieLCurajodieis the term used to refer to these young women
who seek economic benefit from their sexual liassaith mostly non-Ayoreo
men. Their practices resemble that of sex workeferm but not in content and
meaning. Rather than being a type of feminine sabiom or exploitation, it is a
unique cultural formation constructed in a webatial relations forged through
processes of cultural change, religious hegemamyeaonomic discipline
experienced by the Ayoreo over the twentieth cegntdistorical patterns of racial
discrimination and structural violence towards Ag@in general, and women in

particular, have deepened over time in the Menedddlonies. In such a highly
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racialized and hierarchical social space, whaersgived as ‘sex work’ offers
one of the few avenues available for Ayoreo woneeertgage the surrounding
society in pursuit of their own interests, configgra field of agency to negotiate
racial, gender and cultural discrimination.

This dissertation therefore comprises a sustairathaation of how Ayoreo
women dialogically construct their subjective ex@ece with colliding ideologies
and practices. The ways in which women understaddige practices of
sexuality have been shaped by the interactionsdstWhristian values, pre-
mission Ayoreo values, and market ideologies, arglit turn shapes their
gendered sense of personhood.

Charles Taylor's (1989) definition of personhoetijch is used here
interchangeably with the term selfhood, is emploge@ basis for referring to the
ways in which Ayoreo construct their understandhgvhat it means to be a
person, specifically in regards to what informgartisense of identity. Taylor
argues “there are different ways of being a peraod,these are linked with
different understandings of what it is to be a patg1989: 276). For him, the
factors that condition one’s personhood includeamy a sense of agency and
consciousness of an agent, but perhaps more inmplgrta capacity for self-
interpretation (even if partial or incomplete) gndposes that inform one’s
actions and one’s self-interpretation. This appindacpersonhood challenges
ideas of individual freedom and autonomy usualgitaited to the self. Instead,
the self is informed by and continuously involveddialogical relationships with

others: “One cannot be a self on one’s own. | aalBonly in relation to certain
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interlocutors. A self only exists within what | talebs of interlocution” (Ibid
1989:280).

In his analysis of the modern self, Taylor tradesdonstruction of
personhood as embedded in two dimensions: ont@bgi historical. The
ontological realm focuses on values, ideas an@fseland incorporates the self-
perceptions of individuals. Taylor argues that éhae prone to change over time,
and precisely because of this, an historical aggtréa understand the self is
fundamental too. The ethnographic analysis of woseexuality provides an
engaging context in which to explore this framewrkhe lives of the Ayoreo.

In recent years, anthropologists carrying out egfnaphic analysis of moral
and ethical thinking have drawn on Foucault's cptioa of ethics (e.g. Faubion
2001, Laidlaw 2002, Hirschkind 2007). This perspectollows the Aristotelian
tradition of ethics, also known as positive etl{iCslebrook 1997, Hacking 2002),
in which ethics is considered as a set of practcavities unique to a certain way
of life (MaclIntyre 2007)lt involves a set of practices, techniques andodisses
through which a subject transforms herself in otdeachieve a particular state of
being, happiness and truffor Foucault (1997: 177) "...these practices [pcast
of the self] are nevertheless not something invebtethe individual himself.
They are models that he finds in his culture amdpaoposed, suggested, imposed
upon him by his culture, his society, and his dagiaup”.

Such an approach has proved useful in consideryoge®d moral systems not
as a monolithic set of regulatory norms and va(ada Kantian style; see Myhre

1998) comprised exclusively of moral codes, bub als moral systems
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constituted by actual practices in which each ilial engages. In this way,
people's choices and practices inform values,@rsime way that values also
inform people's practices. In the Ayoreo case, wofrel it necessary to
negotiate colliding moral systems shaped by presimnis'traditional’ values,
Christian values, and the values of the market @ezgn Evidence shows that the
Ayoreo customary ethical system, which shaped gemdies and patters of
exchange around notions of female empowerment giiwrthe initiation of sexual
encounters, has persisted despite five decadegssiomization. | contend that
this is possible because missionaries relegatashsigxto the private realm,
leaving room for values related to these practicentinue to be upheld. While
missionary discursive practices that condemn ticadhl' practices of sexuality
were not strong enough to shift women's customalyes, they did cultivate a
tension in the older generation of women, a grobkvexperienced missionized
life more intensely than current generations. Niéwdess, Ayoreo in general, and
women in particular, do not perceive women's pecastiof sexuality as
threatening as long as these practices do nottgidlgoreo principles related to
marriage.

The practices of contemporary young women in themdaite Colonies
continue to shape their moral values, which arerin shaped by their practices in
a dialogical and sometimes contradictory way. Rettien following one preset
script of moral codes, young women enact theirtpres drawing from distinct
but simultaneously operating moral systems. Assaltgthe ongoing multiple and

contradictory discourses of gender and sexualihegged by overlapping ethical
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systems generate tensions in their practices; tie@seéns, however, have not yet
been strong enough to shift pre-mission valuedeele sexuality that
encouraged women to take the lead in sexual reltimave multiple partners,
and allow traditional systems of exchange to petensaxuality.

From the outset, some of these practices mightiegeawith liberal
progressive notions of freedom that allocate ageméye political and moral
‘autonomy’ of the subject. Young women's sexuatpicas open a space to
rethink the progressive liberal agenda that undedst freedom as a ‘universal’
inherent capacity to realize an ‘autonomous wiled€ Rose 1999). While pre-
mission Ayoreo ethics of sexuality encouraged womogoursue their sexuality,
women's practices were guided by principles of logiocal order, formulated by
the Original Beings according to Ayoreo mytholo@yomen's practices, rather
than resisting or subverting social norms (Butl@®Q), are rooted in the ways in
which norms are enacted and the ways in which thesas inhabit particular
historical and cultural contexts (Mahmood 2005)isTik, their practices are
reproduced at the intersection of local notiongadition and historicities. To
point this out, the term "relative sexual autononsytised purposely throughout
the present discussion in order to emphasize ttadiked connotation given to the
concept of autonomy. Using this term also servekfterentiate its meaning from
the 'universal' connotation that might resonaté witentimes feminist, Western
liberal scholars.

The experiences of women, through which they canstheir sense of

personhood in the contemporary context of the Chaostories stained with
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violence. This theme rarely surfaces, and most@titme remains silenced in the
narratives of young Ayoreo women. Not surprisingtys stain of violence runs
throughout the current study. Resisting essenéidlemd universal definitions,
violence has a multiplicity of forms and expressionhich shapes the subjective
experience of people in numerous ways.

Young Ayoreo women experience violence in multijplens that run from
physical abuse to emotional scars. This violenckiesto historical
representations that over time constructed Ayoseenabodying ‘dangerous
subjectivities’ in urban spaces. Such a label aksrt away the responsibility of
local Paraguayans and Mennonites and ignores latgeatural processes that
have driven Ayoreo to urban spaces as a resutieoétonomic and ecological
transformations of the last five decades. Thigased while the sexuality of
Ayoreo women continues to be deployed as a fundaheontemporary class
and racial marker implicated in wider relationgofver, which further reinforces
the colonizer-colonized divide in the Mennonite @oés (McClintock 1995).

A Personal Note on Fieldwork

This project originated out of long-term collabibra research among
Ayoreo-speaking groups and the Fernheim Mennorulery. It is based on forty
months of ethnographic fieldwork carried out betw2801 and 2011. The
structure of the present dissertation reflectaéisearch design and methodologies
which evolved during this time. My long-term resgaengagements began in
2000, first as a project coordinator for an NGO ater as an independent

researcher.
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The bulk of fieldwork for this dissertation tookape between September of
2009 and February 2011. | conducted research maittythe Guidaigosode
subgroup although interviews among freobiegosodalso made a significant
contribution to the study. The Ayoreo sites sel@dte this research included one
Ayoreo urban settlement and several villages. Thamusettlement is a fluid
community of up to 200 Ayoreo living under harsimduions in Filadelfia.

During dissertation fieldwork, they changed theudtion four times as they were
repeatedly evicted. The villages included: Campml{@bout 120 families), the
evangelical New Tribes Mission (NTM) mission stat\llage founded in 1979
and populated by Ayoreo and American missionaffesnpo Loro is the first and
largest Ayoreo village established in the centifah€d and has played a key role
in the missionization process of the Ayoreo. Coasatlle time was also spent at
Ebetogue (about 80 families), a village that, astimeed in the introduction, was
a community established and supported by Mennomigsionaries in 1992,
whose members initially settled in Campo Loro.sloatonducted interviews in
other Ayoreo villages that included Arocojnandindaojai, ljnapui, and Garai.
My fluency in Ayoreo allowed me to construct intengrational narratives
through interviews from all of the relevant Ayorgacial groups, including
curajodie youth, elders, couples, preachers and politezdiérs.

Obtaining access to interview NTM missionaries @lasys been hard for
anthropologists. A long history of differences betn anthropologists/civil
activists and missionaries —differences that aséefed by the Ayoreo— has not

left much opportunity for missionaries and anthidogasts to engage in
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conversation (something | further discuss in Chalpke This was my status as
well until | began fieldwork, at which time | becaracquainted with one of the
three NTM couples that currently live in Campo L3t®riginally from the
States, they have lived in Campo Loro for over 8arg. Slowly we have come to
develop a friendship despite our ideological déferes and opinions regarding
the Ayoreo — a friendship which no doubt has geledraome opposition among
their colleagues. This has provided me with valeais$ight into their lives and
work as missionaries in Paraguay. This couple,gieith a retired couple from
Canada that lived among the Ayoreo between 1967.8id, gave me a space
from which to further learn about their missionandeavors among the Ayoreo,
as well as the process of Ayoreo Christianizatigrarticipated with them, along
with Ayoreo preachers, in church services in Catop®, which has further shed
light onto my efforts to understand Ayoreo Chrisiig.

As an active participant and observer of Ayorés & multi-sited
ethnographic approach allowed me to map the fraquemements of Ayoreo
young women between the city and their villageb®ing their interactions with
different social groups. In Filadelfia, | joinedwyay women at night on the streets
and became familiar with Canaan, the main (and)dordy where mosturajodie
go to find 'friends'. This is a bar mostly frequeshby Paraguayan workers and
non-Ayoreo sex workers, several of whom conserddsbtinterviewed. | also
conducted participant observation in nearby LonzaRthe main urban center of

Chortitzer Colony, and two nearby Paraguayan tongce Villa Choferes

3L Two of these couples are the children of one effittst NTM to the Ayoreo in Paraguay and
were raised among the Ayoreo.
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(located 1o miles from Filadelfia) and Cruce ViBaqueron (located 13 miles
from Filadelfia).

In Filadelfia, the main urban centerfedérnheimColony, | experienced the
hardship encountered by most Paraguayans withelihfitnds to access housing
in the Colony. Due to the high demand and highgsrior housing, | was
eventually able to find a decent place only afteeva months of rejecting the
small and overpriced obscure rooms which peopléosced to take. In the
meantime, | lived with two different families. Om&s a family of migrants from
Parana, Brazil. Having been raised on the Paraguaziian border myself, my
proficiency in Portuguese allowed me to become aicqed with the small
Brazilian (Catholic) community of Filadelfia and learn about their living
experiences as a minority in a mostly evangelioaiad spacé? | was also able to
witness how they furthered their Brazilian identliyough diverse social
activities promoted by the "Brazilian Womens' Asation” in Filadelfia.

| was also hosted on and off by a Paraguayan/Matenocouple. She, a native
Guarani speaker from the eastern side of the cgunet her Mennonite husband
during a trip he made to some relatives in a Merted@olony from Eastern
Paraguay located near her home town. My staystivétim gave me insights into
the daily lives of young so called 'mixed’' coupleshe Colony, and the
vicissitudes and hardships of having to raise aioullural family in the Colony.

Furthermore, my fluency in German gave me acttesgembers of Fernheim

Colony, with whom | conducted several interviewstlog administrative system

32 Most of the Brazilian families to the region cofnem the states of Parana and Rio Grande do
Sul.
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of the Colony; these interviews included Mennoeneployers as well as
community members. Spending part of my fieldworlEiladelfia gave me access
to conduct participant observation there and erpes the hierarchical and
differentiated social space of the Colony on a ttaglay basis, a contrast which
became more striking as | moved almost daily betvike Colony and the
Ayoreo urban settlement. | also sporadically ateehthree different Mennonite
Churches in town, one of which had services in Geranly, thereby
automatically excluding non-Mennonites. The oty thurches conducted their
services in Spanish and were mostly frequenteddbgdtiayans and some
Mennonites married to Paraguayans or Brazilians.

In addition, | interviewed Paraguayan communitymbers and local
authorities, and NGO personnel working with Ayoremterviewed members of
theUnién de Nativos Ayoreo del Paragu@yNAP), theGuidai-gosode
organization, and collected audio recordings onrAgdistory, Christianity,
Mennonite relations, and current affairs.

| spent one additional month conducting interviemvan Ayoreo urban
squatter settlement called Garai on the outskfrteecity of Santa Cruz, Bolivia
to learn about the realities of Ayoreo ‘sex workersthat side of the border. A
large group ofSuidai-gosoddgwho have their relatives in Paraguay) were first
contacted on the Bolivian side of the border livéhat village, so | took the
opportunity to interview several of them on thetdng of relations. | also attended
Church services there and interviewed several perado further understand the

ways in which Christianity has shaped Bolivian Agor| visited the New Tribes
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Mission village Puesto Paz and interviewed NTM moisaries working there.
Finally, I conducted archival research in Parag@ajivia and the United States,
which has enriched the historical aspects of tlasaitation.

Structure of the Dissertation

The changes in the history of Ayoreo lives in It fifty years cannot be
understood without taking into account the proags=sapital penetration into the
Chaco region. This process installed a capitalisiiggme (Escobar and Paulson
1999) that profoundly reshaped spatial and soelations (Harvey 1996, 2006;
Soja 1989), fostering unequal power relations wigsethe Ayoreo. These
changes, along with five decades of intense Christiissionization, have
impacted and continue to shape Ayoreo women's sgnsersonhood in the
rapidly changing and modernizing landscape of thad.

Each of the chapters in this study describes lomal Iconfigurations of power
and histories (Chakrabarty 2007) have conditiometisdill influence women'’s
self-understanding in politically significant ways.

Chapter Il draws from mythical narratives and rerbeances from the lives of
women prior to missionary contact in order to exaarhow their ethics of
sexuality were constructed according to Ayoreo logiy The sexual subjective
experiences of women have been shaped by valiseddb autonomy,
reciprocity and desire.

Chapter Il examines how epistemologies of sexyalere re-negotiated at the
ethical level with the arrival of Christianity. Tharoduction of Christian values

failed to eradicate certain Ayoreo practices reldtesexuality, and as a result
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contemporary Ayoreo do not conceive of women's gkepractices in a negative
light.

Chapter IV focuses on the monetization of Ayoremngn's sexuality. Ayoreo
sexuality continues to be embedded in traditiogslesns of exchange, which, as
the analysis reveals, became monetized duringatéwo decades. This affirms
that the commoditization of bodies is not a ‘nelWwepomenon solely related to
practices of ‘sex work’, but is rather constitutoeyoung women’s sexuality
within their own group, a groundbreaking finding fyoreo scholarship on
gender.

Chapter V shows how Ayoreo practices of sexualitihe Mennonite Colonies
offers one of the few avenues available for youiognen to engage the
surrounding society following their own interestgla@xpectations, configuring a
unique field of agency to negotiate racial, geratet cultural discrimination.
Data analysis reveals that while money is one efntlain reasons that attract girls
to the streets, it is perceived as important onlghe degree that it allows them to
construct a type gfersonaable to navigate racialized spaces of the Colonies

Chapter VI reflects on new emerging trends in ficas ofcurajodie and
shows how the practices of these young women cigeléong-standing
Mennonite social and racial hierarchies; in thecpss, Ayoreo gender roles are
being redefined in unexpected ways. This providescbntext for critical
commentary on how the social lines of what it meanse a woman are re-

inscribed within larger structures of inequalities.
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Chapter Il

The Ethics of Ayoreo Sexuality

In the time of the First Original Beings, two birdsingutoandDamuchare

[sic] gathered some bones and beat them together.rmbadg an image out of
the bones, and little by little the image begabrwathe. The birds sucked on
and fanned the bones so that the bones wouldhereathen they had finished
the whole body, it became a woman. They kept fagtiie image and
eventually the whole body began to breathe andtiaasformed into a person.
The bones became a woman.

In those days, that woman was a bird caftede [sic]. She flirted with the
men at night. She played with other women's hustasnd the women did not
like her so eventually they killed her. But themiéed Pijne, so they gathered
her bones so as to make her into a woman oncae,dijai they did with the
first woman. They gathered her bones to revive Tieey sucked and fanned,
and once again she became a woman. They madashéke before. They
made two images. One died, but the other reviustlgs she had been befdte.

According to Ayoreo ontology this is how the firgdman came into being.
This occurred during the time of tdaani Bajadeor Original Beings, when
animals and plants behaved like humans and hadrmichborms. The first
woman was a small bird who liked to flirt with matinight. She was punished
with death for playing with other women's husbarmig. because men wanted
her, she had a second chance to come back alive.

This narrative evokes a salient feature that esudages the ethics of Ayoreo
sexuality: women as enactors of their own sexu#itgugh their sexual
practices; and sexuality as formative of womentgesitive experience in addition
its procreative role. In this chapter, | trace thaad other distinctions to
understand how Ayoreo women constructed their desyymior to the
introduction of Christian moral values by drawimgrh mythical narratives

related to women's sexuality as well as from tbeest of women who were born

¥ Source: Renshaw (Wilbert and Simoneau,1989:115-116
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and raised prior to contact with missionaries.dmd this, my purpose is
twofold; to describe the Ayoreo system of valudatesl to sexuality, and to
explore how these practices have structured womnsen'se of agency/autonomy
in their day-to-day practices. Ayoreo women's séiuis structure around two
different life stages: before and after getting meal. The practices of unmarried
women vary significantly from that of married wom&uring the period of being
'single’, young women are given the autonomy tdagrpheir sexuality with
independence and limited male impositions. As altespecial focus in this
chapter is given to the values upheld for unmameden. They are fundamental
to understand because many customary practicdsdetait continue to be
practiced up to the present by young Ayoreo worfraportantly, the sexual
autonomy of single Ayoreo women cannot be thougit terms of a western
liberal frame that feminist scholars deploy to ¢dang notions of 'sexual
freedom'. Rather, it was constructed and enactéghisem with a mythical
corpus that served as guiding principles for woshantions.
Ethical Selves

In order to reconstruct the system of valuededl#o sexuality during pre-
mission times, | take the approach of virtue ethiceeflect on the ways in which
people make themselves into moral individualsNtdcintyre 2007, Foucault
1997). Rather than following a Kantian approacmtwality that puts the
emphasis on rules and regulations, virtue ethicades on how people develop
dispositional capacities to form moral subjectsddmg this, | outline an ethics of

sexuality prior to the entrance of Christianity amgahe Ayoreo. | follow
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Foucault's definition of ethics as'lind of relationship you ought to have with
yourself, rapportisoi, and which determines how the individual is sujgpoo®
constitute himself as a moral subject of his owtioas" (Foucault 1997:25). For
Foucault, this relationship to oneself has fouranaspects which together
constitute what he has termed an ethical systamtattsubstance, which refers to
part of the person that is relevant to his moralduwt; modes of subjection,
which focuses on the ways in which people arede@tognize their moral
obligations; ethical work, which involves the piiaet that one must do to realize
a particular moral dictate and to make oneselfop@r subject of morality, and
telos, which refers to the kind of being one aimbécome by acting in a moral
way.

Two constitutive aspects of ethical selves wildmephasized here: modes of
subjection and ethical work. It needs to be nolted the limitation of Foucault's
moral system lies in his individualistic approaotethical work (a tension present
in his work already noted in the introduction). the Ayoreo case, | contend that
ethical work proves to be more of a 'societal'igffather than an individualist
one, as this chapter will reveal. However, his apph to ethics as practice opens
a space to reflect on ethics as constitutive pocather than a static one.

| draw on the Ayoreo mythological corpus to untemd how the realm of
sexuality came into existence according to creatianyths. From this ontology
derives the basis of the Ayoreo ethical system¢ivis constructed upon the
practices of the Original Beings--animal/plant figsiwith humanoid traits. Here,

| refer to ontology, following Povinelli's (2014 gfinition of it as "an arrangement
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of existents at/on/in the plane of existence [. njeta-existence—existence
dynamic. Entities and their arrangements are immiaioethe plane of existence.
But the plane of existence is also immanent inticiao itself and the entities it

produces.” In relation to ontology, ethics is agpitial, without having an
external instantiation (i.e. the principle of ingiation is the idea that, in order for
a property to exist, it must belong to some obgecubstance; the instance is the
specific object rather than the idea of it).

These mythical narratives are the modes of subjecipon which
contemporary Ayoreo women constructed their sulwiiess in the realm of
sexuality prior to Christian missionization. Thentesubjectivity is used here in a
late Foucauldian sense—the notion of the subjecbastituted by practice
(Foucault 1997). The term sexual subjectivitiesdushroughout this study refers
to the ways in which people experience and reptéeemselves to themselves
and to others in the realm of sexuality (cf. Biahtl Kleinmann 2007).

The narratives compiled for this chapter are atatyths collected by several
authors between the 1960s and early 1990s compyl&@imemau and Williams
(1989); these narratives are relevant becauserévenal practices and situations,
in which the Original Beings were involved, thafiereto women's sexual
practices and subjectivities.

The Ayoreo mythological corpus is the ontologisasis for Ayoreo's mode of
subjection, through which values, beliefs and salflerstandings were constituted

and expressed from one generation to the otheshdwn below, Ayoreo

mythological narratives are the foundations fromahtihe Ayoreo ethical system
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is derived, which set up the guiding principlesviammen's practices of sexuality
prior to Christianization. The first part of thieapter describes the practices
related to Ayoreo sexuality that are embeddedendidy-to-day affairs of the
Jnani BajadgOriginal Beings); these practices constitute gor&o ontology of
sexuality, which form the basis for contemporaryfgo ethics of sexuality. This
ethics is responsible for establishing contemposéapdards of behavior through
individual experiences and interactions. Buildargthis, the second part of this
chapter explores how Ayoreo ethics of sexualityenemacted in their day-to-day
lives prior to the contact with missionaries, basedhe precepts left by the
Original Beings. This is demonstrated with a unigeesonal perspective by
drawing from interviews conducted with women whaevborn and raised during
the pre-mission period. Moral resources establihetthe Original Beings
survived in discourses and practices that shapededyethical conduct, revealing
the ethical work of women in constructing their saixsubjectivities.

Unlike many other societies where sexuality issdinated to the larger
sphere of social reproduction through institutiensh as bride wealtf) in the
case of the Ayoreo, women's sexuality before mgeria considered a semi-
independent possession. This points to a saliantrfe of this group, which,
according to many scholars of Lowland South Amewoaking on notions of
selfhood among indigenous peoples, defines thalstyaf indigenous peoples in
the region in terms of personal autonomy (c.f. 8a@ranero 2000; Londono
2012).

Leading this work, Overing and Passes (2000) laageed that among

34 For a case of bridewealth in the Melanesian cdrste& for example Strathern (1988).
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indigenous peoples in Lowland South America, tHeecbve per se is dependent
on the autonomy of the self. They, along with otbrolars, led investigations of
selfhood centered around the idea of ‘convivialilyich according to them
involves "the manufacture and control of the soeralironment through the
creative and communal, yet free and individuallfpanmous, agency of its
members" (Overing and Passes 2004: xiii). In trag,wersonal autonomy
enacted in different aspects constitutes collegtidegenous social life.

This perspective has also influenced scholars iwgrik the Paraguayan
Chaco. In discussing the moral economy of indigermeoples of the Chaco,
Renshaw (2002) argues that personal autonomylectedl, for example, in the
gendered division of labor organized on an indigichasis. In the specific case of
the Ayoreo, he notes that the value of personarewmy has also been
constitutive of sociality and community life. Eaiwork makes reference to this
sense of autonomy as reflected in the respech®midividual among Ayoreo,
starting at an early age. According to Fischermaach person is considered to
have an 'integral personality’ (2001:56) whichasaloped and perfected over
time. This is evidenced by the fact that membesoafety individually choose to
assume responsibilities according to their own s@hsnaturity, without feeling
obliged by the group to do so. In a similar wayestscholars working on gender
relations among Ayoreo, such as Nostras (2009 Samednabar (1995), have
noted this sense of personal autonomy in the reélsexuality as well, which
according to the latter "gives men and women thletrio choose on their bodies

and lives" (1995:152).
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While all of the above perspectives that acknogaethe personal autonomy of
Ayoreo individuals, none of them makes a direct exylicit link between
personal autonomy and the Ayoreo mythical corpasdbrves as a basis for
Ayoreo ethics. It is precisely this link that canfis that prior to Christian
missionization, Ayoreo women's sense of autonontiiénrealm of sexuality was
framed within and operated according to the mythic corpus of thénani
Bajade which provided abstract guiding principles foopke's actions. By
exploring this association, it will become cleaattthe autonomy of women's
sexuality exemplified the precepts that origindtethe Ayoreo ontological order.
The time of theJnani Bajadeor the First Original Beings

According to Ayoreo cosmology, in the beginningiofe there was no
nature/culture divide. The first Original Beingsavimhabited this world were the
Jnani Bajadenon-human entities with humanoid traits who wayesidered
responsible for conceiving and guiding the curreotld order which Ayoreo
people inhabit. Through different experiences, stabphes and fights, thimani
Bajadegave way to the current world order which is kndwnAyoreo as the
time of theDisi Ejode or the current generation (cf. Fischermann 2001).

The Original Beings defined social institutionglanles that guide Ayoreo
contemporary lives. All moral principles were editgied as a result of the
experiences that thimani Bajadecollected based on their day-to-day vicissitudes
and the problems they encountered in their intemast Mythical narratives give
meaning to how specific ways of behavior came bdimg and symbolize the

reasons for existence of all beings who exist medg and nature. These
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narratives serve as a foundation for the moralesplaced on contemporary
people's actions, which reflect the moral respon$éise Original Beings to daily
situations and events.

Central figures among thiimani BajaddancludedGuede('sun’) andAsojna
(‘nighthawk')**both powerful and respected figur&uedewas identified with
the daylight regimes of life amdsojnawith the nocturnal regimes. The latter was
considered one of the most powerful Original Bejrigared but also venerated
by the AyoreoAsojnaestablished Death, as well as some illnessestdiewas
to sanction the breaking of taboos left by her aifeér Original Beings® The
change of seasons was also associatédama her reappearance after
hibernation announced the beginning of the raigse and her absence
indicated the beginning of tleequerépr dry season. The latter was a time during
which Ayoreo were particularly observant of tabogelated toAsojna,as any
activity that unwillingly led to her awakening cduhave fatal consequences for
an individual and his/her group. The beginning @f time, the rainy season, was
celebrated with an important ritual in her honoassure the renovation of nature
and its benefits.

According to ldoyaga Molina (198&uedewas considered a cultural hero,
with an important role as a creator. Among his fpasitraits was the

responsibility for sustaining the equilibrium be®menature and culture as well as

% Nyctibius eathereus.

% These taboos included a wide range of observamtesh ranged from not allowing children to
wander alone in the forest and wake up the hibengdiird, to not marrying too early to avoid
provoking her to anger. Because her power waseat galking aboufsojnain a trivial way was
a taboo in itself and as a result, different satsofeve been able to gather only fragments of her
significance.
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the granting of peoples' requests. On the othed Hagnedéwas also responsible
for many sicknesses. Casalegno (2000:21) arguesvkatually the role of
Guedén the mythological corpus took a "supremacisthwvhich he attributes
to Jesuit influence among Ayoreo during the eighiteeentury. Jesuits linked the
characteristics obuedewith the Christian God calleddupadewho was
eventually also incorporated into the myths.
Mythical Narratives

The structure of these narratives involves a gianat who was a human
being taking the form of an animal, plant or otheing and revealing specific
aspects of daily life and the role of theani Bajade Each episode describes a
specific situation in which the protagonist findmbkelf, either as a result of his
own will or because he is forced into it. The egise@nds with the transformation
of the protagonist and the relinquishing of his lanrfigure for that of an animal,
a plant, or another being or artifact. Before dyitlg protagonist leaves
prohibition, a precept, or precautions to be cagrgd regarding a specific
situation, similar to that in which he found hinfsahd which resulted in his
eventual death and transformation. Many protagsmilsio leave behind healing
chants known asarode

Ayoreo referred to the proscriptions left by theni Bajadeaspuyak(plural
puyade or "that which is prohibited". These prohibitiosisrfaced in all aspects of
Ayoreo life and were expressed in different ways thcluded relations to people

and relations to things. They even had a tempanmatiasion; there were times of
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the year that were considered charged with innubetaboos’

For women there were many prohibitions relatedrtibacts, as these had
countless negative potencies. For example, it wdsdden to touch leftover
thread from the bags they would maBejote the weaver-bird, had declared
(through her myth) that any young woman who toutieeded the leftover
thread, would have arthritis. The use and handdingther artifacts such as the
ceremonial objects and warfare objects were alsenpially dangerous (see
Bormida 1973). There were also several prohibitiefated to other aspects of
life such as food and water intake, especiallyrupregnancies. In terms of
prohibitions related to relationshipssojnaestablished a taboo that prevented
women from marrying too early.

Yet another taboo referred to the expected waygebévior with in-laws
(parents and siblings), which involved avoidancey# contact and minimal
talking. In the realm of sexuality it was considkeetaboo to have incestuous
relationships and sexual affairs with members efsame clan. If disregarded,
these prohibitions could lead to fatal consequefmewomen. Later on in this
chapter, | will give several examples of how thpssctices continue to be
observed in present times, despite Ayoreo selftijgmg as Christians.

While there were indeed prohibitions in the realnsexuality, practices
related to sexuality were generally constructed iederms of prohibitions and
more as guiding principles and precepts of 'virtupractices' (Mahmood 2005).
Mythical narratives reflect the ways in which Ayorgexuality was not

constructed in tandem with punitive ways of behguat rather in terms of its

37 For a discussion on the concept of puyak amongetysee Otaegui (2011).
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formative character in women's construction of pe®od. Rather than stressing
specific prohibitions, the narratives outline thieieal efforts of individuals to
attain a virtuous lifestyle.
Guiding Principles in the Realm of Sexuality: Desie, Autonomy, Reciprocity

In the beginningAsojnawas responsible for the establishment of sexual
intercourse and procreation. The creation mythteslthis as follows:

In the beginningisojnawas lord and ruled over everything. At the time of
the flood, she and her servant Heron lived insthee When everything was
dry, Asojnacame down with her servants. She said, "Let usenaakimage
like us, because everything is in total disordex tb the flood. We know that
everything comes from the sun.” Then they madeyeésathey made people.
They made many of them, and the images cameseto lif

In those days, people did not know how t@gout having children.
Asojnathen explained what they had to do to have chiléwed how women
were to give birth. She told the men, "If you wemget married, | will give
you women." However, you must run after them, anghaf a woman is ugly,
you must take her for your wife. If she is young,matter how ugly, you
must take her." So each man took a woman. "Try tbetyi she told them.
"See if you like having sex with them". The memrdrit but did not like it,
since they had not yet acquired a taste for the evorA way had to be found
for them to be fond of women.

At that time, a woman calld®nalived there. This was at the time of the
flood then there was nothing but watBonawanted to find a way to be
agreeable to her friends and decided that thetavdyp that was to give
them her blood. She drew blood from herself armhv& the women how to
do it. Once they learned this they became vergramd all the women were
very happy.

A large bird calle@idosoi Abiwanted to find a way for his friends to have
sexual relations with the women, because up topbiat it was practiced but
was not pleasing to the meaidosoifound the remedy when he decided to
use salt. He said, "l am going to throw some salth@ women and see if we
like them that way. Perhaps then we'll acquirestetéor them". He spat some
of the salt from his mouth into the sexual orgahgach woman as they lay
asleep. After he had finished he went to tell Hienid what he had done. "Try
them out now", he said. The men began to like woarehcould procreate
more easily. They liked their wives and they hailldcén with them, one
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generation after the other. We are these peoeAyoreo>?

In this narrative the value of women's sexual ficas is placed in its
pleasurable context before its procreative rolemight be expecteachoi or salt
is an important substance charged with meaningyoreo. Fischermann (2001)
has noted that unlike other foods, salt (along Wwihey) is considered
particularly special and valuable by Ayoreo. A kegredient in their cuisine, salt
was traditionally found in the Salt Pans locatethmborder region between
Paraguay and Bolivia, a place considered the ceft&yoreo territory. Men
would organize long and dangerous yearly tripsoltect it (see Bessire 2010 for
details). In this context, the association of wolseexual organs as becoming
'desirable’ with the use of salt reveals that skedesire is an intrinsic component
of practices related to sexuality.

Attributes of young, unmarried women

During the original time, unmarried women had homed capacities despite
having the figure of beautiful trees or small bivd¢h colorful feathers. The
narratives of thdnani Bajadedepict female protagonists as young, beautiful,
seductive and therefore desired by most men. A é¢hthiat runs across these
myths is that women were enactors of their own ahktyuthey had the
independence to choose their sexual partnerswbeld make themselves
sexually available to different men until eventydihding a permanent partner,
and they took the lead in the process of sexudéhflj and courting, without male

impositions. The following descriptions from diféent perspectives reflect these

3 Source: Califano (compiled by Wilbert and Simon&869:109-111).
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attributes, that taken together, describe the siéxwd Ayoreo young women.
Flirting and Courting

Parakeef was a pretty and seductive girl, buxom and chuflitp her
forehead painted yellow. Her colors were beautBécause of her beauty her
uncles and nephews loved her, they played witHileerflirted) and even had
sexual contact with her. Her beauty was such tiet tlisregarded the incest
taboo.

WhenSirogabié®, the parrot, was still a human, she had many memarndd
easily move from one to another. She would staglupight playing and sleeping
with young men. Her sexual activity was so frequbat her vulva eventually
began to protrude. After she metamorphosed intoda $he said, "While | was
human, | was dedicated to pleasure but never pldyadg the day. | only played
with young men at night." After becoming a birdesaid, "If any person dies of
pleasure, | shall sing at night"

Kuo®, the owl-woman, was also a beautiful and sedudtigiwidual. She was
so pretty and had such a attractive organ thahail desired her. Every night she
would play with young men, but she would never sthanself during the day, so
that men would not desire her so intensely.

In the above narratives, the depictions of thesshin their human form

emphasizes some of the values in the realm of §gxuauch as autonomy and

% Source: Casalegno (compiled in Wilbert and Simare389:424-425)

0 Source: Bérmida (compiled in Wilbert and Simon&a89:431-432)

*1 She created a song that helped Ayoreo heal dise&ske blood. She was closely associated to
blood because she did not want to give birth,get.pregnant, so that she would always
gr;enstruate.
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sexual desire—that Ayoreo uphold in the sexualesihjities of young unmarried
women. Flirting and courting are expressed thrahghfeelings that these single
women evoke. The night-time birds mentioned ine¢h&sries were responsible
for establishing practices of courting and flirtiag activities that belong to the
realm of the night. Next, | elaborate on these @thér values established through
the practices of the Original Beings.
Desire

Among the attributes of women as enactors of twim sexuality, desire is a
constitutive value of women's sexual experiencéss iE especially evident in the
narratives of the Original Beings, who through tistories established principles
associated with the display and enactment of fgelof desire as a positive
female trait, therefore making it socially accej¢aldccording to Ayoreo, the
beauty of some protagonists of theani Bajaddriggered practices associated
with feelings of desire that did not always leaghtsitive consequences. In this
way, the retelling of certain narratives could @tle negative consequences of
these narratives to be repeated. For exarSplatid, the talking parrot, was
considered the mistress of pleasure and happiBbssfound pleasure almost
every day, laughing and enjoying herself. She wasil§ of joy that when she left
her human form, she decided not to make songsrse @eople but rather to give
pleasure and jo$: Desire would drive thdnani Bajadeto use different methods

to possess such women.

3 Source: Bérmida (compiled in Wilbert and Simon&889:426)
“*Her song was used by Ayoreo when not able to défec
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The treeKaujnane®, for example, was very much desired by all menrwhe
she was a single woman. She would adorn herseffiértly and paint her face
red. Her hair was so long and beautiful that ithesl her hips. Eventually, she
decided to become a tree. The men were opposédtbdcause they strongly
desired her; in an effort to prevent her from legyia group of them grabbed her
forcefully, leaving her skin all scratched. But aase her skin was so slippery,
they were not able to get a hold of her. After tishe metamorphosed into a tree
with scratched bark as a reminder of what had eeduAccording to Ayoreo,
even after becoming a tree, she continues to lhraad misects that crawl along
her bark, scratching her as a sign of love.

Men also wanted another single womijdé*®, the red stone. She was very
attractive and a day did not go by without men tamt$y watching her walk
around. Her mother would advise her to be morefddecause men were always
after her, but regardlesEibidé was very nice to everyone. According to her, it
was her red color that made men desire her soqresly. She finally grew tired
of constantly being an object of pursuit and gaeesélf over to the men, telling
them, "You can tear me to pieces to get my colackvis the color of blood. You
can then use me to smear on your faces and painggioes with me so that your
lives will be better." (Wilbert and Simoneau 19833 The men took this
literally and began to tear off pieces of her bodlyey said, "We will tear her to
bits so that each one of us can have a small pldwn it will be as though she

were a wife to each one of us" (Idem, 1989:301)tl#d men painted themselves

“5 (Prosopis Kutzei sp.
Source: Bérmida (compiled by Wilbert and Simone88a 551).
“*Source: Bérmida (compiled by Wilbert and Simone@89:300-301).
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with Tibidéand their lives soon improved.

Soon after, the women also began to use the gtareer to have her color,
as they knew that men would desire them more,arstime way as they had
desiredTibidé Before she turned into storibidétold people: "Not everyone
can use me, only young people". The transformaifdribidé led to the practice
of young and single people painting themselvegdihto look beautiful and
agreeable to potential partners, something whiclate the trademark of single
women. Unlike unmarried men and women, the useapaint among married
individuals was established as a taboo.

Laughter is a symbolic trademark of desire andigkavailability. Ayoreo
men and women display laughter as a way to flid maveal sexual availability.
The term in Ayoreo language used for laughiteganare also means 'to play' or '
to fool around'—qgiving laughter a sexual tone, #ighals sexual interest in a
potential partner. Its origin lies in the storyl@ughter, who lived as a man
during the time of the Original Beings. Women wakgays around him because
he was good-looking and painted his face red aspay of his sexual
availability. He would laugh (i.e. flirt) with anywoman, and women also laughed
with him. Despite having no intentions of marryigybody, in the end he
decided to run away with a woman who did not kntww his ways with other
women. He chose to transform himself and enter |p&opodies to make them
laugh/flirt. His behavior, while positively sanatied among single people, also
triggered the negatively sanctioned practice of ikgdeaving their partners for

another.
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Desire towards white people has also been incatediinto Ayoreo mythical
narratives. In one story, some Ayoreo had visikedcamp of a group of white
people?’ In the camp, there were some young white men wénted to have
sexual relations with the visiting Ayoreo girls.&fioung men consulted with
their mothers, asking if they could have interceussth these Ayoreo girls, but
their mothers did not allow this. According to Ago, the mothers of these
young men did not give permission, but also faitedxplain to their children that
in the future they would have the opportunity tarrpaalthough not with Ayoreo
women but rather women within their own group [weth white women]. The
failure of the mothers to make this clear to thangpmen drove them to proceed
to have intercourse with the Ayoreo women regasdéégheir mothers’
expectations. This is how Ayoreo women began te@ltddren with white men.

By means of this narrative, intercourse with winiten was incorporated into
Ayoreo mythology as a way to give meaning to comerary changes in their
lifestyles. The following points highlight the cagction with present-day
circumstances. First, the white mothers did nottwiagir children to have
intercourse with Ayoreo girls. Ayoreo, who traditadly did not support group
exogamy, supported this decision. However, accgrtbrthem, this decision was
not respected by the young white men becausertiaiiers failed to guide their
sons in explaining that they should wait for whitemen rather than having
intercourse with Ayoreo women. This lack of cleardance caused this

observance to be broken by the white men. In tlig, wnixed' sexual relations

" Source: Bérmida (compiled by Wilbert and Simon&@89:146).
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were established as a result of a break of tabdbepart of white men, rather
than Ayoreo women.
Reciprocity

Reciprocity through exchange is an Ayoreo metadhat sustains and gives
meaning to Ayoreo economic systems (details in @mrdl). Exchange in the
realm of sexuality is a theme with mythical originghe story oSuarejn&®, the
red parrot. When she was human, she was beautifilhad magnificent hair. All
men of importance—who at the time were hawks— dddier because of her
beauty. One of them gave her a spear as a presehin return she gave him a
piece of her body. A reminder of this exchange riemtoday in the red neck of
the hawk.

Sexual exchange for goods as an accepted practidso revealed in the
following story: Akuejedé’ was alnani Bajaiwho was never successful at
hunting anything. He would repeatedly return honith wo game. However,
another manArebei,was known for his hunting skills. Aware of thikuejede
begged his daughters, who were very attractivgotand live withArebei,the
hunter. He would tell them, "Why don’t you go andka love to that man, don’t
you see what a good hunter he is?" (Wilbert ando8sau 1989:611). But the
daughters were not interested in his suggestior. daiy,Akuejedenvent out
looking for honey, but did not find any. Again hekad his daughters to go and
make love tArebeij but the daughters did not comply with his requ€sed of

begging, he told them, "Since you say that you teant to marry that man, I'll

“8Source: Bérmida (compiled by Wilbert and Simone@89%:429-430).
9 Source: Califano (compiled by Wilbert and Simon&869:611-612).
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try to find a way to marry him myself* (Idem,1982%. EventuallyAkuejede
turned into a woman, and his daughters had to Ieameo go and live with their
mother®

Independent of issues of status and/or honornpalée Akuejedeexpected
their daughters to use their sexuality as a meaasdure access to material
goods, a practice that was not seen in a negagjie Like Arebej Munur?, when
human, was also a skillful hunter. He was a trelettd importance, but was
skilled at gathering honey. He always took the lycared painted himself with it,
to which people would say, "Isn't that something! iBl not at all handsome yet
his good looks come from his honey." In spite of lm@ing handsome, women
wanted him because of his store of honey. He stabdor his hunting skills and
the honey he collected. Other men became enviohsro&nd forced him to leave
by saying, "You have to go. You play with our datggh but will not marry any
of them. That is why we want you to leave." Thid {e his eventual
transformation into a beautiful tree full of floveer

Both of these stories reveal the value placedomd dnunting skills in men.
This was taken as an indication that they wouldded providers to their future
wives and the household they married in to. Thenghand desperation of
Akuejeddor not being able to provide for his family drolwien to lose his family
and take the extreme measure of turning into a woiBath stories also treat the

sexual exchange for goods as a common practicevdeahot conceived as

*0 This is one of the few narratives on homosexuatians, a practice that while accepted, is not
common among Ayoreo.
*1 Source: Bérmida (compiled by Wilbert and Simon&@89:540).
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morally problematic. As shown in the above mythsyas expected that women
would receive forest goods in exchange for sekirtencounters with men. In
addition, the myths reveal the positive value atthaork and the ability to hunt
as qualities that women looked for in their potaimnale partners, which brought
along prestige for men and therefore their families

Breaking the Moral Codes

The value of personal autonomy given to unmamechen to take the lead in
sexual affairs, a principle that is persistent iythmlogical narratives, is expressed
in a positive light insofar as it does not involsecesses or the breaking of
established rules. Personal autonomy is otherwagatively morally sanctioned,
and as a result, women's practices could be puhisith violence and even death
of the protagonists in the narratives.

A common practice for some unmarried women was/td marriage as a
way to continue to enjoy their single status. Dgttine time of the Original
Beings, this was the case®fico’’, the bottled tree. She was young and single,
and always slept with men, but she did not wambhéory any of them. Whenever
she saw a young man she had not seen before, she spend the night with
him. If a man wanted to marry her, she would decliBhe would only spend the
night with him. One day a man told her, "l am goiaget you pregnant. That
way you will always have to sleep with me [i.eystaa relationship with me]."
She, however, told him, "l am going to take measua to have children."She

did this in order to continue to sleep with as margn as she wanted. She said,

®2 Chorisia insignis
Source: Mashnshnek (compiled by Wilbert and Simark389: 533-534).
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"No one is going to get me pregnant. | am not géanget married, but | am
going to continue sleeping with men." Whileicowas able to get away with her
ways and stay single, Ayoreo negatively sanctidmedbehavior. Other
protagonists from the time of td@ani Bajadeaverse to marriage, likeucq
were punished with violence and even death for gtance. In this way, while
young women were allowed to enjoy their time pewbdinglehood, refusal to
eventually marry was established as negativelytgared by the Original Beings.

A similar case occurred with the tree cricReln the beginning, she was a
pretty girl with a marvelous voice. She preferreddmain alone rather than get
married. One day a group of young men decideddortdo violence in revenge
against her tenacity. They waited for her and wihenrmoment was right, they
attacked and raped her. One of these young meiNam®chai He was the first
to assault the girl. He grabbed her so strongliysha was unable to free herself.
Right after him the others came, all of whom rapedtoo. She became pregnant,
but regardless of the circumstances, still refusedarry anyone. This drove a
group of men to decide to kill her. They did sofiling her mouth with earth.
From then on, she let her singing come from hepatah as a reminder of what
had happened to her.

For theJnani Bajadelack of passion was also considered a negate tr
among unmarried women. For examgejnujnatree€’, the slandering woman,
despite being beautiful, was not desired by mease she was not considered

passionate, and did not enjoy being with men. leuntlore, she had another

%3 Source: Casalegno (compiled by Wilbert and Simori89:483-484).
**Source: Bérmida (compiled by Wilbert and Simone@8%546-547).
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negative trait in that she was malicious and spagatively of men. Lack of a
pleasant character was also a hindrance to firalipgrtner. She was not at all
feminine either, which further provoked dislike tands her. She ended up
transforming herself into a tree with thorns, sat tho one would go near her.

The above myths all emphasize negative valueditange of women's
sexual subjectivities. These include, among othes®g averse to marriage,
lacking passion, and talking poorly of other peoptecontrast, having multiple
partners is only seen in a negative light if a wordaes not eventually decide on
a permanent partner. The Original Beings wouldntdsagroup rape and other
forms of violence to seek vengeance for these neghéhaviors.
From Singlehood to Becoming Married

Once married, values associated with the sexaatipes of Ayoreo women
change significantly, from when they were unmarriearemost, the positive
values associated with sexual availability andr@egive way to values related to
procreation, fidelity, and economic stability. mg way, notions of love shifts
from the romantic infatuation and associated sedaaire during singlehood
towards feelings of partnership and companionshinnd married life. This
becomes evident in the terms used to refer to teanp@artners which is 'the one
| desire' (‘-iijora’) versus the term used to rééepermanent partners, 'the one that
accompanies me (*-ijina’)

A model for this can be found in the story of theaver-birdBujoteand her
husband the bir@ojo>° a couple that demonstrated some of these prirciple

They were both hard workers; she was always caligthe edible roots of

% Source: Bérmida (compiled by Wilbert and Simon&889:294-295).
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caraguata® and weaving threads while he was out huntingesrtWhen she
considered her transformation, her husband told"New can do as you like. If
you transform yourself, you do not need to feat thell leave you, because you
are the hardest-working woman there is. Other woanerafter me, but | do not
love them, | only love you." This is how they desidnever to leave each other.
But weaver-bird still wondered, "What will happenus if we transform
ourselves?" Her husband encouraged her, "Let's &ven if we do give up our
human form we'll always remain and work togethExentually they transformed
themselves into two birds that make their home mest that looks like a bag.
Weaver-bird's story and song were not taboo forragoAny person looking to
be a hard worker could sing her song. Her husbeiih@ Isong for lazy people, in
order to transform them into hard-working people.

The practices of the couple depicted in this stayg the foundation for the
gendered division of labor and also indicates thatjve values esteemed in
married couples which include hard work, fidelityddoyalty. Such values are
also evident in the story of another coujdeédud’ the tree an€Camosojnathe
ant's nest. They loved each other and tried to irefaéhful to one another
despite the repeated but unsuccessful attacksloiue people who wanted to kill
them. Today, the symbol of their union remainghmfact that the ant's nest
clings to trees in the same way tRatmosojnawas always attached to his wife
when human.

Values negatively sanctioned among married caupleuded, among others,

% A type of ediblebromeliacea
°" (Aspidosperma quebracho-blanco).
Source: Bérmida (compiled by Wilbert and Simone@82473-474).
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infidelity and the break-up of marriage. The foliog two stories refer to how
these practices came into being and were manitestgithe time of the Original
Beings.

The negative trait of Ayoreo women leaving theisbands has its mythical
origin in the story oNguiamia,®® a girl-bird who always chased young men and
did not let them go until they would marry her. @married, she would leave her
husband for a new adventure. Men would do the sBitié® was an older woman
whose husband left her after their fourth childawor of a younger and more
beautiful girl. As she was without a partner, farrfchildren were killed by an
animal calleddicore When this happened, in her sorrow she paintethddy red.
The paint turned into blood, and her menstrual flteturned. Even though she
was old, she became a young woman again. She wewn twith a man called
Pamoi and they were able to have two children.

In the case dditi, the unfaithfulness of the husband led to the cobapf the
marriage, which had a negative consequence fardbple, namely, the death of
the children. Practices of unfaithfulness wereuratommon in the forest, and
several other myths refer to the negative consempseof this practice (see
William and Simeone 1989). The fact that the huddeft his wife for a younger
and more beautiful girl makes reference to thelalaity and power that
unmarried girls had over men, but also servesvearaing for married men who
get involved with them. Although during pre-missitimes, separations due to

affairs caused major problems among the Ayoreofatiethat they would break

%8 Source: Casalegno (compiled by Wilbert and Simori89:629).
%9 Source: Califano (compiled by Wilbert and Simon&869:626-627).
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up in small bands made it easier to avoid problédftentimes, after leaving
his/her partner, a person would associate witlgtbap of the new partner,
leaving his/her previous group behind.

In the above story, magic operated so thaoliier woman could become
young and available to marry again and procreaspitieher old ag€ This is
fundamental to Ayoreo ethics of sexuality, as wopwgrce divorced, were soon
considered sexually available again, and were @ggeo find another partner.
Even in today’s society it is rare to find oldeopé&e, mainly widowed, who do
not remarry. Such women as described above oftestmarry divorced or
widowed men of their age, but it is not rare talfisomen who marry younger
men as well.

Ayoreo Women: Initiative in Sexual Matters

The narratives presented in this sectiongratian focusing on prohibitions,
invoke the ways in which Beings in the time of dmani Bajadedealt with
particular situations, revealing how choices ancigiens came into being. These
stories illustrate specific embedded practiceswmatld come to define the life
experiences of contemporary Ayoreo people. Jiemni Bajadewere responsible
for assigning positive and negative values to jprastin the realm of sexuality
which have become the basis for guiding princiftesAyoreo of the
contemporary generation.

Sexual autonomy, desire, and reciprocity througthange are salient
positive values constitutive of women's sexual sciyities depicted in the

narratives. The mythological corpus on sexualityaesed through the stories

% This story is told so that women who stopped hguginildren, and want to have again, can have.
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presented here stands for what Foucault has teanspdcific mode of
subjectivation, in that they serve as the abstarting principles to the
construction of ethical selves among contemporamgréo. Most importantly,
sexual autonomy of Ayoreo women cannot be conceagadvolving an
independent, autonomous will; their practices indeeal a degree of
independence but are nevertheless always contingemnt the guiding principles
of theJnani Bajade
[ll. On Becoming an Ayoreo Woman

This following section elaborates on the narratigé Ayoreo women who
were born and raised in the forest prior to sede@on in the mission station. |
explore how they constructed their sense of becgmiomen during that time
period, examining the ways in which they lived aphe principles of Ayoreo
mythological corpus detailed in the first sectidrilos chapter. Importantly, in
their narratives these women do not make any dirdcbetween their
experiences and those of theani Bajadethis is because these stories are not
openly discussed as a result of Christianizatiee (eext Chapter for details).
However, the practices of the Original Beings dieprovide the context for
many of the practices mentioned by these womergiwmirror the original
principles and values.

These Ayoreo narratives can be considered a fénrhat Ziggon has termed
'public discourse of morality' (Zigon 2009) whidbr him is one of the three
spheres in which morality is articulated (the ottves include embodied

dispositions and the institutional sphere). Theatares of Ayoreo women act as
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public articulations of moral beliefs, concepti@rsl principles that had not been
directly manifested through any established chanpebr to the
institutionalization of morality by missionaries.

The following narratives are selected from intews with women whose ages
ranged between 65 and 85 years old and who wesedrarrior to mission life.
Their stories encompass diverse experiences ofagdeing a woman at
different life stages, starting at puberty.

After | had my first period, | started dressingtwat skirt for the first time.
My mother had made that skirt for me. When | beigewear it, | also started
to separate myself from the work of my mothewdis our time of laughing
[i.e. flirting] with young men. | wanted to be Wwith young man that was a
good hunter. All girls wanted that, as we knewnweild provide for us

and our families.

This transition away from childhood was symbolicaharked for girls by
their first period and the use oflajudié®* fiber skirt. At this time, they became
known aggapu gatoi(plural. gapudiegatodg or ‘girl with hair.” The term—which
continues to be used despite the fact that thihets practice is no longer
observed—makes reference to letting the hair goovthie first time as they
transitioned from childhood to adolescence (ugh&t ige children would shave
their heads). This was the stage during which youogen began to experiment
sexually, although still under parental control.tis time, both sexes
increasingly contributed to the economic taskdeftiousehold.

Among Ayoreo, the role of women in the productipbere was almost equal
to that of men. They would accompany their partioargiunting trips, and other

productive activities involved looking for honeydcollectingdajudieplants to

®1 Bromelia hieronymi.
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make threads out of their fibers. Women were atsponsible for the production
of common articles such as covers and carrying.bagbe camps, they were
responsible for the exchange and redistributionusfted goods and cultivated the
vegetable garden together with their partners. bilem, women could also aspire
to be shamans and have other important social."dlbege the role ohsuteor

chief was reserved for men, women played an impbrtde in communal
decisions, and in the absence of their chief-husgaihey would have command
over the group.

| started doing all the things my mother did. Ashéd, | followed her
everywhere looking at all she did. But now eveiryghshe did | tried to do

too, getting honey, taking odajudieand making threads. She also taught me
how to search fodoridie®® in the forest. She told me I had to do this calmly
never rushing. | started weaving my first bag toat, it was ugly. Like me,
when my brother was old enough, he went arounk mi father. | remember
my father would tell him how to hunt, how to fihdney in the forest. He
wanted my brother to get to know the forest, st be would not get lost."”

Young men ojnacare gatodéelocated in order to spend most of their nights
at the center of the camp in timacareiguijnai or 'young men's hut' together with
young people their age. It was here that they veckihe visits of young women
also. During this time, young men started to accamyprelatives to learn how to
hunt, but they were not yet involved in warfare &illihgs.

A few years into being gapu gatoij girls transitioned again into becoming
full gapu(pluralgapudig or young women. During this stage they were adldw
for the first time to engage their sexuality iniadependent and non-apprehensive
way, without parental control. Older generatiomaeeber thgapustage as

starting later in life than it currently does, (anal 20 years old). As a sign of

%2 Bromelia balansae Mez. Used for the edible fldshfbases.
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beauty and sexual availability, young women wowddhpclan designs on their
faces in red using theirudeston&®. During this stage, thgapuwould also start
to use this as a sign that they were availabld@widng for a partner. Symbolic
of this new stage, was the use of long hair, cameutla trait of beauty in young
men and women. Young men (pluljakcare) would tie their hair with aajudie
cord. Like the young women, they would also pametselves, and in addition,
wore feathers glued to their bodies with honey weg-to make themselves
attractive to females. Both young men and young eomarked geometrical
ornamental scars on their bodies, such as on #esbor upper abdomen, as a
sign of beauty and courage.

At this time, | started going around with youngrmeEwas ugly back then, but
| did the same things as the good-looking girts ds we were all the same
age. Sometimes, | would sleep with someone imtée's house in the middle
of the village. Other times, | would accompany mgle friends on

hunting trips. During that time, my mother woudtktto me about how to
raise children and how one had to respect onalsamdl.

Sexual flirting and courting was, and still isitieed exclusively by women.
While a man could also show interest, he requinednediation of female friends
to make himself visible to the potential partnerowiould finally decide whether
to approach him or not. The central role of youramen in approaching and
engaging men of their preference earned them tet &dboquere This term,
which translates as mischievous or playful, hasxaigl connotation. Girls would
enter into temporary relations with young men whbey calledijnora’ (a
feminine term). For more permanent relations the tgajmai (a masculine term.)

was used. While the latter translates as boyfrfamté, its literal meaning refers

8 A type of red stone.
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to the act of claiming someone for oneself. Thentesas analogous to those used
in warfare to allude to a person taken captivexudeand emotional commitment
to just one person was rare during this time-petiden expected young women
to move from one partner to another, a practicelvinias seen as neither morally
nor socially suspect, but rather constitutive efanan’'s sexual sense of self.

Going around with different men is wrong, but béwoén this was our mother's
way of thinking, which is why we also did it. Where were young, that is
what we did: we went around with men and thenthefin to go with others too
until we found someone permanent.

According to the older generation of Ayoreo, megg did not start as early as
it does today. "Young people are no longer afrdidsojng as we were in the
forest". It was a prohibition cAsojnato marry too young. There was no ritual
associated with marriage other than moving intosih@use’s household.

Back then our parents wanted their children tonggtried to hard-working
women. My mother-in-law encouraged my husbandduadehis first wife
because she was not a hard worker. This is hoenl tharriedchajui. Back
then, the mother-in-laws demanded a lot of theugthers-in-laws. Before
finding my husband, I listened to my mother whee &iid me not to marry
certain men.

Ayoreo refer to the act of marrying using the vajiba ('to accompany).
Residence after marriage is matrilocal. Like masgigenous groups in lowland
South America, rather than having a system of bndalth or dowry with
elaborate exchange of goods, a man's responsiiityto engage in obligatory
services—which included labor—to the family of hisw wife. In this way, being
a good hunter was a key distinction, which singtengn and their families
expected and appreciated in a man, as he wouldderowt only for his wife but

for her family as well.
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A distinctive trait of Ayoreo sexuality is thathtis been traditionally utilized
as a means of exchange. In exchange for sex, yeantgen would receive from
men valuable hunting items likeicha ariong'meat’), oiiborade(‘harvested
items")®* Young women expected their temporary partnersdiprocate with
something in exchange for sex. These types of exgggmwere especially
common on hunting and warfare trips. Single womenla/go along with friends
or relatives on these trips to help with daily gersdi chores such as fetching
water and cooking. This help was especially neellethg longer expeditions, as
married women with young children as well as tleed stayed behind in the
temporary camps.

In their work, Nostras (2009) and Suasnabar (188&)e that Ayoreo named
single women who exchanged sex for goods duriegrithe foresturajodie
The complexities surrounding the meaning and inagilbmis of this term will be
explained in detail in Chapter IV, with evidencestlain how this term in fact
developed only later and in a different contexterathe process of missionization
had already been initiated. Since not all the na&img part in the expeditions
were married, this was a good opportunity for urmmedrwomen to experiment
sexually and potentially find a partrféiNonetheless, infidelity among married
men was also common on these trips. Furthermorefsciior whom polygamy
was reserved, would use these opportunities todiaecond wife.

At the time, | went on a hunting trip with a girfnd who was my relative. On

® This term for money was initially coined in Bokvand was incorporated into the vocabulary of
Paraguayan Ayoreo only later.

85 While extramarital affairs were seen in a negalitylet, these also took place quite often, despite
the potential conflicts they were known to fosts,word would no doubt spread back in the
camps.
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that trip | wanted a married man and so it hapgembe news that we had
been together reached the camp before we got bieskvife was really upset
and fought with me. His mother-in-law tried to eled him, because she
wanted him to stay with her daughter, as theyadlyenad children. But he left
her and when the group separated he came alohgneitand my family.

Insofar as single women's sexual practices didntetfere with married
couples, these did not have negative moral conoatatHowever, a pregnancy
without a permanent partner (i.e. husband) wasidered a major moral flaw.
Many young women would use therapeutic chants krasehubuchuo avoid
getting pregnant. With few abortive methods know#yoreo, most would carry
the pregnancy and then practice infanticide. Thewyldkill the child by putting
him in apozoor hole in the ground soon after birth. This pi@ctvas known as
ijdchame jnumiwhich translates as 'to plant in the groundartitide was not
considered ethically wrong; on the contrary, ibakd single women to avoid
becoming single mothers, a practice that was mosalhctioned.

Fatherless children were considees@quear rootless as they lacked a
provider, and a family to guide their formation.daase of this, they were
oftentimes marginalized and stories were not uncomaof relatives of the
women killing these children. But there were alsogle who took these children
in as their own. Couples who wanted children waiddally do this. Several adult
Ayoreo remember being 'saved' from gozoby their adoptive parents. The
decision of killing the child was a personal affé&iut most of the time, it was also
discussed with family members.

It was the bearing of children, and not marridgelf, that would change a

young woman into a full woman and also seal theriage. Until then, leaving a
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partner was not considered a moral issue and cogpldd easily separate. Only
after the first child was born would the coupld ealch other husbandfai’) and
wife (‘acote). At this time, agapuwould turn into acheqe (‘full woman’) for the
first time.

| accompanied several men before meeting my hasBajane My family

had joined his group and that is how | met himlréady told you my previous
husband had died. On one occasion, | joined nepdlingomejei—nend his
wife on a trip to what is now Bolivia. He is noynelative, but she was, that
is why | went with them. Other friends joined s tandCojanewas among
them. We walked many days. Once there, some Bokviold a woman,

Ita, to marryCojane But | decided to talk to him, to see if we couoidrry.

He accepted and we walked back with two of highwmrs. This is how we got
married, but we did not have our first child umtiich later.

Clan exogamy was observed in marriages. Like tnoggrrying someone
from the same clan was a major break of taboo. pitastice was disrespectfully
referred to agoto tagu dedodier "someone who eats her own eyes." [the word
eat has a sexual connotation]. This was considesdthmeful practice.

Back then, it wapuyak('prohibited’) for women to marry someone from her
same clan. But some were not afraid of this. Theme people witlyardsi
ayipieor little knowledge. It brought shame to them thaty still did it.

If someone got mad at them, they could not sayhamy, because what

they did brought shame on them.

The independence to enjoy one's sexuality whilglsibecame totally
restricted after marriage. The transition to maktite was articulated ge ore
canameaning the women ‘can no longer laugh’. Laugfieganare alludes to
the sexual flirtation and activity allowed whilangle. However, with marriage a
women's role in the group also changed signifigantl

When | was young, | went around with many menil imbet Yigo. Soon after
getting together, | got pregnant, but we burieat thild. | felt sad because |
saw the baby alive but | did not want to keepeitduse we had already made
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that decision. It belonged smmeone else, not him. The child was born while
he was on a hunting trip. By the place where legaivth, there was a hole
from achicori root®® which had been extracted a few days earlier. That
was the place where the baby was buried.

Infanticide was commonly practiced with the firkild born out of a
marriage. It was assumed that the woman had hatadeartners before
establishing herself with a man; therefore there m@certainty that the child
belonged to her new husband. Oftentimes this wamadecision, and assured
the male partner that he would not raise someaeesethild. Also, it
consolidated women's sexual independence, as thieaeffect of allowing
women to fully engage their sexuality with diffetenen before establishing
themselves with a permanent partner. In this wafgnticide was not seen as
morally fraught.

Back then, women would listen to their husbandeylwould respect them.
There were also women who wanted to be mean toaéaer, so they could
be important. They would often cause trouble betwiamilies. But the
dacasutecould kill people in the group. If someone stari®uble this was
what they did. This is why people were more adrkéck in the forest and
there were not as many problems. Today peopla@tenger afraid of the
Chiefs, only of God.

With the support of the family, a woman could leder partner. Divorced
women were known asheque-dagoThis term, which translates as ‘a woman
who giggles/laughs a lot', alludes to the reinskta&xual availability of these
cheque(‘full women’) to find a new partner. In most caséd the woman had
children, they would be turned over to the grandptato be raised, allowing the
woman to start a new family with her future hushdvmarried adults were rare.

This was related to the importance of the econgraitnership for daily survival

% Jacaratia corumbensis
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in the forest. Couples would often accompany edlsran hunting trips, and
would equally share tasks in the productive spHeven through late adulthood,
male and female individuals who had lost theirpartdue to death or divorce
would remarry.

With old age, women and men oftentimes made thgithehl decision to
terminate their own lives. An individual would dug by asking a member of
his/her family to have them buried alive ip@zo('hole’) prepared especially for
this. They would make this decision aware thatrthRysical limitations could be
a hindrance to the group by slowing them down. Tas considered a potential
problem, especially during times in which the grevgs exposed to warfare from
other groups or otherwise had to be in constantamant. The individual
decision to take one's life speaks to the senpermsbnal autonomy over oneself
in consideration of the wellbeing of the group.

Conclusion: Towards an Ethics of Ayoreo Sexuality

The experiences and practices of Ayoreo women duhia time prior to
Christian mission life resonate with the guidingpiples established by the
Jnani Bajade However, the narratives of Ayoreo women—witha fe
exceptions—have muted any links and referenceseté\yoreo mythological
corpus. This is a result of the Ayoreo process lmfistianization, explored in
detail in the following chapter. It must be notextdy however, that Ayoreo
contemporary collective memory is constructed afutessed through the lens of
Christianity. The narratives collected about lifeopto permanent “contact”

reveal a clear tension between the "old" and "lveal/s versus the "good"
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Christian ways of the present. Practices and egpeess from pre-Christian times
were re-framed in terms of "back then, the timenwwe did not know anything."
This chapter has purposely not focused on or deeelthis aspect of women's
narratives as they will be analyzed in the follogvohapter, which concerns the
introduction of Christianity and the impact thiddhan the lives of the Ayoreo.

The sexual subjectivities of Ayoreo women werastaicted around
principles of autonomy, desire, reciprocity andhemye. Independence given to
enact one's sexuality has always been a formatixblde of unmarried women.
Only once married would sexuality take a procreafocus and be built upon
affective bonds and economic cooperation. Practiueh as taking the lead in
activities related to flirting and courting and nrakdecisions about practices of
infanticide, as well as practices to end one'sdifeld age, distinctly highlight the
role of personal autonomy as constitutive of womerhse of personhood.
Unlike the Judeo-Christian view that restricts woragractices of sexuality,
subordinating it to a patriarchal system that gimagortance exclusively to its
procreative role, the principles established byJtieni Bajadegave room for
women to engage their sexuality with a great degfgxersonal initiative and
independence.

Exchange and reciprocity have also long beemutgfiprinciples of Ayoreo
sexuality. Practices of exchange in the realm wfigkty were expressed and
consolidated through mythical origin (i.e. througke practices of thénani
Bajadg. Reciprocity was also enacted in the sexual exghathereby becoming

a value constitutive of sexuality. In this way, saksystems were linked to
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economic and communal processes as well and asila gomen would deploy
their sexuality in strategic ways to form allianeesl gain prestige. Having the
power to choose their sexual partners, women waleeta assure access to
economic stability (by choosing to marry a skillfuinter for example). They also
had the power to decide on the ways that poliatlEnces would be formed and
shaped between families in a group. This gave tiynbolic power and
cemented their role within Ayoreo society.

The ethical framework of Foucault facilitatesithing about the ways in
which Ayoreo women constructed their sexual subjgigts prior to Christian life
in the missions. The set of values embedded id&yeo day vicissitudes of the
Original Beings, far from being a set of strictasiwith punitive tones, were the
basis for a 'mode of subjection'—a set of prina@pldich influenced the day to
day sexual standards of Ayoreo women. In this wagmythical narratives
formed the basis upon which an Ayoreo ethical sysdaring pre-mission times
was constructed. The guiding principles of dinani Bajadeallowed women to
make themselves into sexual subjects aware ofileahd errors of the Original
Beings at the time when they were still humangshis way, all contemporary
women's practices are enacted in the footstedseadxperiences of thimani
Bajade,which serve as a moral framework within which wonearry out what

they consider a 'virtuous' set of practices inrdam of sexuality.
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Chapter IlI

Crafting New Christian Selves: Ayoreo Life at the Mssion

As a child, | lived with my parents arouBdcarani[Cerro Le6n]®’ My
mother was namedsi-date One day she and other women went to look for
doridie [edible roots] close to our camp. Other kids amgeht along. All of a
sudden, we heard a noise that came towards uasiavplane. We ran away,
afraid of it. We did not understand what the plames and why it came
towards us, very close. A man who was with us gad 5o he put on his
cobidie[fighting adornments] and started shooting arraivihe plane, but
none reach it. We, the children, were afraid amdtoaour mother, who took
her skirt out to cover us.

By the afternoon, back in our camp, we hehednoise of the plane again.
When it was very close to us, they threw things t&did not know what
they were. No one dared to touch them. Someone madé& in the ground
and threw the items there because we were afraidhbse things would
make us sick if we touched them. We stayed one migte in that camp but
decided to leave by the following day, afraid tthet plane would come back.

But the next morning the plane came back ear)y before we could leave
the camp. As we heard the noise, we did not leayéather's house because
we were so afraid. | remember women crying outaf f This time axes were
thrown out of it, but we did not take them agaicdese we were afraid. We
decided to move to a place calldjuate There, we found the group of
Chomara-neand they informed us that some Ayoreo were alrdiathg
among thecojfione[white people]Chomara-neand his group were on their
way to look for the group dfiamocode-gosod&whom they wanted to take to
the white people.

Then we moved further, to a place calRidgotosince it was the time to
make gardens. My father left signals so that myh&g who was away,
would know where we were. My father did not gestart his garden because
my brother arrived the next day with my undleani They told my father that
they had been among the white people, too. Beazfubés, some in our
group were afraid of getting sick from my brothadais group and a small
fight broke out about this. But my father wantedytowith my brother to the
white people.

When eventually the white people came to lookugrthey brought us
bread and slingshots. To cheer us up, my motheiu) "You should be
happy that we are going to the white people whereavill eat their food."

My mother also told us that once among them, weldvbe able to wear

67 Cerro Leon is a unique geological formation caitsisof a succession of hills within an area 40
km in diameter in the middle of a vast plain in @leaco region.
%An Ayoreo subgroup.
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white people's clothes. Back then, my mother didkmow that white people
did not give anything away for free. So we stamedking towards the white
people. We reached a place calzdbcobui®. We found some cows on the
way and we were afraid, since it was the firsetiwe saw them. An uncle
of mine considered killing them, but someone treat already been among
the white people told him that was not a good igleeause he said that the
cows had owners.

We then got to a place callewjoi'ne Ugutadiewhere we camped for the
last time before reaching the white people. Nowweee closer to them. My
parents and the people in the group were so asxsee the white people,
that they did not much enjoy having to camp ap@ifore reaching them. We
were pretty hungry by then, because all we didwal& for days. When
we got to the white peoplikevi Posorajai® was already with them. He
showed my father how to greet white people withltand, something my
mother refused to do. Many people died among thieevpeople because of
the disease that most had.

After a month of living among them, my father astbler people got sick.
It was not like in the forest anymore, where everg/was cheerful. When
they started getting sick, they were sad and motook care of them. There
were many sick women and men at the white peopéerp. There were also
many dead children and women who would cry fonthkly father decided
that our group had to leave that place, and retu@ucaranibecause so
many people were dying among the white. My sistanedijaro also got sick
and died. Her husband calledhajnuiburied her.

When we returned to the place calledoi'ne Ugutadiewe found a group
of Garai-gosodé" but they did not want to receive us. They weraidfof us
due to diseases. My father seemed to be doinghwelvas also sick.
Unexpectedly, a few days later, he fell and dieador way toCucarani We
cried because we were sad about my father's dea#s also sick and
thought | would die too. My arms were skinny anygl lmelly seemed to have
something inside because it grew.

As we camped further along the w#lkevi Posorajarreached us on a
tractor with a white person that we later leame@s a doctor on a tractor.
He told us to go back to the white people's cargexplained that they
were looking for us. They took us back to the wipéople on a tractor. My
mother explained to me that we were going badkéglace where we had
already been. She was so afraid of the tractditth@ade her sick.

This place is known agladrejonby Paraguayans.

"lkevi Posorajai was ‘hunted down’ by Paraguayarthiénarea of Ingawas a child in 1956.He
was later used as translator by Catholic missiesaas well as by NTM missionaries for
contacting the Ayoreo (for the history of IkevigsEscobar 1988 and Amarilla 2004).

"An Ayoreo subgroup.
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From then on, we did not try to go back tofibrest. My mother died soon
after. She thought she would live forever amorggvthite people. | was about
ten years old and | was left without parents. $sad them all the time and |
never thought | would reach the age | am nowought | would die too. This
is the story of when my parents came out for itst fime to the white people,
and how they died from their diseases.

Introduction

Since the 1950s, different religious missionaryugs—Silesians, Mennonites,
South American Indian Mission, and the New Tribasdibn—sought to contact
the Ayoreo in Paraguay. They were considered ttimaite 'fiery savages' of the
Paraguayan Chaco who needed to be Christianizke.iiother countries of the
region, initial contact was done with the explmifpport of the Paraguayan State,
which saw in missionaries an alternative to sdlve Indian problem.’

The above story is one of the many stories of theadled first contact of
Ayoreo people with Catholic and Protestant misgi@san the early 1960s.
These are the memorieslohai—a man now in his early sixties—who was a
child at the time of contact. Through his recoli@es of the events, he traced the
devastating effects of disease through contactntizat Ayoreo underwent. He
belonged to a group that lived in the are€atarani also known as Cerro Ledn,
a region where members of the largest subgrGuijai-gosodewere living at
the time of contact. This was the same place wtherélew Tribes Mission, an
evangelical group, would later establish theirtfimsssion station. The same
anxiety that drove some to "walk for days" in ortteget to know the white
people later also triggered the desperation of niahgave the missionary camps

after people started to die.

104



Catholics, like Protestants, used different methodstract the 'savages'. They
left gifts as decoys, tracked their location witares, and even used a previously
contacted Ayoreo to establish initial contact wifie 'savage$? Embedded in
these practices were western religious ideolodiasdonstructed the Ayoreo as
needing to be Christianized and civilized. While fassionaries the history of
contact has been one of enduring faith and salvatnaler harsh conditions, for
Ayoreo it has been a story of disease, violenceti@ona. The civilizational
crusade brought unexpected chaos. Stories aboutidezfses taking the lives of
innumerable Ayoreo in the missionary camps, of stitcontacted Ayoreo dying
of diseases carried by their contacted fellows,stodes about Ayoreo
individuals "losing their minds" (known agr6soi'among Ayoreo) at the camps
and going back to the forest in solitude.

In Paraguay, the first group to establish permanentact with the Ayoreo
was the Catholic Church in 1962, founding a missi@tion soon after. The
Evangelical New Tribes missionaries—with the suppbthe Mennonites—
contacted Ayoreo and established their first missiation four years later in
1966. Due to the different geographical locatiohsath missions, each contacted

different subgroups. In this way, md@sarai-gosodeor 'the people from the fields'

"?Missionary Buchegger reported that an Ayoreo naBiesmenewent to live with groups in the
forest for two years earlier to convince them tmedo the mission station (Brown Gold 1971
12/71 - 29 — 8). See also Buchegger 2003. A neferabout this methodology was also
mentioned in Mayburry-Lewis 1980)

3 Many deaths of Ayoreo were reported in 1962 atc@dndio, the temporary Catholic mission
station. By 1969, these were still ongoing as &$Sah priest reported having to carry dead people
in a wheelbarrow to bury them. Later in 1972 anotiig epidemic of chickenpox broke out at the
mission station Maria Auxiliadora. Bartolomé (20I#D) estimates that over a hundred Ayoreo
died during the initial years of the missionary eador. NTM missionaries experienced flu
epidemics that hit Cerro Leon (see Buchegger 2@)3:6
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were contacted by Catholics, while m@atidai-gosoddwho are the focus of this
dissertation) or 'the people from the villages'dmee evangelicals.

My aim in this chapter is to trace the process @smnization of thé&uidai-
gosodeuy the New Tribes Mission to understand how custgmaactices were
re-negotiated at the level of ethical values asrAgdransitioned into Christian
mission life. While approaches to the study ofgieln focus mostly on aspects of
resistance to the incorporation into Christiangyg( Comaroffs 1997), the
practice and ethics approach focuses on the cllagia of conversion to
Christianity to understand processes of missiommagsee Errington and Gewertz
2001; Harding 2000; Keane 2007; Robins 2004).

Historical processes of ‘modernization’ and ‘seaaktion’ of the West re-
arranged the categorization of ‘religion’ as beloggo a private sphere. The aim
of certain powerful sectors was to create new modabjects. Asad (2003) has
called secularization a Western ‘political projettat aimed at redefining
particular and different practices of the selficatated through class, gender, and
religion. In this process ‘religion’ became compagnhtalized into the private
sphere (see Conolly 1999). In the same way, thegrof modernity, central to
secularism, also aimed at institutionalizing a nemtdf principles such as moral
autonomy, democracy, human rights, civil equattnsumerism, and freedom of
the market by employing technologies that creagsthm types of subjects
(Foucault 2007, Mitchell 2002).

Fergusson (1999) criticizes how the secular nagaif modernity is

conceived as an economic evolutionary ladder tosvardgress, which proposes
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a rupture from the past and expectations of pregrds a better future.
According to Keane (2007:42), this perspectiveliiated the globalization of
Protestant Christianity. Like modern constructiohthe self (Rose 1999),
Protestantism privileges the construction of aactighat is individually capable
of self-awareness and action (agency) as a condiioattaining salvation
(freedom for the ‘secular’ subject).

My aim is to trace the establishment of the Nevb&si Mission among the
Ayoreo to show how the process of missionizatios dlao been a project of
'modernization’. Religion became one of the fig@tidisciplinary practice through
which the modern civil subject was to be produdéidsionaries did this by
introducing Ayoreo to the regional market econoffystering a teleological
notion of time (c.f. Fabian 1983), they incorpothéssociations of both faith and
work with progress. They aimed at establishingialized conduct’ at the level
of daily practices, which ultimately sought to iflzate new Christian values.

This process also impacted different spheres ofréydife and played out at
the ethical level, as Ayoreo transitioned into nosied life. The Christian
paramount value of ‘life’ was established in oppiosito traditional practices
such as infanticide and warfare. For women, thifieshthe ordering of gender
roles as they were forced to stop practices ohindale. Households became
larger and women were relegated to childrearingremu$ehold chores rather than
continuing to have a prominent role in the prodregphere with men. With the

process of missionization, women were expectedioptaccepted (Christian)

107



models of sexual behavior, which focused on segiastity for single women
and procreation for married women.

Paradoxically, the value of personal autonomy, Whicmarried women
expressed through sexual independence, continuael poacticed in tension with
Christian values. | argue that this was possiblg bacause missionaries shifted
sexuality from the public to the private realm, mmgkwomen’s practices less
‘visible'. I will end the chapter by reflecting tmow this process has shaped
Ayoreo construction of themselves as Christiang djpeal of Christianity to
Ayoreo lies in its apocalyptic nature, which for@go will bring change and
provide an alternative to the hardships and disoatron they experience.
"Moros for Christ": Initial Encounters with Mission aries

During the 1950s, different missionary groupsratited to contact and
‘civilize' the 'Moros”” While all initial efforts had failed, around 196,
missionary from the evangelical South American andlission reached a group
of Ayoreo near the Salt Pans—the center of Ayoraditional territory—by the
Paraguayan/Bolivian border. He spent several wesgksthem but eventually the
group left and contact ended (cf. Wagner 1967).

Later, in 1962, a group finally emerged at a militpostFortin Teniente
Martinez.Catholic missionaries who had been trying to cdrttae Ayoreo since
1957 were soon notified of the event. They reatcheth immediately and

established a temporary settlement with twenty4seé\goreo in a nearby location

"pejorative term of Spaniard origin, which origirdatiuring the Reconquista and referred to
Moors, or Muslims. In Paraguay used contemptuotashefer to the Ayoreo. .
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calledMadrejoncito’> Members of that contacted group visited the Menteoni
Colonies for the first time that same year. Thiswee earliest peaceful encounter
between Ayoreo and Mennonites after several attewithe latter to contact
them since 1947. A second group of individuals ftbesame group reached the
Colonies by the beginning of 1963. The two growgsdfter several weeks, when
the Salesians bought a propertiderto Maria Auxiliadora—by the Paraguayan
River, which became the main Catholic mission stafor Ayoreo.

Meanwhile, the Mennonites prepared themselvesuithér eventual visits of
the'Moros'to the Colonies. The Mennonite plan, which revéadsr paternalistic
ideology of conversion and assimilation, includeovding food, shelter and a
missionary-linguistic ‘protector’ for thefiThe goal of the program was to apply
the same pattern of settlement that they had pusiyaused among tienhletand
the Nivaclé indigenous peoples who settled in thislort of Fernheim Colony, so
that their labor could be easily accessed wheneatkélhe colonists expected to
put the Ayoreo in a camp near the Mennonite Coknikere they could live and
search for employment. After a period of ‘educdtibiey would be able to

qualify for their re-settlement in farms (see Grab@64)’’

5 From there they were later moved to other settieseue to lack of water (these included
Fortin Batista, Fortin Teniente Martinez, Fortinniemte Montania and Cauce Indio).Finally, in
December 1963 they were taken to Puéaria Auxiliadorg where the Salesian missionaries
bought 20,000 hectares to settle the Ayoreo (seBaé 2000).

® The funds for the project were provided by the Mi@@kron Pennsylvania (Graber 1964).

" As expected, by November of 1966 a third groupyaireo returned to Filadelfia. They were 45
people led by lkevi Posorajai, and this time thaig shey were there to stay for about two months
(Wiebeln Hein 1990:131).
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By 1966, the New Tribes Mission (NTIf) a US-based group of Anabaptist
missionaries, decided to reach the remaining 'sss/ag Paraguayan Chaco. They
had already been working in Bolivia since 1948 €lanizing Ayoreo. The news
of Ayoreo presence on the Paraguayan side of ttdebtriggered their interest in
expanding their missionary endeavor, as one offrtisgionaries noted:

South of the railroad and reaching down into Paaiggre groups of the

Ayoreo tribe who are feared as the fiercest ofethiére tribe. Some of the

Ayores have told us that one section below thHeoad has as many as 400

men who fight. These have always been feared Bedaduribal wars they have

killed and plundered among all the other grouptheftribe. It is evident that
the time is drawing near when the continuous efbould be launched to
contact the remaining groups [...] Sometimes we testrsuch Indians are
nothing but unregenerate savages, more like agithah men, and are not

worthy of our interest or love’ (Brown Gold 1958)1

Trained with language methodologies from the Sumimtitute of
Linguistics, and with accumulated work experieng®mag Ayoreo in Bolivia, the
NTM missionaries came to Paraguay prepared to ecoma&mbers of this 'savage
tribe'. The Mennonites, having failed to contaet &yoreo themselves, decided
to collaborate with the NTM? With their support, the NTM missionaries settled
in Filadelfia. From there they organized their $rip contact the Ayoreo.
According to one of the missionaries who wouldrgt@rticipate in the first

contact, they already had a plan for their missipmaork among Ayoreo:

The most practical way we can see to reach thengaimdtheir confidence is

® The New Tribes Mission is an evangelical missignapciety composed of born-again
Christians who are dedicated to the evangelizatiofribal groups’ .It was founded in 1942 by
Paul Fleming and is based in Florida. Currentlgythave more than 3000 missionaries working
in 25 countries. For details seee www.ntm.org.

The initial relationship between these two religiarganizations dates back to the mid 1950s,
when the Mennonites learned that in Bolivia, misaites had already established missions among
the Ayoreo living there. Fernheim colony sent repreatives with the aim of getting information
that could facilitate the contact and settlementhef Ayoreo in Paraguay. During their trip, they
learned about the NTM and visited their office, ethivas based i@ochabambaThey returned

to Filadelfia with several materials on the Ayotanguage (Franin Hein 1990:51-53.
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to set up a trading post where they can come arasghey wish, exchanging

their products for things that they need. Therémwa doubt be some who will

want to settle down at the station. These canuppated by hiring them to
work in building the station. We believe that orices trading station is
financed and operating it will not only pay itsoway but will finance the
development of colonization and social improvenwdrihe Moro tribe, which
is a “must” in the thinking of the Paraguayan gowveent" (Goddardin Hein

1990: 133-137)

The first contact of NTM missionaries with Ayoramk place in April 1966 at
Cerro Ledon—Iocated 410 kilometers north of Fila@delfhe initial contact was
facilitated bylkevi Posorajai who had previously served as translator for the
Catholic missionaries. Immediately, they surveyesiflace for water and other
resources and two months later they establishedfits: mission station ther®.
Cerro Ledn

The site of the mission station was strategichasatea had been the region
where a large number Ayoreo, mosByidai-gosodewere living at the time. The
Ayoreo arrived aCerro Leodnin different groups. Initially they came guided by
missionaries, but soon, the ‘contacted’ Ayoreo dgol back to look for their
relatives. The constant movement between the nmistagion and the forest had a
negative impact for those still un-contacted, aease quickly spread from one
location to the other.

Ayoreo memories of contact point to the groufNetamai Chiquenais being
the first to be reached by American missionarieddaod and Keefe. Goddard
described the event as follows:

We passed by a bridge whaosé€[lkevi] discovered the footprints of the

Moros. We followed him for about five kilometefEhere they are' he finally
screamedJoséwent up to them calling them in their language afinthey

8 Their first trip to contact the Ayoreo lasted gither three weeks, of which 19 days were spent
on the road. (Goodaid Hein 1990:137)
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started to reply. Soon we saw them running towasdsompletely naked. We

stayed about 100 meters from them whdeétalked to them. Then, one of

them made signals so that we would come clostiretm. Four hours later the
chief Vacamat (sic) [referring tifiacamadj came with four women. He got
close to our cart and sat about 20 meters frortoaking at every movement
we did. Later, slowly, the rest of them came uhiire were about thirty

people around us (Goddard In Hein 1990:135).

A few months later, a larger group arrived bus titine already at the
mission station. This group was led bgjai Picaneraj the most important
political and spiritual leader of tiguidai-gosodeat the time. The group of chief
Idaide Etacorewho was second in importancelejai, did not make it to the
mission station until two years later. Some offgkeple from his group would
move back and forth between the mission and tlaenpcin the forest aucarani
where they had their gardens at the time. Accortbriiyyoreo, there were
different reasons that drove them to establishazinwith the white people. Some
argue it was out of curiosity, a decision not alsvayelcomed by everybody
(especially older people in the group). Others aripat they were deceived by
Ikeviwho told them that they would be attacked by othieite people if they
stayed in the forest (cf. IGWIA 2011).

Once the mission station was established at Caxém Lthe American families
of Keefe and Goddard moved to live there. The rorssias located 410
kilometers north of Filadelfia in a very isolateldge with no Paraguayan
population in the area other than some isolatedanlposts. The only link that
the missionaries had with ‘civilization' was a @drought by the mission which

transported them and their food provisions backfartti between there and

Filadelfia. The living conditions at the missioatsbn were precarious for the
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missionary families (to the point that one of thieft a year after establishing
themselves there). In addition to the harsh livangditions, during the initial
years, the missionaries lived in a constant stiateaw because their perceptions
of the Ayoreo as fiery killers made them insecurewt what could happen (cf.
Buchegger 2003}'In such a context, sacrifice and faith were guidinigciples
that played a fundamental role in justifying th@hristianizing efforts.

Faro Moro

By 1968, the missionaries moved the mission sté&Rhkilometers south. The
change of location was due to droughts they expeei@ at Cerro Ledn. They also
took into consideration the fact that many of the@#eo subgrouf otobie-
gosode—mortal enemies of théudai-gosode—were located in the area of the
new mission, which was hoped would facilitate ttesientual contad? The new
mission station was named Faro M@koro Lighthouse] meaning to be a
"lighthouse destined to irradiate the gospel emtylyi to offer all Moros the
opportunity to save their souls and to reach etdifea (Bucheggern Hein
1990:120). Missionaries and Ayoreo would live thenéil 1979, when they
moved closer to the Mennonite Colonies.

Two years after the mission was established, a Mdite visitor to Faro Moro
described the place as "an oasis in the deserds@eln Hein 1990:149). The
missionaries had well-constructed houses, a chartdnding field and stable
Ayoreo "huts". They also had a schoolhouse builwobdd, which had been a

donation of Fernheim Mennonite Colony. But the wookditions were not

8. This fear was also fed because in Bolivia five Nifilésionaries had been killed by Ayoreo as
they tried to contact them in 1943 (cf. Johnson6)96
82 Eventually a first group ofotobie-gosodevas contacted in 1979.
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'stable’ at the beginning. More than once, missieadad to request the support
of authorities in Mariscal Estigarribia and the @uks to intervene at the mission
due to stealing of food provisions on the part gbfeo. This type of events
would reinforce views of Ayoreo as "stealers" ahars" (Buchegger in
Hein:142). Missionary ability to 'survive' amongetisavages' despite the
occasional threats, made them in the eyes of theblates selfless people and
deserving respect for their work. In this way, hennonites supported the NTM
in every possible way they could. Overtinennoblatt—the Mennonite
periodical—would become the main link between Mantes and missionaries,
where the later would share and update the Colarth@r missionary work
among the 'Moros'. An example of this is expredsddw in a letter from
missionary Buchegger to the Colony:

The missionaries among the Moros are very thartkfthe Mennonites from
Filadelfia and the other Colonies for their hehg @ny other type of support.
Our brothers from Filadelfia gave us a prefabaddtouse that will be of great
value at our new place. They also financed a tlall will give us potable
water for the missionaries. The neighbors from ét@u gave us bags of
peanuts that are a delicacy for the Moros. EvemfGermany we received
clothes for the Moros. God bless all for theseatimms (Bucheggdn Hein
1999:141).

During its initial years, the mission sustaineelitenainly through the
economic support of fellow churchgoers in the Whi&ates. Mennonite
donations also played a key role in the missioeagnomy during this time. As
will be shown later, missionaries were quick taoduce Ayoreo into the labor
force of the regional economy, and as a way taagugheir missionary
endeavors. In time, the mission would expand t@iveca cattle ranch employing

Ayoreo as its main labor force. Beyond sustainimgrission, the efforts of
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missionaries from the time the mission was estabtisvere focused on providing
"employment” for the Ayoreo; this reveals the wetkic closely tied to their
Protestant faith, something which is not as evidetite history of Catholic
endeavors among the Ayoreo.

Over time, many Ayoreo would seek to become Ghanst however, in the
beginning many converted, but hardly understoodtwiemissionaries were
doing among them. The biggest barrier was the lagguAn elderChidode,
remembered his conversion experience as follows:

| was first baptized as a Catholic when | was alb@alie from chickenpox.
After | got well, | went on a trip to Puerto Suaf@olivia] with some friends.
We left from the Mission station Maria Auxiliadosdoere | was living at the
time, and we did the whole trip on foot. This isat/we young people did
back then; visit our people from one place to hentComing back, I went to
Filadelfia. There | heard th@tronei[a Bolivian Ayoreo] was visiting Faro
Moro from Rincon del Tigre [a Bolivian Ayoreo \alje]. | listened to his
preaching there, and not long afterwards, | was baptized at Faro Moro.

Chicodefirst converted to Christianity by Catholics in act of desperation as
he thought he would die. He then moved to Faro Mdrere he met his wife and
decided to stay. By then he dropped Catholicisnhjsrown words "not to have
any trouble aFaro Mora’, and became evangelical to avoid problems with
missionaries. It was not uncommon during the &&= and 70s for Ayoreo to
move back and forth between Faro Moro and Mariailfagbora as thé&uidai-
gosodehad again peaceful relations with tBarai-gosodeafter a long war
between both groups. In this context, many Aydrecame Christians soon after
contact, and some likéhicodeeven twice. But these conversions did not involve
an understanding and acceptance of the Christeniadyper seon the part of

Ayoreo. Aware of this, later on the NTM had to stbp conversions by baptisms
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to avoid having large numbers of people becomings@an without firm
conviction.

But Ayoreo understandings of missionary presenaeest to shift with the
arrival of NTM missionary Henry Buchegger. An Auatr-born Canadian citizen,
he came with his wife and family to Paraguay afterking for twelve years
among the Ayoreo in Bolivi& He played a pivotal role in preaching and
converting Ayoreo. Up to the present most remerhiaras the one who first
taught them about the words of Christ. During theetat Faro Moro, every day
he would gather Ayoreo men around the house of the@i to preach to them.
An elder remembered his experience wAtigué-dg'the father ofAsigud as he
was called by Ayore8’

Asigué-ddold me he would teach me to believe in God. lakery day, he
started preaching atejai's house. | went again and he tried to engage me
by doing something, like reading the bible, btdlt embarrassed. After
teaching to the peopl@sigue-ddalked to me again, and told me to believe in
God. But I told him, 'l don’t want that becausenh embarrassed of my
people'. He told me not to be embarrassed of pgagnd told me he would
teach me how to pray. He asked me to repeattafteand | repeated what he
said. After thatAsigué-ddold me | was already a believer in God

because | repeated the prayer. But | did not kBbwist at that time yet;

did not understand what he meant. Only later woliabw.

While missionaries needed the approval of elder méie group, their target
was younger generations. In this way, like theatarrof this experience at the
time, young men were inculcated to open themsetvése teachings. Eventually

they were the ones who started new practices suphaging out loud or reading

8 They came with seven children and established $kéms in Faro Moro in 1969.

8 His eldest daughter was called by Ayoreo Asigwe.Ayoreo, once an individual becomes a
parent, he/she drops his/her name to become "therfmother of..".

Asigué translates as flower bud.
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the bible. This would later shift power dynamicevizeen older and younger
generations as younger men became preachers, viegiklea leadership of older
generations.

By 1969/1970, Ulf Lind, a German anthropologistradpresearch at Faro
Moro, already perceived a "clear influence" of naearies on Ayoreo. He noted
that taboos and traditional beliefs were in dectise result of the introduction of
"civilized" goods and life with the white peopleetldrgued that if the intensity of
the missionary endeavors kept up the way it wasgg@oon Ayoreo traditional
beliefs would be "put to restUgjai Picaneraj the main Ayoreo chief at the
mission station told him, "Our youth is like the ivehpeople, this is why the
taboos do not apply to them anymore. But | am dribeoold people and | still
observe them. Whether | eat deer or cow meatifnplying ‘whether | eat
Ayoreo food or white people's food', | still obgerthe taboos" (Lind, 1974:83).
Crafting New Selves

The missionary project of the New Tribes Mission-dnagy an ethnocentric
perspective—sought to convert Indian souls firselgdicating all 'satanic’
aspects of their 'traditional’ culture, which tleeysidered a hindrance to their
religious enterprise. As in other contexts, thesmisary enterprise was also a
civilizing one, which ultimately aimed at incorptiray the Ayoreo into
Paraguayan society. In this way, the NTM missiorertgrprise resonates with
projects of "modernity" that seek to transform gdedyy tearing them away from
a 'traditional' past and position them for a 'réftgure (cf. Robbins 2004, Keane

2004).
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The following sections outline the different spleeoé Ayoreo social life that
were impacted by the process of Christianizatiath slrow how Christian values
were constructed in opposition to Ayoreo 'tradiiibculture. Over time, this
fostered a shift towards the inculcation of 'neatles, without this entailing an
eradication of all 'traditional’ values. DespitestiAyoreo were indoctrinated to
discursively construct their culture as backward areaningless.

From Foragers to 'Civilized' Subjects

The Ayoreo, who had always lived as foragers inlsgraups, had to adapt to
the new spatial arrangements of the mission. Titwadht drastic changes to their
lifestyle. For the first time, this involved the-cesidence of large numbers of
extended families in the limited physical spacethefmissions. This altered not
only their settlement patterns but also their dati@cture since previously
antagonistic groups were forced to reside togeiftas eventually led to tensions
in leaderships and fractioning of sub-groups whightinue to shape Ayoreo
social dynamics to date.

The new spaces of the mission also shifted Ayocem@nic structure. In
1962, Slovene anthropologist Branisvala Susnik dented the gender tensions
triggered by this new arrangement. She visited#nolic temporary camp soon
after contact. On that occasion, she noted fristiorgender relations which one
day led a group of women to grab their belongingslaave without their men.
They later returned at the request of the missiesdiut were apparently
frustrated by their men's lack of interest in hngtand gathering as they were

receiving food provisions from the mission (Susb®63).
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This episode was an early prelude to the changesn@ in Ayoreo economic
spheres. The NTM played a pivotal role in introhgcAyoreo to the capitalist
logic of production of the region. As early as tifest encounter, they were
‘hired’ by missionary Goddard to clean a road thdted a nearby oil company
camp to the mission station in Cerro Ledn. In erdesfor their work they were
to receive axes (see KedfeNTM&ISB 1977). On the same trip, missionary
Goddard leftkevi Posorajawith twenty traps to teach fellow Ayoreo how to use
them. This was the first step towards incorporatireg into the fur trade that
was booming at the time in the Chaco region.

Initially, missionaries bartered material goodsc{sas food and tools) with the
Ayoreo in exchange for work. Soon they introdudeeht to the cash economy
through the implementation of so-called work progsaThese involved activities
such as trapping and logging, which reflected ttteaetive logic of the region. In
a brief period of time, the missionaries developrarganized trapping enterprise
which became their main source of income and whaiped sustain the mission
economically. The missionaries were the exclusirewiders of supplies (i.e.
rifles and traps) and closed the deals with buy#ms. skins ofjato onzgFelis
pardalis) andgato montegFelisgeoffroyj provided an important income to the
mission, as they took 50% of the profits made bypy. That income supported
the work-programs and was used to invest in theiomss infrastructur&®

Another economic activity included the loggingqufebracho coloraddrees

(Schinopsis quebracho-coloradd)he mission arranged for a tannin factory

% They had 100 Ayoreo employed in the trapping vienhy 1973. This economic activity ended
abruptly in 1975 as a result of the bust in pricethe global market.
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located inLoma Plata a Mennonite town, to buy the loffsAyoreo were also put
to harvest buffelgras$énnisetum ciliare$eeds for sale, and were employed at
the mission’s saw mill and factories (for brick aambbe production). In addition,
with funding from trapping and financial suppomrr the Mennonites and US-
AID, a cattle program was established, for whictoAgp cleared pasture lands
and installed fences.

The missionaries argued that they wanted Ayordessdficiency and
independence. However, their actual proceedingsadioted this rhetoric, since
no Ayoreo was involved in administrative and dewisimaking processes. Their
participation was limited to being deployed asldi®r force for the mission,
revealing how unequal power relations were estadtisand economic
dependency took root. All the economic activitieshe mission took place in the
context of a patron-client relationship through evhthe missionaries became
employers of the Ayoreo, and also the exclusiveridier of services. The mission
owned a store where they sold basic food stapleésitansils to the Ayoreo with a
30% mark up. They also opened credit accounts bghyhaccording to the
missionaries, Ayoreo individuals were "taught" &aves money and or/ spend it
over a more prolonged period of time (NTM& ISB 1977

By the mid-1970s, their dependency on marketed gbad increased
substantially at Faro Moro. During dry seasons, t%heir food was store-
bought. This dependency was a direct consequenbe aficreased amount of

time taken up by wage labor activities, which pahihdered the pursuit of

8 By the mid-1970s, some 50 Ayoreo men were emplayédoigging and extracted approximately
700kg/day.
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subsistence activiti€€.The decline of subsistence activities in turntgkifthe
balance of gender roles in the productive sphere.

Gender inequalities grew as Ayoreo were introducedage labor since it was
established as a male-only sphere. Colonial Menealiscourse about Ayoreo
women as ‘dirty’ and ‘uncivilized’ fostered a stigrthat resulted in their
exclusion from the work force. Women became depeinoie male family
members to get cash for the daily needs of thaiilf@s. These politics triggered
not only women’s economic dependency on men butdvater also create
historical patterns of structural violence (i.elence that fosters economic and
social inequalities), reproduced through discrirtioraand exclusion in urban
spaces (c.f. Das 2007, Green 1999).

Overall, the economic activities missionaries impéated served not only to
financially sustain the mission but also to givé@®nce to their missionary
enterprise of ‘civilizing’ and ‘Christianizing’. M@over, the creation of a
‘missionized’ Ayoreo subject through the inculcataf European values would
later facilitate the Mennonite project of economipansion, in which the Ayoreo
would also be deployed as a labor force.

Along with the introduction of wage-labor activiiethe missionaries also tried
to institute changes in Ayoreo conceptions of tile missionary Norman Keefe
noted, the Ayoreo were not used to work by the NOM&ISB 1977).
According to him, they would only work for a fewudms and then stop. He stated,

“Our desire was to teach them that work for thelizied would be rewarded in

87 One of the main problems was that the rainy seasiided with seasonal work in the
colonies, so only those that remained at the missiwld cultivate their plots.
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proportion to the amount of work put into it.” Ouéne the Ayoreo increased
their work hours but they expected to be all equaivarded, regardless of the
amount of hours they had worked individually. Besmof this, missionaries
found it more convenient to switch from hourly wage a system of piecework
in which the Ayoreo were paid according to the teskpleted, regardless of the
time spent on it (NTM&ISB 1977). This system allavhem to intensify labor
and minimize daily wages, even as it seemed man&ctve to Ayoreo who
reportedly preferred to accommodate labor actwigistablished by the mission
and other still relevant activities such as goinghanting trips or warfare trips.

Not all changes brought to them by missionariesevpassively incorporated.
Ayoreo crafted their own spaces for maneuvering@@tog to their own needs
and desires. The use of the piece-work systenexample, was used by Ayoreo
as a way of contesting the new time-discipline isggbon them. They did this by
engaging in other activities, such as huntingraei when they were expected to
be working for the missionaries. Also, against moisary desire, many of them
would temporarily leave the mission to work in raes in the Mennonite
Colonies rather than staying and working at thesrors
Becoming Christians

To achieve their conversion goals, missionariesrted to dichotomies of
good/bad and Satan/God to inspire fear among tloeeyand accelerate their
conversion. The way to do this was to establiskr ttraditional’ culture as 'bad' in
opposition to Christianity, which was constructedgood'. Eventually, this

duality invaded all aspects of Ayoreo life and vaéso transferred to the new
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spatial arrangement of the mission that was coctgtdun opposition to the
spaces of the 'jungle’. The latter was conceivati@place of 'darkness’' where
Ayoreo continued to engage in killings and othexctices that were prohibited on
mission grounds.

The NTM constructed Ayoreo religion as "witchcradtid their culture as
belonging to the realm of the satanic/evil. Thiswiof indigenous peoples is
revealed in the following text by a NTM missionawhich she wrote to justify
and give meaning to their Christianizing interventi

Most primitive tribal people are steeped in cultymactices initiated and
motivated by superstition and fear. ‘Religion,ualy the cultural hub from
which almost all aspects of the native culturegianerally a spiritist form of
worship which is energized by satanic forces. @quosntly, it is common to
find practices such as infanticide, murder, witelfi; etc as a way of life.
Have you ever had to murder your newborn infardraact of worship or
religious practice? Have you ever had to obsdreestow decay of a loved
one’s body over a period of days? Are you getéinggetty picture of a happy
people? But even more serious than these arediseaeenpty hearts and lives
left unfulfilled and without hope beyond the graje.] For us ‘civilized’
people death is only an occasional inconvenienaait lives as we have

so many things to occupy our minds from such thésigNot so with the
forgotten native in the last frontiers, as hisiemvment leads to frequent
death and unfortunately the lack of hope to sodtan through it. No, the
native is not a happy person merrily romping tigtothe jungle in perfect
harmony with nature as many anthropologists wenyldo make one believe.
He is a person lacking true purpose and fulfillmardife. Only in Christ

is there real happiness and peace"(Brown Gold:B355

According to this view, 'traditional’ cultural mtices are 'satanic' and can only
lead to unfulfilled and unhappy lives for indigelsqueoples. The Eurocentric
values embedded in this Judeo-Christian world-wiexe strongly rooted among
Ayoreo by missionaries at first, and later by Ayopastors themselves. Three

decades later the same discourse has been appedaself-identified
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Christian Ayoreo who today describe their ‘old'gpiGes as "shameful”, therefore
as having to be forgotten. As an Ayoreo put it @ T he lives of our forefathers
had no meaning. They only did bad things. But veerar longer like they were.
We are Christians now". This is a discursive tropgamonly heard among
Ayoreo today.

During the initial decades, missionaries devoteir twvork to transform
Ayoreo into 'new people’. The initial step towaathieving this was to introduce
the logics of Christianity to the Ayoreo on a copitel level. To do this, they re-
appropriated Ayoreo religious terms and conceptstoscribe their meanings,
associating them with Christian figures and idéashis way, the deitysuedefor
example, to whom Ayoreo would worship and ask &mofs, became associated
with Dupade the Christian God. Eventuallpupadestarted to permeate myths of
Guedeto the point that today, the tefdupade/Guedés used interchangeably.
Another important figureRoji or lizard®®, which for Ayoreo was a powerful
Being associated with negative powers, was ret@t&htan. In addition, some
Ayoreo terms were also re-defined to acquire GlansmneaningsPujopiefor
example, which Ayoreo used to refer to an inhepenter associated with
shamanism, was re-introduced to invoke the powéneHoly Trinity. In a
similar way, the terndnani Bajadeshifted from being used to refer to the Ayoreo
forefathers to name the protagonists from the @stdment.

At the level of praxis, missionaries engaged irigigning mechanisms that
they expected would establish a new normative itfeaind foster Christian

values among the Ayoreo. As in most colonial cotstethe body became the

8 Tupinambissp.
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primary target of such disciplinary technigues (@marroff 1991). The spaces
of the mission were expected to be 'free’ of olitpees such as dances, shamanic
activities, and other practices that could intexfeith the process of conversion.

Practices such as the habit of standing and loakinige direction of the Sun
to request favors with screams, was requested bgiomaries to be done silently
and without having to be in front of the sun. ThaimAyoreo ritual related to
Asojnaor the God-bird was prohibited on the mission gasi This was
problematic, since the breaking of this taboo welgelied to have negative
consequences for Ayoreo. Aware of this, the missies replaced the time of the
ritual with a festive day, which according to Li(lB74:82), involved" the
cleaning up of the mission, the use of party clsttued a Church service as a way
to reduce the anxiety for not doing the ritual.”

Missionaries discouraged Shamanic activities byiwitng the use of the
shamanic pipes necessary for trances. To courgenfllence of shamans,
numerous young preachers-to-be were recruitedd€&gese to which
missionaries focused on destroying Ayoreo tradagi@ymbols and values is also
revealed in the emblematic book about NTM missipiigll Pencille and his
missionary work among Ayoreo in Bolivia. The boo&lledThe Defeat of the
God Bird(Wagner 1967) recalls his innumerable attemptotwince Ayoreo
that their God-birdAsojnawas an "insignificant", and "vindictive" bird incalple
of having power to kill any man.

While missionaries introduced schooling for everyoBible study became a

male-exclusive sphere. This not only relegated wotnesecond place, but
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older men as well, since as mentioned above miggesrecruited mainly
younger generations for Bible study. Anthropologidtivid Maybury-Lewis and
James Howe noted this in a report they prepare@@ittural Survival following a
trip to Faro Moro in 1978:

The traditional leader with whom we spoke told het the himself was a
devout Christian and still a chief. But, he added,old chiefs never met
anymore these days. Decisions were taken by thechiefs, younger men
who could read the Bible (Maybury-Lewis and Hov@&Q:70).

In this way, church adhesion became fundamentsiistaining one's
leadership role. Missionaries therefore had a gteal of influence on Ayoreo
leadership. From the beginning their goal was &dlieate all "witch-doctors."
This automatically excluded older, more traditioleaders from remaining in
power and eventually led to tensions between géonas Over time, being a
pastor would become an important source of socedtige for Ayoreo, and as a
result, Christianity was seen as a "new" and "alppgaalternative to access
power and social standing. Christian pastors ewadgttormed a new social
stratum previously occupied by shamans. Unlike ro¢hesting traditional leaders,
pastors received special training in speaking,imgjtand reading Spanish, which
added to their status because it allowed themgagasnon-Ayoreo people.
Women were not given access to these skills (d@ttger through regular
schooling), and this predetermined their future nok-a-vis missionaries,
Ayoreo, and non-Ayoreo society. The traditionaltiggration and support of
women in their husbands' decision-making processspecific events is not
active in the realm of Christianity. These are cesibilities exclusively

delegated to men. Only men have the training asdgyation necessary to speak
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publicly about the Bible and deliver sermons. Ayow®men never actively
participate in these activities; for the most phey constitute the church chorus.

Along with changes in practices that sought to sHapw' people, missionaries
simultaneously introduced new hygiene regimes, wiiere considered a
priority.

Even during the early stages of the friendly cotstavith the missionaries,
these tribes' people were dirty, unkempt and @ddwy disease, in some cases
brought on by their contacts with civilization.r@vn Gold 1953:6)

Paternalistic discourses of missionaries and oertsidlike constructed Ayoreo
physical bodies as involving excesses that neemlbd tontained. A Mennonite
who visited them shortly after they were contagiedrayed them as follows:

| feel that we are among grown-up children thathemselves be taken by
their whims. They run wantonly, like children, yheat like children on whom
their mothers forgot to put the bib. They donglfeke dressing or combing
their hair. They laugh and scream like childignconsciously, | think of Eve
and Adam, of how they were naked but not ashai@essbrechtn Hein

125).

Missionaries believed it was their duty to admiritt Ayoreo bodies,
adjusting them to what they perceived as ‘accegtatdndards that would help
inculcate Christian values. In this way, even thasntrivial cultural practice
came to be seen in negative light and as a justifio to their civilizing project.

One of their means of subsistence was honey gatlisym the hives of wild
bees scattered through the jungle. Since theynbdahives or forks, the honey
was gathered in their fingers and put into theduths, with liberal droppings
on their chests and other portions of their bedldey became filthy because
they did not wash but rather to avoid the stickmdirt was rubbed on the
honey which remained on their bodies and a thazking was gradually built
up over the year. [...] While our primary purposeswat to change their
habits and customs, this was an incidental byt mecessary part of the
change wrought in their lives when they came aaotact with the message
of salvation (Brown Gold 1953:7).
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Missionaries framed their conversion efforts imterof the Ayoreo's own
interest in change. According to one missionatyeytseek with great persistence
the way towards white people's civilization andythave understood that they
have to adapt themselves" (Klasserdein, 1990:159). Such naive perception
denies the unbalanced power relations between Ayamd missionaries at the
time of contact, which forced them to settle inss stations and eventually
convert to Christianity. Ayoreo entered into a sulimated relationship with
missionaries, depending on them first for acces$edd supplies and then for
cash. As mentioned earlier, a patron-client refeimp was established, which
implicitly forced Ayoreo to be on good terms wittetn to access material goods
and eventually acquire symbolic power vis-a-vissotAyoreo.

New Ethical Values

Missionaries fostered the cultivation of Christisues of life, of individual
inwardness, sexual chastity, fidelity, and humilityorder to inculcate such
values, 'sinful' practices such as killings andfara; infanticide and sexual
practices of women outside of marriage had to bdieated. Missionary
Buchegger noted this in referring to the growingibers of baptized Ayoreo
over time:

[By] 1972, there were over two hundred believerd 280 baptized Christians.
This was a good percentage out of approximately/A@res (sic) that were in
the camp then. To bring this about there was dailgessing, counseling and
teaching, sometimes correcting things in theedithat clearly were
contradictory to the Word of God, such as witelftgpolygamy, burying
unwanted babies and old people alive, killingndyicheating and stealing
(Buchegger 2003:79).
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For Ayoreo, killings were closely linked to bravewhich is considered one of
the most appreciated Ayoreo cultural values, egddntthe construction of a
sense of male virility. Along with prestige and @aty, courage was acquired
exclusively through killings. The leadership ranithithe highest social prestige
attached to it was thasute a position reserved for those who achieved a
significant number of killings (mainly of human3hey were given the honor to
guide the killing raids and achieve even morerkg$ that way. According to
Ayoreo elders, in order of importance, killing aitehperson brought the
maximum prestige, followed by the killing of jaggamen, women and children
(cf. Califano 1976).

In this context, the public display of anger wasazived as a positive value
constitutive of courage. Not only men, but also vearwho displayed anger at the
right time and in the proper amount, were seen ve#ipect. But missionaries
considered this a negative value and a hindrantteeteubmission and conversion
they sought from Ayoreo. While Ayoreo used the tajmngareto refer to
courage, missionaries re-defined it to mean angeéignation, or rage, giving it a
negative connotation. In the same way, the exprass#i angerpisijnaringueij
was translated by missionaries as sin, evil, widksd. The change in meanings
of these concepts reflects a shift in value giveodurage. Over time, Ayoreo
themselves started to re-define killings accordmthe same negative tone as
missionaries:

Before [during life in the forest] my parents kil white people. If a white
person arrived, they would always kill him. If théid not like another
Ayoreo, they would also kill them. They killed Wwitut reason. Before, | was
very bad too because | did not know anythingmaat killed other people
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too. It was hard. But then | started to believ€hrist. When someone
believes in Christ, our inside gets clean andtlomking becomes clean
too.

The analogy between a new Christian life and b&ttepn" in the inside is no
coincidence, but the result of years of missiontgioe that denigrated their 'old’
ways. In a similar way, women's practices of ggttimad to deserve respect, was
devalued and women were expected to show humoWaatds their friends and
family. An Ayoreo woman told me:

Before, | wanted to be mean to be important intfafrother women, so that
they would respect me. Before we were baptizedyere all with Satan.
Even when we already were wiilupade Satan did not want to leave us
soon. He wanted us to be with him. That is whgak me time to leave the
bad ways.

While the missionaries hoped that after contaetihifthe mission would be
pacific, for several years Ayoreo continued toreived in ongoing raids to Kill
the remaining "savages"”, as missionaries as wébaaguayans and Mennonites
referred to non-sedentarized Ayof@dyoreo trips to the forest, which could be
masked as hunting trips, were actually organizéthgiraids, mainly ofTotobie-
gosode Some of these episodes were documented by missemveno justified
such undertakings of the newly-converted, arguiag Ayoreo were 'afraid of
being killed' (Buchegger in see Hein 1990). Theyeanmwvare that the rifles
provided by the mission to engage in the fur tnadee used instead for killing
enemies. As a result of this, the sub-grdopobie-gosoddramatically

diminished in population during that time.

8 See Buggecher 1990:143
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In 1975, an Ayoreo group of evangelical preachemnfBolivia visited Faro
Moro. Interviews with elders revealed that thip tio teach fellow Ayoreo about
Dupade urodge('the words of God'), marked a new beginningnfiany Ayoreo
who until then did not conceive of themselves debers. A few years later,
missionary-wife Margaret Lattin asserted that thy@®o "no longer lived in
darkness, but in the light and because they limatie light they wanted to have
communion with the other groups, according to S&atin 1,7. This also included
their enemies” (Lattitn Hein 1990:162). This later triggered the organaaof
the first "missionary crusade” of tluidai-gosodgwith the support of the
missionaries) to take the gospel to their mortaineies thel otobie-gosod&ho
were still 'uncontacted'. In 1979, this led to slearch and contact of eleven of
them with their respective families. Despite tH&m denial of support for this
endeavor, the missionaries were nonetheless sgweitatized (cf. Escobar 1989,
Holland 1975).

In 1986 the story would repeat itself again, agw group ofT otobie-gosode
was reached and contacted by @wedai-gosodeFive of the latter died as a result
of the encounter—becoming, in the eye$oidai-gosodeand missionaries,
'‘Ayoreo martyrs'. At the time, in response to theatsms that missionaries
received again, the director of the NTM in Paraglagd Sammons, told the
press:

There are people who like to say that the Ayorecevihappy in the forest:
‘Leave them alone' they say. However, if you askady from those who
have lived in your civilization if they want to dpack to their previous life
the response is always a NO. Why then knowable atlew themselves to
force indigenous peoples to live a life that thleynot wish? (Vysokolan
1989: 296)
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Another form of killing that was embedded in cudtpractices of Ayoreo was
infanticide. Ayoreo refer to the act of being basbasuiwhich translates as "to
fall."Usually, a spot was prepared for the newbdhitd to "fall" on the ground,
and a hole was dug nearby to move the child infdi¢ was not going to be kept.
This decision, made by the mother with the suppbfamily members, depended
on several factors. Premature infants and childréim any types of deformities
were killed. The birth of twins was considered lao@ and therefore they were not
kept. Unmarried women who were not prepared to lshildren would abort, as
well as women who underwent a recent divorce othdeBhusband. Finally, it
was also common to kill the first newborn childaimew marriage because men
were not able to be certain of their fatherhoo@ (Sbapter Il for details).

Bugos and MacCarthy (1999) conducted researchfantinide in Ayoreo
villages in Bolivia. A large proportion of the caseaf infanticide in their data
occurred in the late 1950s and early 1960s. Theyborated that infanticide
rates were exceptionally high during this periodyoreo history (compared to
the immediately preceding and following time pespdrhe reason given to
Bugos and MacCarthy by Ayoreo women was that b tiene "frightened"” by
the new missionary presence, so few kept theirdsalonically, the missionary
presence had a negative impact on the reproducysie of women, triggering
the latter to practice infanticide at higher radasing the period of contact.

In Paraguay, this coincides with Susnik's (1963enbations at the Catholic
missionary camp soon after contact in 1962. Shedhtbtat in that group there

were no breastfeeding children and very few pregieanAbortive practices were
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a common practice for Ayoreo women, especially wtaying in temporary
locations. InFaro Moro, infanticide became no longer socially accepted. |
discussing this with a woman who lived in Faro Maloe argued:

Back then | already heard the teachings, butllditlnot forget our old
ways. It was hard for me to forget those thingackBthen | thought about
Christ, but I still behaved in a bad way. | werduand with men and also
buried my first child. Before, | would do thindgsat were not good, but now |
have left those ways.

Missionary-wife Violeta Buchegger established apgerary orphan house for
children who were to be killed. Missionaries alestéred adoption of unwanted
children as an alternative to infanticide. Thisuglbt as a consequence an
increase in the family size that also had an impadhe ordering of the domestic
sphere for women. Ayoreo productive practices, Wwhiaring pre-contact focused
mainly on food gathering and production, now shiifé¢most exclusively to child
rearing.

Courting and Sexuality Reconsidered

During the trip of Dr. Susnito one of the temporary Catholic settlements of
Ayoreo in Teniente Martinez, her attention wasezhlio the "freedom in their
relations"” [of women]. Her records portray womersasnvested in their sexual
relations with men that she thought they were aspecting the clan exogamy
taboos and she perceived them as having "no cenasion of the group of the
new partner" (Susnik, 1963:3).

This portrayal echoes chauvinistic Western notmin&yoreo sexuality, shared

by Paraguayans and Mennonites alike. They percéiyedeo sexual practices as

% A renowned anthropologist of Slovenian origin whigrated and settled in Paraguay after
World War Il who did extensive ethnographic andhetfistoric work on indigenous peoples of
Paraguay.
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promiscuous and therefore saw them as morally Fa@€pncepts of virginity and
Christian values of sexual chastity and submisefomomen were not advocated
by Ayoreo women who, on the contrary, (and as shiovihe previous chapter)
traditionally encouraged young women to initiateusd contact and actively
engage their sexuality from early puberty untibliimy a permanent partner. With
the process of missionization, women were expectedlopt accepted (Christian)
models of sexual behavior that focused on sexuatily for unmarried women
and procreation for married women. As an Ayoreo aorput it, Asigué-ddold
us that we should not do bad things. If someonde&daa man, one could no
longer leave him to go with another man afterwafdmse were the teachings of
Asigué-de.

The sexual availability enjoyed by unwed men andwen as expressed
through facial and bodily painting soon came urtterscrutiny of missionaries.
Dances, such as tleeai dance, that served as triggers for sexual encmu(ite
these dances women would approach and engage atehels liked)erai were
soon prohibited. The tension between the customiagtices of youth and the
new Christian teachings is revealed in the follagystatement by an elder man
who referred to his younger years at Faro Moro:

| heard about God, but I did not want to leavelifieyof ajacare[young man].
Every afternoosigue-devould follow me and my friends around because
we would paint ourselves every day. He wouldusll'You are good looking
kids, but in front of you there will be eternaifi If you do not accept Christ,
you will fall into it'. No one explained to us wiéhat would happen. We
thought it was about to happen.

In this way, practices such as dances and thefusad@tional adornment and
body paintings—all of which were associated witagpices of flirting and
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courting— were soon abolished. These prohibitibasgue, are part of a larger
trend in Protestantism, which as Keane (2004) leased, has an anxious
concern to distinguish subject from object, i.e de-materialization of the person
and a focus on inwardness.

But despite missionary public control over suclhcpcas, the independence of
Ayoreo women to engage their sexuality continuesutwive despite Christianity.
This was possible because missionaries shiftedadigxtrom the public to the
private realm, making women'’s practices less vsitlhich allowed them to
survive over time. The establishment of sexuaktyagrivate matter replicated
19th century Victorian bourgeois society that coefl issues of sex to the private
realm in an effort to establish a new, controllel&tion of the self to sexuality (cf.
Foucault 1974). The Christian ideology of sexualihich constructs a woman’s
sexual role as submissive and her sexual pradeested exclusively to
purposes of procreation, never quite permeated &o/eexual subjectivities. Up
to the present, the practice of unmarried womerigawultiple partners and
independently engaging their sexuality, continweddfine Ayoreo sexuality and
is not considered morally fraught. Nevertheles® wupressure from
missionaries, Ayoreo have adopted a moralizingadisse that constructs these
practices as negative. This discourse, howevdreatitradicts young women’s
practices related to sexuality.

Conclusion
As shown in this chapter, the initial missionargjpct of ‘salvation’ and

‘civilization’ did not take root immediately, des$pithe strict conversion
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methodologies introduced by missionaries. Mainlyhi@ beginning, Ayoreo made
use of the mission stations according to their camvenience despite missionary
expectations. They did this, for example, by cam$ganoving between the two
established missions (one Catholic and the othaeBtant), sometimes even
being baptized twice to benefit from material gotitst each mission could
provide (as well as to avoid problems with missie@®s). They also used the
spaces of the forest to engage in activities pitddat the mission, and as a way
to avoid engaging in the obligatory ‘work-projectd’'the missionaries at Faro
Moro. Moreover, during the initial years, ratheanhusing the mission as a
ground of ‘spiritual salvation,’ they deployedat plan and conduct killing raids.

Over time, social control customarily acquirectigh taboos, shamans, and
the leadership of thasute('chief') shifted towards the observance of sotibds
established bfpupadeand missionaries. Slowly, Ayoreo assimilated Charst
values and with time 'traditional’ practices whiehre considered a threat to
Christianity were eliminated, some of them at l@ashe eye of missionaries.
Values related to sexuality, in contrast, survidedpite decades of inculcation of
Christian values. Although adoption became a sufbstto infanticide, this has
not stopped young women from actively engaging thexuality. Ayoreo women
no longer practice infanticide, and since aborthathods are rarely used,
adoptions have become the primary alternative

In recent years, the high percentage of unwantegnancies has also

increased, and the increasing occurrence of adogibecoming a major social

problem, as Ayoreo families do not have the ecosaneans to support many of
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these children. Practices related to other valilescourage, were re-signified
and adapted to new situations as killings becarokilpited and were eventually
stopped altogether. In the new Christian conteaifjdpa preacher became a new
source of prestige and authority for Ayoreo merhédpractices, such as those
related to values of charity, were equated witlciicas of exchange and
reciprocity that did not demand a big change in iegocustomary practices.
However, the monetization of women’s sexuality @kehange of sex for money,
something | discuss in Chapter 1V) has become amsajcial problem in the eyes
of missionaries. Ayoreo, in contrast, have incogped this practice without moral
issues attached to it, which strongly suggestsAlgateo customary ethical
values related to sexuality continue to functiotaindem with Christianity.
Leaving the 'old' ways and having to accept tba/'nvays was a constant
source of anxiety for Ayoreo during the initial jper of conversion. Eventually
Ayoreo learned to accommodate different colliditiy@l practices, revealing
that, as Robbins (2004) has also argued of theiklapua New Guinea, they
selectively function according to different ethisgstems—the Christian one and
their Ayoreo system of values derived from the Agmontology of sexuality.
Women'’s practices in the realm of sexuality reviealcontinuity of pre-mission
values embedded in the principles of dimani Bajade The specific focus of
missionary conversion methods drove some practicesrvive over others.
Nevertheless, the intense process of missionizé@smmarked Ayoreo discursive
production of themselves in relation to their pogwact practices in a negative

way. Today, most Ayoreo use the same rhetoric asionaries do, which is
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based on dichotomies of 'old bad ways' versus gmd ways' to refer to their
present life versus their own past. They constitugt pre-missionary life as the
time of "not knowing anything" of "being without @e&ing in life."

Since the missionaries focused on the erasureezific aspects of Ayoreo
customary culture, they perceived the role of ayhlogists as precisely the
opposite of theirs; i.e. as 'rescuers’ of thadliti@nal' culture they were trying to
erase. As a result, the latter were constructedtheeat to their civilizing
endeavor. The following statement is an examphkhisfperception:

We believe that any attitude or trend to thwartftivtherance of the Gospel to
any people by any means is a satanic move tdéngewith the building of
God'’s church and must be dealt with unreservegcobar 1989).

Anthropologists interested in aspects of Ayorsaditional' culture were
regarded by missionaries as people belonging toetilen of the bad and evil.
The position of the NTM against anthropologistsagning the working
methodologies of the latter among Ayoreo grew evene severe following
official denunciations they received from anthraupsts (cf. Arens 1978).
Despite this, there have been instances of coldioor between anthropologists
and missionaries that transcend their differences.

The perceived antagonistic position between nisgies and anthropologists
was also inculcated among the Ayoreo, who rejetttegresence of
anthropologists among themselves for many dec@deseo refer to
anthropologists aabuja,a person with a lot of money, with no religion and

interested in the 'old ways' of Ayoreo.
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Sidi: You are a bad person that is why you will notgteaven. You are good
to the people, but bad because you do not belie@®d. Your heart is

not clean.

Paola What is going to change in me if | believe in God

Acai You will stop being an anthropologist. You widad the bible and will
know everything.

Paola Why would | stop being an anthropologist?

Acai. Because Jesus Christ does not want that.

Paola Where is that written?

Sidi: In the bible, if you read it, you will find it. I@ist loves anybody; he
loves you too, so that you can believe in him.

Paola If | am a believer and an anthropologist at thee time. What will
God think?

Sidi: It is like with Zaccheus in the Bible. He wasexywbad person, but
then his life changed and he received Christ too.

Acai. Paola, it seems that missionaries work like youdbing a book for the
Ayoreo but they do not ask Ayoreo bad things, thathy their work is good.
The missionaries do the same work, but don’t agkthings.

Paola What are bad things?

Acai. | heard that Rosa Maria [another anthropologisthted to work with
the people from Chaidi [another village] on topiekted to sexuality, like
things that go on between couples and those aréhioays.

Ayoreo antagonism to anthropologists comes not fsom the fact that

many anthropologists seek to learn about what Gdmig\yoreo consider taboo
topics, like sexuality. This animosity is also tel&to the fact that many
anthropologists do not tend to accept the incotpmraf Christian ideology as an
important part of the contemporary Ayoreo sensgen$onhood. In this way,
anthropologists are inevitably denying what has edonbe an important aspect of
Ayoreo lives, according to the Ayoreo themselves.

Over time, Ayoreo individuals have come to develogir own version of
Christianity. For them, conversion means changmegptiace of their hearts/minds
(‘ecare ayipi€) a profound process that inevitably has devathed own

customary practices to a certain extent. Howewery have undoubtedly also
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incorporated their own cultural nuances into ti@hristian practices. The appeal
of Christianity lies in its apocalyptic nature, whifor Ayoreo will bring change
and provide an alternative to the hardships andridignation they experience.

According to Ayoreo, current signs that the enthefworld is near include,
among others, the increasing disregard for auikeré&nd parental teachings, the
high prices of food, and earthquakes. They consheaven as a place with
money and gold where things will be free and noplarchase. For believers,
heaven is a place where they will no longer suftarger, sickness and the
sadness that they experience in their daily liféss is how one Ayoreo put it to
me:

If I don't have food | feel sad. If | do not haslethes, | feel sad. If
somebody talks bad against me, | feel sad. Soiy® Idam happy, but other
days this changes again. But they say these tlwng& happen in heaven.
According to the Bible no one will suffer in heavanymore. There, people
will have tears in their eyes, not from sadnessfiom happiness. This is
because people will have full stomachs. Nobodylélhungry or sad.

In the current context of the Chaco, discriminatiowards indigenous peoples
is rampant and economic hardships are the ruletiaadertain extent Ayoreo
continue to depend on missionaries to access rabtgrods and work. Being

Christian seems to be one of the few attractivagtd follow.
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CHAPTER IV

Rethinking ‘Sex Work’: The Monetization of Ayoreo Women’s Sexuality
Introduction

In this chapter] show how the commoditization of Ayoreo sociabteins
over time has triggered the monetization of yoummgnen’s sexuality. | contend
that despite the monetization of this sphere, wooterinue to understand their
sexuality as a relational strategy embedded impssionary systems of
exchange. Drawing on the concept of commoditizaltiargue that the process of
monetization of the sexual exchange—as the Ayoase ceveals—does not
necessarily involve the commoditization of womebndslies.

Accounts of nineteenth century social theoris¢éspite their evolutionary
frameworks, already took into account the rolejnst economic but also of
social factors in shaping the introduction of gahg@urpose monies (Marx 1967;
Polanyi 1944; Simmel 1957). This framework wasrlatopted by
anthropologists who emphasized the eroding eff@ctsapitalist’ money as it
began to circulate in previously non-monetizedditianal’ societies (cf. Taussig
1980 and more recently Lee and LiPuma 2002). Onigdiion of these
perspectives is that they stress two charactesisficnoney: its commodifying
role and its universal and uniform scale of valuaticf. Harvey 1982). Drawing
from the Ayoreo case, | aim to destabilize thekenafor-granted characteristics.
Rather than assuming money’s role as disembeddedepersonalized from
social relations, | question the assumed commetsnraf the value ascribed to

money. Building on recent scholarship in the argbiogy of money that
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challenges the universalism of economic modelsdBEnd Perry 1989; Maurer
2006; Constable 2009), | show how Ayoreo do nottkeantersection of intimate
relations and money as socially or morally fraugdhdney, rather than
eliminating traditional systems of exchange, cammto function as a means of
exchange in these very systems. In the Ayoreo &sa$eng as this system is not
disrupted, the exchange of money for sex is na@nsd as problematic. This is
best illustrated with the story &ieja, an example that shows how colliding
ethical practices regarding the monetization oliséity shape the subjective
encounters between young Ayoreo women and white men

Gieja™ met Santiago while her family was staying in tagital city of
Asuncion for her father’s surgery. An Ayoreo fluémiSpanishGieja served as
her parents’ translator and navigator through ttye 8he was nineteen years old
at the time, and Santiago was thirty-eight. He vedrks a night guard at a body
shop in front of the Catholic NGO that was hostigja and her family. She told
me that they first crossed paths the evening simt fwea walk with her mother
around the neighborhood looking for used clotheghay did every time they
visited Asuncion. A few days later, Santiago toldi@nd working at the NGO
that he wanted to meet h&iejawas excited about the idea of having a
Paraguayan boyfriefit) but she did not agree to it before having hdrefes

permission. He approved of it “as long as he’sanotarried man”—this was

L All the names were changed to protect the privafdpe interviewees.

2 The terms used by Ayoreo as well as people liindpe region to identify different social
groups will be retained here. Despite the fact faireo people are recognized as Paraguayan
nationals, they refer to themselves as Ayoreo atdParaguayans. They refer to non-Ayoreo
white and mestizo people—excluding other indigengnasips in the area—as “Paraguayans.”
Mennonites-descent immigrants self-identify as Mamtes vis-a-vis “Paraguayans.”
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precisely the first thingieja asked him on their first date. As he confirmed he
was not seeing anybody else, the relationship bdgmeh time they had sex, she
requested money from him, and according to herwae always very generous."

A few weeks into their stay, the NGO expelleeja’s family from the
compound, accusing her of engaging in ‘prostitutigith the approval of her
parents. When | asked about the incident at the NB@®employee who
introducedGiejato Santiago told me that he knew Santiago to beietband that
it was obvious to him th&bieja was behaving like a "prostitute.” When | shared
my opinion that her parents had honest expectatibost her relationship with
Santiago, he laughed, unconvinced. Later, whesdusdised the incident with
Gieja’s father, he minimized the fact that the NGO persberpelled them from
the compound, and instead emphasized his satfieatiseeingsieja happy with
a Paraguayan man. He described Santiago as a gemeam and talked proudly
about the money and presents he gave to his daugle@lso mentioned that
Santiago promised to buy a new chainsaw for thelyaran expensive and
important work tool for most Ayoreo.

After returning to the Chac&ieja continued to stay in touch with Santiago.
Two months later, he invited her to spend some tiitle him in Asuncién. Her
father took the time off work to make the trip withr to the city and drop her off.
By then, her parents were enthusiastic about tesibitity of their daughter
marrying Santiago, despite being aware that Aydtamguayan couples rarely
lasted. Santiago was seen as a great source afraeoaupport for the family,

whose finances had been strained dugigja’s father chronic illness. When |
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returned to the Chaco the following year, | found thatGieja became pregnant
during one of her visits with Santiago, and whemléelined to support her and
the child, she and her family decided to give thiédcaway. EvidentlyGieja and
her family as well as Santiago had different uni@ertings not only of their
relationship, but of relationships in general.

For non-Ayoreo men, young women li&eja are considered ‘prostitutes.’
Ayoreo, in contrast, do not consider sexual prastiike those described above as
ethically fraught. Instead, they are constituvgoung women’s gendered
personhood, as | perceived during the months Itsp#h many young women
during fieldwork. Colliding moral values regardiAgoreo women’s sexuality
foster competing expectations and generate ungguar dynamics in these
subjective encounters. To non-Ayoreo men, thetfedtyoung women request
money in exchange for sex is immediately indicad¥&rostitution’ and all the
associated moral implications. For young women Gkeja, these encounters can
be complicated, involving outright deception ashaslsymbolic and physical
violence®® As divergent moral registers meet, conflicting estations and
practices take place and are reproduced, shapimggy@omen’s sexual
subjectivities in new and unexpected ways.

Redefining the Commoditization of Bodies: The Valu®f Sex and Money
Feminist scholars have paid particular attentothe connection between
money and intimate relations. Sociologist Arlie Hschield's influential writings
on service work (see Hochschield 2003, 2012) facuthe expansion of what she

terms the ‘commodity frontier’ towards the privaéalm. She argues that as

% Physical abuses and unwanted pregnancies araootrumon.
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intimate tasks become increasingly monetized, #igy become impersonal in
nature and in the process bodies become commatlittaech a view assumes
that, because of money’s depersonalizing ‘powbetd is an ‘emotional
detachment’ produced as people enter into markaiors. As a Marxist

feminist, her perspective is in tandem with the Xktrconcept of commodity
defined as an item that loses the personal vataehad to it once it its is
produced for the market. Many feminist scholar$adstitution’ hold this same
perspective, as they conceive the sexual transaftffanoney as dehumanizing in
this way (see for example Barry 1996, Pateman 1990)

While influential, these approaches have not gorentested. Another group
of feminists argue that sex work can be a formabbl, which can also coexist
with affective processes (e.g.Bernstein 2007, Ketopaet al 2005). Distancing
themselves from moralizing discourses, they conteatimoney and affective
relationships are intertwined and in the specifisecof sexual liaisons, these also
involve, beyond 'pure' monetary transactions, tfecaon and obligation of
social ties. Such processes are discussed in detholarship on sexual
monetized liaisons in the tourism industry, wheae¢lers and locals develop
emotional ties beyond the sexual exchange; these#in develop into long-term
relationships, marriage and even outmigration Besema 2004; Gregory 2007).
Another similar type of monetary sexual arrangenmwhich has not received
much attention in the feminist literature on sexkyas the "casa chica"
phenomenon (see LeVine and Correa 1986). Thisadexnotional arrangement

involves a long-term commitment to an extramaafédir. In addition to the
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sexual liaison, the woman provides domestic labooKing, washing clothes,
etc), and even bears children. This type of arraregg is common among men
who work away from home, and it is not uncommort thay end up forming a
'second’ long-term household (cf. White 1980, feimailar case in the African
context). For women, these liaisons provide a soofsemi-stable support from
the male partner. The intricacies of arrangemanth as this and those in the
tourism industry make it difficult to encapsulatem as sex work. In this vein, a
group of scholars exploring these types of sexuaietary transactions avoid
using definitions of sex work altogether (see Cake2009, Katsulis 2008,
Wardlow 2006). While the sexual arrangements ofrAgavomen do not neatly
fit the above discussed categories, this chapeksseot to label Ayoreo women’s
sexual liaisons in exchange for money as sex warkrather to analyze the
historical and cultural contexts which have shajpedmonetization of young
women’s sexuality in today’s Chaco region.

My work departs from some feminist perspectivesexwork and other
forms of ‘tactical sex’ in that most scholars trdeg monetary exchange of sex for
money as involving a process of commoditizaticargue that monetization does
not necessarily involve the commoditization of lesdas defined by Marx.
According to Marx’s model of the labor processjtam becomes a commodity
when its production involves labor surplus, “thdtieh is extracted by the owner
of the means of production” (Marx, 1967:74). As tn@med above, scholars of
the care industry and sex work invoke this modsduaning that as bodies become

monetized, they become commodities. However, a&cleading of Marx
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indicates that in order to become commoditizedocalpct needs to derive from
the provision of surplus labor. In this way, | aeghat while Ayoreo bodies
become monetized in the sexual exchange, ther@ ssimplus labor to be
extracted from the labor process. This is in catti@a contexts where women
negotiate the exchange of sex for money throughrmediaries (pimps). In such
case, pimps are extracting the surplus value bgikgeart of the money the sex
worker’s labor produces. This does not apply toAkereo case.

Classic ethnographic accounts of Ayoreo have suaperficially touched on
sexuality as a category of analysis. Treated iadterms and mostly described in
the ethnographic present, they have oftentimesg@t Ayoreo sexuality as a
monolithic category bounded from other aspectsniaite up people’s lives (e.qg.
Bérmida and Califano 1978, Fischermann 2001). Tadasuch pitfalls, in this
chapter, | outline the intricacies of Ayoreo sexyah its multiplicity, and reject
using a model that could imply a linear temporaigyheir practices (for similar
approach see Bessire 2011). Pre-Christian depgcbbAyoreo sexuality and
gendered practices do not pretend to serve asémtalized representations of
Ayoreo women, implying that their practices in gresent might have ‘lost’
important aspects of their ‘culture.’

In the last decade, a new wave of scholars haseaaffa more nuanced
contribution to contemporary gendered relationsragrtbe Ayoreo (see for
example Rojas 2004, Roca 2007). Most of these wefies to the monetization
of Ayoreo sexuality. However, they treat it as arnhienomenon exclusively

linked to the onset of practices of sex work (&lgstas 2009, Suesnabar 1995). |
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challenge these approaches by contending that ¢timetzation of women’s
bodies is not a new phenomenon nor exclusivelyeeélto practices of
‘prostitution.’” Rather, this has been constitutdfeyouth sexuality for over two
decades now. Through twelve years of fieldwork il Ayoreo in the Chaco
region of Paraguay, | found that this phenomendimked to larger processes of
the commoditization of social relations, in whiclomey has entered Ayoreo
systems of exchange. Such understanding challehgegpplicability of the
category of ‘sex work’ to the sexual practiceshidde young women.

In the following sections, | first provide an ao# of contemporary Ayoreo
ethics of sexuality. To do this, | begin by focigsion practices of girls in two
particular stages of the process of becoming Ayaremen -gapu gatodeand
gapu- to explore how gendered practices of sexuat#ycanstructed in
conversation with and in opposition to customarg &hristian values. Then, |
explore how Ayoreo negotiate colliding ethical gyss through gendered
practices. Subsequently, I outline the ethics chexge and the process of
commoditization of social relations among the Ayor® show how this has
affected the realm of sexuality for their youth. danclude the chapter, | focus on
the monetization of sexuality in Ayoreo villagesdan Filadelfia — exploring in
the latter theeurajo phenomenon by which young women monetize their
sexuality with non-Ayoreo men in the Mennonite Goés.

Becoming Young Women
Late one late afternoon, as | was driving alomgraly used forested path

linking two Ayoreo villages, | spotte@atawalking with her youngest child. As |
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approached, | saw her husband step out of thetfahamdering what they were
doing, | stopped to chat and ask if they neededea n Ayoreo, she said they
were heading to Campo Ldfdo look for their daughtéFoqueand added, "She
escaped today from the village whhi. Her father and | are very upset especially
becauséri is older and she can be a bad example for my deydiut her

mother is also looking for them." | nodded withguite understanding what was
going on. | offered them cold water and left. Thaght in the village, the
conversation around the fire at the chief’'s housei$ed on the ‘escape’ of the
girls. A few weeks later when | ask&@dqueandEri themselves, they told me the
story (in the Ayoreo language):

Paola So, what happened that day that you both escaped?

Toque [laughs - looking aEri] She knows it too...

Eri: Who told you, Paola? [they laugh]

Paola | found Toque’smother on my way from Campo Loro. She was
looking for you guyskri andToque both laugh loud making short screams
in between] Then, once | got to Tunu [the villagendcojai] | heard that
you both reached Filadelfia [By now | laugh too] yMtid you go? What
happened?

Eri: | am sure you know the truck that comes everyeana while, with the
guys that sell ice cream and watermelons.

Paola hmm, yes, I think so...

Eri: They came that morning, with two young guys wheravthe helpers.
They said to us “let’s go to Filadelfia.” One oktQuys wanted to be with
me and the other withoque so we left with them both in the truck [laughs]
Paola Were you not scared of what your mother [meahiagreaction]?

[to Eri].

Eri: No [laughs].

Paola What about youJToqué

Toque | was very scared of my mother [laughs reallydhar

Paola and what about the guys, were you scared of them?

Eri: No, but she was a little [pointing to Toque] besa she does not know

% The path links Campo Loro with Tunocojai. Campad_is the main and largest Ayoreo village,
founded by New Tribes Missionaries in 1979. Tunatwjas founded in 1998, after a group of 40
families left Campo Loro due to internal conflicthe two villages are located about 31 miles
from Filadelfia.
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white men yet [both laugh again].

Paola So what happened next? When you got to Filadalfthyou get to
be with the guys?

Eri: Before that happened, my mother found us in Eife That was a real
pity. [Now the three of us are laughing very hard].

Paola What did your mother say?

Eri: She did not say anything. She did not say angthecause she found
us. My father thought she would not find us.

Paola So you did not get the chance to be with the guysladelfia?

Eri: No because they went to unload the truck andusltb wait for them in
front of the cooperative supermarket. However, noghrar was quicker and
found us first there [Both laugh].

Toque who is 14 years old, isgapu gatoi(plural gapudiegatod§ or ‘qirl
with hair.” Nowadays, girls reach this age groupAszn the ages of twelve and
thirteen. Thecaraguataskirt, which marked the transition to becomingladoent
has now been substituted by Pakistani-importedmskirts or skinny jeans,
make up, and high heels. In conversations withroldsmen, they characterized
the age-grougapu gatodes “those who already know sexual things about’'men
(‘Je ore chiraja jnanione uneri Beginning at this time, girls are expected to
start exploring their sexuality while still undeargntal control—mostly because
parents perceive this period as starting earlien th previous generations. While
during daylight adolescent girls and boys are yaspbtted together, they are
socially active during nighttim&. The gather in small groups to hang out, listen
to music and talk, carving in this way their owrtisbspace separate from that of
older people and married couples who oftentimes mr@eind the fire at the
compound of the village chief.

During this period, a girl’'s sexuality becomesudblc matter, co-constructed

% This practice resembles that of the Original Bsirf§ee the practices of the small nighttime
birds in Chapter II.
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within the public sphere. Parents and family memmbostly female, have a
public role in reinforcing codes of expected bebator young girls. Frequently,
after instances such &si andToque’s'running away’ story, mothers will openly
scold their daughters in front of other people—allgwaround the fire which is
one of the main communal spaces of village lifenédther may start out by
recounting her daughter’s actions, and contrastingth how they expect her to
behave. Older female family members or close fisezwhtribute to the
conversation with comments and advice. Oftentirties,takes place in dialogue
with anecdotes of similar events, which are reeérnd retold in fragments by
different people, as they are usually already knbywmost.

These discourses provide a space in which vakgarding sexuality and
gendered roles are reinforced and transmitted tmger generations. In addition,
parents, by publicly displaying their anger andogreipation towards their
daughter’s actions, are openly reasserting thewsiand the values they uphold
about young women’s sexuality. Ayoreo have alsmébnew spaces where they
publicly negotiate issues related to gender andaay (mainly marital
problems) through access and use of electronicarsdih as VHF radios, cell
phones, and local radio stations. More than oncageayan radio hosts have
reacted with shock and anger to hear Ayoreo disatiss they consider ‘intimate
matters’—such as affairs and cheating accusatiomsradio stations that uphold
Christian value$® While Ayoreo do not perceive these practices hisaity

fraught, non-Ayoreo find that discussing in publibat they perceive as

% paj Pukuand ZP 30 are the two main radio stations in éggon. The former belongs to the
Catholic Church and the latter to the Mennonite iChu
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belonging to the private realm is shameful andahshable.

Around age seventeengapu gatoiturns into agapu(pluralgapudig or
young woman. During this period, young women haaar to engage their
sexuality in an autonomous way. During this timepven—and not men—
initiate sexual flirting and courtingsapudiecan wander around the village at
night without parental restrictions and fully exgdheir sexuality by establishing
temporary sexual partners with the opposite sex.

While some enter temporary relations with younghméom they call
gnamaior 'boyfriend’, sexual and emotional commitmerjugi one person is rare
during this time-period. Men expect young womemtave from one partner to
another, a practice that is not seen as morallygaoially suspect, but rather
constitutive of their process of becoming adult veomThese practices are
instances key to the formation of young women’sdgeed personhood. Unlike
conceptions of flirting and courting in other crasgdtural contexts (see for
example Hirsh and Wardlow 2004) Ayoreo do not carcstrelationships as an
evolving process that reach their peak with seitarcourse, which is usually
considered the ultimate goal of relationships meotcontexts. Moreover, Ayoreo
women do not uphold virginity as a 'virtue' as ¢dased by the mostly Christian
population that surrounds them. For them, sexdaféourse is rather integrated
into the broader process of flirting and courting.

Marriage
Young people consider parental permissionaatgptance when choosing a

permanent partner, since that person will becomatagral part of the extended
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household. Parents expect their children to telhttabout this ahead of time and
while some may not agree with their children’s clesi most accept their
decisions. There is no ritual associated with naggiother than moving into the
spouse’s household. It is common for young cougdesarry and leave their
partners several times before staying permanentlysemeone. While parents
and family desire that newlywed couples stay togietimost marriages of young
people undergo an implicit trial period. As longths couple does not bear
children, the marriage can be terminated withourtdpeocially sanctioned, as the
following case reveals:

Chicoiwas sixteen when he met his wife-to-be duringvisis to a
neighboring village. While his parents considenedvas too young to get
married, they accepted his decision to do so. Wighapproval and
permission of his parents-in-law, he moved in®wiife's household at her
village. Soon after, he started working with tather-in-law at the brick
factory from the mission-station. The relationstlig not last because the new
wife was jealous. Added to this, it was hard fion ho adapt to the new
household. As a result, in less than a year, sepgrated. His parents did
not see this in negative light and supported b@sion. Soon after, he
married a second girl, from still another villaggh whom he has been
together for over a year.

The relative sexual autonomy women enjoy while Isitiggcomes restricted once
they are married. Although both partners expedlitigl affairs are a rising
phenomenon among young couples, which lead to émggeparations before
having children. Nevertheless, during married l# aspects of women’s
sexuality—including a couple's problems—continuwebéd a public matter
belonging to the public sphere. The following naves provided byDutuewho is
now thirty-five years old, throws light onto somietioe aspects that shape the

contemporary process of courting and marriage fastrAyoreo:
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When | was seventeen, | had just returne@ampo Lorghis home village]
from boarding school. | remember noticing howglanted me. | think it
was because my skin was so white after havingtgmemuch time inside the
classroom. | had many girlfriends back then. hpkd to go back to boarding
school to continue my studies once the summerowes but a girl
approached my father, to ask permission to nragyMy father did not want
me to marry somebody that would leave me aftersydrdcause at the time

| enjoyed studying and thought about continuinthwschool.

| did not talk to her parents. She was the who talked to my father. My
father told me that she could marry me if shergitiplan to leave me. That is
how we, the Ayoreo, get married. Just like thaé 8@ not get married in
churches. After we got married, my father bustnaall house for me, next
to his house. We were married for about four ydauswe did not have
children.

One day, | found out that every time | had toxgwk away from the
village, she would go around looking for other guyy father recommended
that | leave her. But she was the first womand, Is® | loved her very much
and it was hard for me to leave her. She contirtadook for other men.
After a while, | respected my friend’s advice dimadlly left her. She was not
sad, as she wanted to be with other men, not me.

After that, | was a bachelor again, | could gaitvany place [i.e. village]
whenever | wanted. One day | went to Ebetoguedoreo village] to visit
some family, and me&Zhise who would become my second wife. | met her
through a cousin of mine. My cousin intercededveen us to tell me that she
wanted me. We saw each other for about a weeklecided to get married.
She talked to her parents, and | talked to mymarély father told me, “if
she wants to marry you, she can." After that, eeidked to get married. We
also decided to stay and live with my parents bsed had work in my
parents’ village.

She already had a child from a previous marri&gene Ayoreo do not
like to raise those children, but | was ok withRegardless, she decided to
give it to her mother because she had already tz@ging him for a while. We
started having children a year later. Her motlostioued to help us raise our
three children by taking them with her occasigndllhat made things easier
for us.

Unlike marriages between Ayoreo, unions with noregp women are non-
existent at present, and unions with non-Ayoreo arerstill few, although the
latter is on the rise in recent years (detailariext Chapter) and regarded with

suspicion as Ayoreo do not consider thgmurasadeor ‘our people'. When |
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inquired into how they differed from Ayoreo men, mwen said that white men
cheat on their Ayoreo wives, and sometimes havarallpl family. Moreover,
they decline to be responsible for their childréeragetting a girl pregnant. Lack
of commitment is the main negative trait that dsivi/oreo not to approve of
their daughters having relations with Paraguayan. mhis is how an Ayoreo
woman put it, “Paraguayan men are different thanAtoreo. They do not really
want Ayoreo women, so when they take them in, ateronth or so, they leave
them again. Paraguayans have different custmresfiapiedie carg”

However, younger generations of parents seem np@e  'mixed’ marriages
despite the repeated failures that most Ayoreo woex@erience in their
relationships with Paraguayans. This | noticed @eneas | took a pregnant teen,
Dasuja,at the time sixteen years old, and her motherdoctor’s appointment.

Paola So, your husband is Paraguayan, right? What'sdnse?.

Dasuja Yes. Ricardo.

Paola How old is he?

Dasuja Twenty-eight.

Paola How long have you both been together?

Dasuja About seven months. | only see him every two rhsemt Filadelfia,
because he works at a ranch near the border wiiki&

Paola So, he does not have another family where he sdrom, right?
Dasuja No, he is not like most Paraguayans. He is vag and does not lie.
Dasuja's MotherHe is a hard working person, Paola. | see thabVves my
daughter.

Paola That is good.[Dasujalaughs].

Dasuja's MotherYeah, andasujais not like other Ayoreo girls, she is
clean and knows how to cook and clean a housa hssure you Ricado
will not leave her.

Due to ongoing discrimination towards Ayoreo, santividuals like
Dasuja'smother have an implicit longing for acceptancenthyte people that

drives them as parents to approve and encouragesiations. In describing her
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daughter's 'traits' of a good wife, she was imiiji¢rying to cancel out the
derogatory 'qualities’ that Paraguayans usuallyasefer to Ayoreo women.
Later, I learned that relatives criticized her &mproving the relationship and in a
negative tone some Ayoreo mentioned that she wagtto emulate the life of
white people by allowing her daughter to marry ohthem. The following year
that | returned to the Chaco, Ricardo was stiluabFiladelfia, but had left
Dasujg who was now in the streets of Filadelfia while t¢hild was being raised
by her grandmother.
Colliding Values of Sexuality

The fact that young women initiate sexual reladiand are socially allowed to
have temporary sexual partners until finding a @eremt one is a major point of
contention for non-Ayoreo people, who label thessefices as ‘prostitution.’ This
is in particular more distressing for local Paragures and Mennonites who
expect that Ayoreo as Christians, uphold Christisines of chastity. Ayoreo,
despite self-identifying as Christian, do not candeunmarried women's sexual
practices. Such priori contradictory stance of Ayoreo in this and otleaims of
their social life have driven scholars to oftenrmlahat they only hold Christian
values superficially, and that they continue tadhbleir ‘traditional’ beliefs as the
basis of their ethical system (see Von Bremen 2B@é&tolomé 2002, and
Fischermann 1988).

Ayoreo sexual ethics are more complex. Ayoreocattpractices are co-

constructed at the juncture of values derived fAgmareo ontology of sexuality,

colonial violence and Christian moral norms. Ayoregeneral and women in
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particular take multiple subject positions in retgato the enactment of what they
perceive as ethically correct. They do this by dgiplg a range of discourses and
social practices according to the context in whiaky find themselves. In this
way, women’s sexual subjectivities are construtigddopting different subject
positions, a process which Moore has argued heljtsghlight' the agency of the
subject” (Moore 1995:65).
From Infanticide to Adoption

Ayoreo consider getting pregnant without a huskeasdurce of shame for
most girls and their families. Christian valuekelAyoreo customary values,
morally sanction pregnancies outside of marriageerAnissionaries prohibited
infanticide, these practices stopped and most washdted towards adoption,
which was first introduced and inculcated concontitaith the Christian
paramount value of life at the Faro Moro missiatiet. The following exchange
reveals the ways in which contemporary women nagopre-marital
pregnancies. The girl, in her mid-twenties, goigp@nt from a Paraguayan:

Edua | was sad when I first found out | was pregnastduse it was the
first time it happened to me.

Paola Did you talk to your family about it?

Edua | talked to my mother and my mother’s frielithedua They told
me | had to take care of my body from that timekEmeduatold me “if
you marry the father of the child, you have tcetglood care of him”
Paola Did you talk about this with Rafael?

Edua | talked with him and he asked if the baby was hsaid "yes", but
he did not say he wanted to come back to the Chadastay with me.
Paola How did you decide what to do with the baby?

Edua My mother told me thdt/gui and his wife were looking to adopt the
baby. She asked what | wanted to do. | said ituwya them [her
parents]. They told me that if | wanted, | couldegit away. And we
decided to do so.

Paola Did you really want to give the baby away?
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Edua Yes, because Rafael would not take the babysadfiie would
have accepted to take care of the baby, | woul@ kapt him and we
would not have left each other. | felt sad, butmmyther told me Edua
you should not be sad, because he was not wildiregipport you with the
baby." Still, | thought about him for a long time.

Like Edug unmarried women expect to keep the child onlyaféew months,
until a kin member or close friend decides to adbwhile the mother and
grandparents make sure the child receives alldahe meeded during this time,
women try not to attach themselves emotionalljhtodhild. Seldom do
grandparents keep the child, as it involves araextonomic burden, which not
all families can afford. On the other hand, adaptan also put an extra burden
on families receiving the child, as expenses rdl&tehe child's wellbeing can be
high considering the typical income of the Ayoreo.

Observance of Moral Codes Related to Sexuality

In the present, young women constantly experielneg sexuality in tension
with Christian values. Non-Ayoreo people criticeemen's sexual practices as
lacking moral guidance (and therefore 'uncivilizethey are unaware that the
enactment of Ayoreo sexuality involves a complexa$eegotiations of expected
ethical codes of behavior on the part of girls. gpbung women have the
independence to change partners, they can alsheursk of being labeled
dipote This is a derogatory term that makes referen@ntinsatiable sexual
appetite’ that a girl who changes partners toonoftdtivates. Such a label can be
a source of severe criticisms—not only towardsgiien question—but to her
family as well. As a result, young women carefulggotiate how they handle

their sexual liaisons, to avoid creating problerasdeen households.
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The fact that Ayoreo now incorporate some Christraoral registers to guide
their practices does not imply that feelings ofrekaand embarrassment related to
previous moral orders have disappeared. While yeuggnerations no longer
explicitly guide their marital decisions based ahdos established by the
Original Beings, shame that involves breaking stabeos, like the clan
exogamy taboo for example, continues to be pres@hshape people's practices.
On repeated occasions, | have heard people make gidout this in relaxed
ways. However, when serious fights break out, leisomes a source of insult and
critigue between families. A Christian churchgoeplained it like this to me: “If
a person is not able to observe that rule, thisnsidaey are most likely not going
to respect anything.”

Because women’s sexualiper seis not the target of moral scrutiny for
Ayoreo, it is common to see daughters of AyoreosEian preachers engaging in
monetary sexual liaisons in the streets of Filad€H phenomenon | analyze in
the following section). Families that have femalemibers engaging in sex
exchange for money in the city usually discursiv@wystruct their girls as "bad"
when they are around missionaries and outsideks,gdeople whom they know
perceive those practices as morally fraught. Despith discourses, their families
and villages do not socially ostracize these girtss is evidenced in that they are
welcome each time they visit the villages. Moreovieeir practices are not a
hindrance to them in finding an Ayoreo husband. Wihey find a marriageable
partner, they reintegrate into village life (thisthe cases of girls living in

Filadelfia).
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While the exchange of sex for money is not seemrasral issue, violence,
unwanted pregnancies, and drinking that most of m along with practices of
monetizing their sexual liaisons in Filadelfia, amsidered major social
problems for most Ayoreo. In recent years drinknag become a major problem
among Ayoreo youth in the city. As a result of tiiss common to see Ayoreo
girls fight against each other due to jealousy d®R@traguayan 'boyfriends'. These
fights can be very rough and oftentimes triggehntgoetween families that try to
defend their relatives. Abia,crajo, narrated one such experience:

| got in a fight with Naka over Juan, the truckvdr. She was sleeping

with him too. | wanted to give her what she desdnfor doing that. | called
some girlfriends and we attacked her and her goddipends one night. | was
already pregnant back then. | almost lost my dadpause | was kicked

very badly in the stomach. | also got hit witheaty stick in the head, and
was in the hospital for a few days afterwards.

Such incidents bring shame to young people asasgetheir families. These
events, mostly triggered by the abuse of alcolkalkl lto negative consequences
for the parties involved. Non-Ayoreo in Filadelfeke advantage of these violent
encounters to justify that all Ayoreo should ledlve city and move back to their
villages. Such instances of violence not only odmtiveen Ayoreo, but also in
interactions with non-Ayoreo men. Many young wonegperience violence on
the part of ‘clients’, a taboo topic among girld ant discussed among local
Mennonite and Paraguayans in Filadelfia eithedigtuss this in detail in the
following Chapter). There is a growing trend in alnimost Ayoreo girls have
their first sexual encounter in their early teeargewith white men. This increases
the chances of the girls being exposed to potevitédnt situations, especially if
they are in Filadelfia. Concerned about their daeigh safety with non-Ayoreo
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men, many would prefer that their daughters hangrotheir villages, where they
can be in a safe environment.

In contrast to such violence, young women's prastdf sexuality are not
considered a taboo topic. While contemporary Ayalemot refer—with few
exceptions—to the social codes established by tiggr@al Beings, many of these
are still observed and enacted as shown earlieneSmstomary Ayoreo values
mingle with Christian values, as these are analsgogome ways (for example,
the expectation of fidelity in marriage). In thisiyy Ayoreo do not experience
tensions in the enactment of some moral codes. Menythere are also pre
Christian values that collide with Christian valuAscase in point is the
permission given to young women to engage diffeneen sexually before
marriage. In cases like this, Ayoreo continue tearbe customary values that do
not condemn but rather further the sexual explonatif young women. The same
occurs with the treatment of sexuality as mearexohange and reciprocity (now
a monetized practice). While practices such asetlage morally acceptable,
transgressions in the realm of sexuality can leatiticism of the person and his
family, affecting the household as a whole. Thigves how the disjuncture in
social codes related to women's sexuality is nohdividual affair but a family
one.

Part Il
The Morality of Exchange: Money and the Penetratiorof Commaodities
By the 1960s, the capitalist development of that@¢ Chaco region had

taken off. As | have shown in the previous chaptex,Ayoreo were settled in
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mission stations by American evangelical missiasgand were quickly exposed
to the market economy, a process which was conaamiith the introduction of
Christianity (cf. Comaroff and Comaroff 2001).

For scholars like Von Bremen (2010), the incorfioraof Ayoreo into the
market economy should be analyzed in terms of thedief system. He linked
Ayoreo "curiosity" towards learning about moneyhe fact that they had no
myth associated with money in order to explairorigin. As a result, money was
seen as an “object with a being which would onlgdmee active in dealing with
whites.” According to him, this was so much sof the@ market economy
remained a male-only sphere for a long time asg 8een as a “rather hostile
environment to which women should not be expos2@1(:34).

| wish to challenge this essentialized constructbthe Ayoreo relation to
money and the market economy. Rather than seeasgah obscure object of
‘curiosity’, the Ayoreo relationship to money wasich more pragmatic and less
romantic than perceived by other scholars like Boemen. In fact, as | have
shown in Chapter Ill, missionaries exposed Ayorethe commoditization of
their labor power from day one of their contactofgo quickly learned the value
of money to access goods and incorporated it o bwn lives. Soon, it became
central to the reproduction of their livelihood$i€lr dependency on money was
such that a few years after missionized life sthriee lack of economic
opportunities at the mission station drove therstéot migrating seasonally to the
Mennonite Colonies in search of wage labor oppaties

Two decades later, by the 1980s, most Ayoreo Weeply embedded in the
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regional economy of the region as wage laboreis @anova 2011% The fact
that women were not included in the local/regia@nomy as laborers was not a
response to ‘the hostility’ of money because ofdatking an origin myth, but was
instead related to the patriarchal nature of mrs8fe, in addition to gender
discrimination that they faced in the Mennonite @wés. At the mission station,
women were relegated to the domestic sphere exelysiwhile in the Colonies,
constructions of them as 'dirty' and 'savages'-dften to the language
barrier— did not open a space for them to engageonk activities among
Mennonites. Evidence of this is that other indigesiaromen in the region were
given work opportunities as domestic servants ctiofy workers in the
Mennonite factories, unlike Ayoreo wom#&h.

Rather than focusing on the negative impact tbatrimoditization” has on
so-called ‘traditional’ societies, a growing schelap in anthropology has
explored the function of money and the impact & ba preexisting networks of
exchange (Akin and Robbins 1999, Appadurai 1996c¢iBland Parry 1989). |
build on this scholarship to contend that in theecaf the Ayoreo the advent of
money is not seen as a threat to practices of egehand redistribution, rather it
has been incorporated into these networks allowiag to keep functioning
rather than to disappe&t! do not mean that this process has occurred in a

completely smooth manner with no alterations to régosocial relations. On the

" In the last decades, the ongoing economic expansif mainly cattle ranching — has brought
rampant rates of deforestation, which is affectingonly weather patterns but also soils
conditions of an already fragile ecosystem. Théseimstances have made it impossible for
Ayoreo to engage in any type of subsistence aduiriin their villages.

% For the case of Angaite women see Scapinni (2012).

% See Villagra (2009) for a similar argument on Amaite indigenous people of the Paraguayan
Chaco.
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contrary, money often creates internal problemstansions, but rather than
money itself being the problem, it is its clasgribsition where access to it is
limited for some which oftentimes leads to problems

Over time, money deeply permeated Ayoreo soclatioms at all levels.
Despite this, practices of reciprocity and re-dsttion continue to be the two
paramount values for the reproduction of sociatrehs between families and
larger households. In this sense, jdgasuior extended household continues to
be the primary sphere of reciprocity and redistidouin any Ayoreo village. This
takes place mostly between either kin members ditiyeconsanguinity or clan
affiliation. Sharing items that range from foodworking tools occur on a daily
basis. Women make decisions on how to re-distribatior reciprocate goods,
with the endorsement of the husband.

At the present time, the two most common formexahange that continue to
be in place among Ayoreo ameejaianddoi oredie'® Mejaiis a delayed type of
gift exchange, voluntarily initiated by one panhich is expected to be
compensated by the receiving party, although noésearily immediately. Most
commonly, Ayoreo use this type of exchange to fage sustain larger kin
relations, especially with relatives and friendsng in far away villages or in
Bolivia, where a large group of them also resitfés.

Themejaitype of exchange plays an important role in saostgisocial

19 Another common but now discontinued type of exgfeais known agiacaranipise This is a
performance where one person praises another puliline does so by telling all the good skills
that this person has especially as a good huntewarrior. In expression of gratitude, the person
receives food or other goods. This practice watsquéarly common among older people, who
were no longer physically able to engage in praxgdor the household. In this way, they were
able to benefit from the exchange.

191 A group of 2000 Ayoreo lives in lowland Bolivia.
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relations. Every time someone plans to visit faroitythe other side of the border,
there is a lot of expectation regardimgjai The gifts vary from store-bought
goods to forest-gathered items. Bolivian Ayoremgmgceiving items like
leather-wrapped thermoses and yerba méga paraguayensis which are
uncommon and therefore expensive in BoliBeomeliaplants are also highly
valued to make handicrafts because they are irt shpply in Bolivian villages.
On the other hand, Paraguayan Ayoreo peoplentiietasor wool covers and
jnui, a wild pepper which is scarcer in the Paragu&faaco landscape. These
exchanges take place not only between close refatolan membership can be
enough of a reason to send someone a presentiféhemparties have never met.
Whoever sends a gift expects to receive somethimgturn in the futuré®

Doi oredieis another common form of exchange. The teraediederives
from the wordore, which translates as image/likenedse oredierefers to
‘similar value’. During the pre-mission periodyéferred to an intentional
exchange between two parties for the acquisitica gjfecific good needed.
Someone who wanted to acquire a specific good witidte this type of
exchange. So, if an Ayoreo needed a rope for ex@rhplwould go to the person
known for his expertise in making good ropes, axress what he could offer in
exchange for one. The exchange, unfikgai, was immediateOrerane('those
things which have value') included tapir sandats\dy receptacles, ropes, and
food bowls among other things. However, accessisb and the growing

dependency on industrial items led to a declindaéproduction and exchange of

192While these exchanges are also common within Rasalgetween people of different villages,
the ritual is more elaborated in exchanges thailirevBolivian Ayoreo.
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such items. With the monetization of the econonoyyadays Ayoreo use the
termdoi oredieto refer to a monetary transaction—which is touaegan item in
‘exchange’ for money.

Store-bought goods and money were incorporatedexisting networks of
exchange without posing a threat to the networkmselves. This is so because it
continues to serve the same basic purpose of repiragisocial relations (cf.
Robbins 1999). However, it is important to notet the lack of access to cash is a
constant source of anxiety among Ayoreo as mosthaethey do not have
"enough” to reciprocate; as one man in his fotgsdained:

We the Ayoreo know that if we give something totdte person, what they
will give us in return is just a ‘thank you.” We éw this. However, among
us, if I receive a present for example, | feel bad worried if | do not have
something to give back, or the money to buy somegtto give back. Still,
we Ayoreo always remember that we have to give soimgin return.

The seasonal nature of wage labor cannot assmibefga permanent income
throughout the year. Filadelfia is one of the negiensive cities in the country,
where access to food, housing, transportation émel dasic services are
significantly higher than elsewhere. Under suchuwinstances, it is particularly
hard for Ayoreo households to exchange and redigsj but also for the same
reasons, they depend on the support of each othiemeagh exchange and
reciprocity— to survive.

Sex as Exchange

As | have shown in Chapter Il, Ayoreo systemsxahange are intricately

connected to the realm of sexuality. During presiois times, women received

valuable hunting items from men in exchange fousékaisons. These hunting
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goods were the main means of exchange, which iedltisings likecucha arione
[meat], oriboradie[harvested items}®® Ayoreo also called harvested items
pajoningai;which literally translates as ‘the things that fedm trees.' In the
present, they use that term to refer to mafié@ver time, these exchanges
became monetized. Some scholarship on Ayoreo atgaesingle women who
exchanged sex for goods during pre-mission lifeevkgrown agsurajodie(see
Nostras 2008, Suasnabar 1995). However, | conteatdhis term developed
later, after the process of missionization wasaalyanitiated, and in a different
context.

As Ayoreo transitioned into mission life, sexuatleanges for goods
continued. However, over time, with the decreadeuinting and gathering
practices, sexual exchanges transitioned to invetisee-bought goods. With
money increasingly permeating the Ayoreo systemxchange and other social
realms, it is not surprising that in the last tweygars they have also monetized
sexual exchanges. This is now an ongoing praatica fvhole generation of
Ayoreo who are below the age of thirty.

Despite the monetization of the sexual excharigeséxual encounter
continues to be treated in terms of an act of exglaeciprocity. Young people
do not frame their discourses about the practi¢erims of a market transaction.
Rather, they construct them as involving displaygemerosity and gift giving
(which can include money and/or presents). Moreoyaing Ayoreo discuss this

practice as an ingrained ritual integral to cowytifirting and sexual intercourse.

193 Couples would also exchange seeds-necklaces.
1% This term for money was initially coined in Bolivand was incorporated in the vocabulary of
Paraguayan Ayoreo only later
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Comai a young man in his twenties, explained this toimmen interview:

Comai Nowadays, if a man wants to be with a girl, h# give her some
money.

Paola Why money and not other type of presents?

Comai This is so because nowadays girls know about sntow and they
are aware of the needs they have. Before thegpatidee it. If | give money to
a girl, it is because | want to be nice to her.

Paola And do you think girls like this?

Comai They will tell their girlfriend that a guy is redf he gives money [in
exchange for having sex]. If he does not give laing, they talk about him,
and everybody will know he is not a good persbthdy think you are a
good person, girls will come up to you.

Paola What happens if you do not have money to givey@wa

Comai If a girl really wants me, she will not mind, buhave to get her
something [i.e. present] when | see her again.

Paola Do you think that this is something the Ayore@gdrom white
people [paying women to have sex with them]?

Comai No, this is the way of doing things that we, freo, have.

The conversation illustrates how the sexual exgbdar money is framed
primarily in terms of values of generosity and peocity. As such, this exchange
completely converges with Ayoreo cultural princgkbout exchange in general.
Just as a chief's reputation is at stake if h@igenerous, in this case, a single
man's prestige also depends on his generositgse ttexual encounters. Couples
do not openly discuss the amount one will givehdther, but there is an
implicit expectation to give and receive. While #exual exchange involves a
monetary transaction, people do not frame it imgof a market transaction.
While money, as shown, is an intricate aspect @fséxual exchange, the Ayoreo
define it as exchange of generosity, not as sex.wor

In this context, young men need access to casmething that is limited for
most Ayoreo youth due to the few job opportuniagailable to them. In the

villages, if any work position opens, married mewvé priority. The only viable
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alternative is for single men to find occasionahp@rary labor opportunities in
Filadelfia®® An Ayoreo friend, in recalling his limitation irceessing money to
give to his now current wife, said:

She wa®Omeja Chiqueingahe daughter dsaac-de She must have been
fourteen or fifteen years old at the time. We hadn seeing each other for a
month or so, before we got married. At the tindiédl not have a job and
therefore no money, but my father would alwaysgive some pocket money
on the weekends. | used that money to give ietoelvery time we had sex.
While we courted she would ask for money, butrafte got married, that
stopped. This is because she knew that | wouldysvouy stuff for her
every time she asked.

This statement reveals how money and intimacy doapesent contradictory
principles as some scholars suggest (see Zelif¥y 20 a similar approach).
While in Western or Christian contexts monetarypsections and intimacy are
seen as morally unbridgeable, for Ayoreo, thisoisstitutive of the process of
courting and marriage.

The economic dependency of women on men to acesssis notably high
among Ayoreo young women with no work opportunitgailable to them.
Partly, this is a consequence of historical stmadtdiscrimination towards
Ayoreo women in the Mennonite Colonies. As showhim previous Chapter, the
labor market has been traditionally a male-onlyesptior Ayoreo since the
beginning of Ayoreo participation. In the presekgpreo women continue to
have no job opportunities available to them. RargHer example, prefer to hire
other indigenous women rather than Ayoreo to ddthesehold chores. When

discussing this with a young female frieflabje, she mentioned that while several

195 n the city, they are hired for a few hours a tagownload bricks or rocks from trucks in
construction companies. This is an activity thdygoung men are willing to do, as older men
need more hours of work/day to be able to sustain families.
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Ayoreo girls would enjoy having the opportunityviork as “house-maids,” they
do not have that chance available to them. Shepirats the discrimination
towards them in terms of their sexuality, “The desb is that Mennonite women
are jealous of us. They think that we will steaithhusbands."

Without work opportunities, most young women depen their parents for
access to pocket money to buy clothing, shoesp#rar consumer goods. This
can also be a burden for families, especially amgmeople are increasingly
exposed to conspicuous consumption. A father @f fiiut it this way:

Nowadays when kids go to Filadelfia they see abs#hthings and they want
it too. | make very little money from my work dgicharcoat® While

| can buy enough food for the whole family, itard for me to buy the
things my children request, like new clothes amakes.

While the monetization of sexuality is not treatesdan economic transaction, the
money that one can get from the sexual exchanggeis as an important means to
engage in conspicuous consumption, a growing taemoing Ayoreo youth in the
Mennonite Colonies. Whilgapudie('young women') generally receive some
money from their sexual encounters with Ayoreo ntkea,amount is not enough
to engage in conspicuous consumption in the Mennad@nlonies. However, the
money is enough to cover monetized leisure aadwitvithin the villages, such as
playing cards or volleyball, or buying candies atider sweets.

In the last decadgapudiehave been increasingly involved in sexual
exchanges with non-Ayoreo men. These men are sitegeto girls because they

are considered to be “different.” The fact thatyth®ost likely have more money

19 Charcoal production is one of the main labor &y available to Ayoreo in their villages.
This is a controversial activity because it is ngva negative impact on Ayoreo forests. The
product is marketed by the Mennonite Cooperativ@@nmany.
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than Ayoreo men to reciprocate the exchange isvappappealing for most
young women. When discussing this with a groupiité,gnost of them agreed
that while money is important, it is not the ondfor that triggers their interest in
non-Ayoreo men. “Getting to know them” was an intpat reason for meeting
them. While parents do not usually oppose theigdtars’ sexual encounters
with non-Ayoreo men, they do feel more comfortablgrls meet them in their
villages, where it is thought that they will be afitharm’s way. Other chances to
meet white men can occur when girls accompany pants to work sites (in
ranches) or when they go to the city with membétbs® family who look for
work. According to interviews with Ayoreo youth, stairls living in the villages
have at least once had a sexual encounter witm-a\goreo man in Filadelfia.

In the following section, | focus on a group ouy@ women who in a semi-
permanent way have sexual encounters and emotielatibnships with non-
Ayoreo men in Filadelfia. Ayoreo refer to these ggwomen asurajodie Their
practices differ from that of girls in the villagaad resemble that of sex workers,
despite not conforming to the conventional connotadf sex workers.
Exchanging Sex for Money in the Mennonite Colonies

Sexual liaisons with white men are not a new aopi@ary phenomenon for
Ayoreo. Soon after settling in mission stationsimiyithe 1960s, young women
started to have sexual encounters with non-Ayoren.rAlthough these sexual
liaisons were sporadic, these involved mostly mén same to the mission
station and nearby ranch workers. Later, women @voften travel back and forth

to Filadelfia where they would also have sexuabenters with Mennonite men,
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as older women still remember. A grandmother inl&ier 60s told me, “I had sex
with the Mennonites. We were good-looking and aarepts did not mind that we
approached them.” These liaisons were only fleedimg) instead of money,
‘presents’ were exchanged for sex.

By the 70s the first 'mixed' babies were born.SEhwere rare occurrences, not
approved by Ayoreo, as women were expected to paneanent partners in
order to bear children and group exogamy wassitibngly observed. That these
non-Ayoreo men would not make themselves respan$aoltheir children
quickly earned them a negative reputation amongéyoWhile sexual liaisons
with white men were not as common back then, ag &snwomen did not get
pregnant, these practices did not marginalize tvéinin their own groupMost
of the women who engaged in sexual exchanges withAyoreo men during
their youth in the 60s and 70s moved on to marrgrAg men, revealing that their
encounters with them were only temporary and thegsewot socially ostracized
for it. Their sexual liaisons with these men in Mennonite Colonies earned
them the label ofurajo (plural curajodie.

For a long time, | was intrigued about the etyngglof this term. As
mentioned earlier, scholars from Bolivia have atgtiet Ayoreo used the term
during pre-Christian life to refer to young singlemen who exchanged sex for
hunting goods. | asked several Ayoreo about thisnb one was able to tell me
the etymology of the term. Most would just refesstech girls astoqué or
mischievous. One day, | decided to ask aboutmiydriendSidabi an older man

in his late fifties. He was quick to answeBdliviano gosode, je ore pesu. Yudote
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iji VHF, nijoai iji Bolivia uate chatata yu'('Bolivian Ayoreo made up that word.
A relative of mine from Bolivia told me that via \FHadio'). The topic had come
up between him and his relative in Bolivia, withavh one afternoon he was
sharing the sad news of the death of two young woimoen his village over VHF
radio. This is the story he shared:

The two girls, who were seventeen and nimeyears old respectively,
werecurajodiewho usually hung out in Filadelfia. There, at g, ltiaey met
two Paraguayan ranch workers in their late twen#dter a few days in town,
the men were leaving to go back to their workssae the border with
Bolivia. The girls, excited about their new 'fré=y’ decided to accompany
them. From the ranch, one of the girls calledrhether to tell her she was
there and doing well. After a week of being attitwech, the four of them went
to a nearby town on the property's tractor. Thegidkd to return to the ranch
late that same night, despite all of them beingir On their way back, due
to a bad maneuver of the driver, the tractor @dsstantly killing both
girls. The only forensic doctor for the region diot make it to the site to
report the reason of death. He alleged 'budgdtarations’, which did not
allow him to leave his office, located 250 milegag from the site of the
crash. As a result, the death certificate andesponding notifications were
never prepared and no one informed the familigbaf daughters’ death
until weeks after it occurred.

The sloth of local authorities towards the deatbath girls was such that the
police went ahead and decided to bury both corpsgsiblic land on the
outskirts of town without trying to locate theiispective families. Kin members
only learned about the incident after an Ayoreokiay on a nearby ranch found
out about it. As my frien&idabitold this story to his relative, she reciprocated
with a similar story, which according to her, hapge in Bolivia during the

1960s:

Two young Ayoreo girls who lived in an Ayoreilage by Puerto
Suarez—a small town near the border of Bolivia Brakil—suddenly went
missing. The people from the village immediatelgected two non-
indigenous Bolivian teachers, who ran the schoti@village. These two
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gapudiewere beinfpoque”,and like any teenage Ayoreo, they constantly
flirted and courted with these two teachers. &st thing that some people
remembered was that apparently one day the teatdud the girls for a ride.
Since that time, the girls never returned tovilage. The Ayoreo assumed
that the two teachers drugged and abducted tlee Bor a long time, the
village people would hear news that the missimig giere seen somewhere in
the area of a hill slope known to local BoliviemsCuacoco, located near the
Bolivian townRincon del TigreThe hill where the girls were last seen gave
them the namectrajo."”

Since that incident, the terourajo has been widely used to refer to women
who have sexual liaisons with non-Ayoreo mi&fiThe term does not have any
negative moral connotation, although at times Agarse it in a derogatory way
to refer to the violence and vices (i.e. alcohal sobacco use) associated with
these girls. Today, the numberafrajodiein the Mennonite Colonies is higff
It is so high, that this has become one of the n@jacerns of local public and
private institutions who perceive the practiceshelse young women as
‘prostitution.'Curajodie’sages range between fourteen and thirty five yelaks
While in previous decades, any girl who had a skbaiaon with a non-Ayoreo
man was called eurajo, today the term refers exclusively to young womdro
sexually engage white mém Filadelfia. What makes someonewrajo is not the
monetized sexual exchanpger se as this is also a common practice for most
Ayoreo girls in the villages as well. What charaiztes them is that they spend
most of their time in Filadelfia and exclusivelyefgr white men over Ayoreo

men (although they also have sexual liaisons witbrdo men as will be

197 |ater corroborated this story during my stay amthe Ayoreo in Bolivia in November 2010.
In addition, | was told of another possible mearinged to the term. According to some people,
it refers to the name of a small bird, the blaakared night heron, which in lowland-Bolivia is
known as cuajo. Ayoreo girls who have sexual liasswith white men are associated with this
little bird, because like them, girls go out athtig

198 Between 2009 and 2011 there were approximatety-fore curajodieon and off in Filadelfia.
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explained be detailed in the following Chapter).
The Curajo Phenomenon

A priori, non-Ayoreo people perceiveirajodieas sex workers. What makes
their practices resemble that of sex workers isttigy engage in streetwalking to
solicit sexual liaisons with ‘clients’ and mosttbkir sexual exchanges involve
monetary transactions (cf. Nencel 2001) . Theicticas, while similar in form,
are different in content and motivation than thfanost sex workers in the
anthropological literature. While practices of Agorcurajodieare very complex,
in the reminder of this Chapter, | focus excluspeh the economic aspect of the
activity.

Curajodiedo not see the sexual encounter as a ‘job.” Whag enjoy making
money to engage in conspicuous consumption, theyotthink of it in terms of a
work activity as is the case among most professieemaworkers. This means,
they do not think of having to go out every nightiaee a certain amount of men
to make a certain amount of money. Unlike mostvgeskers who engage in the
activity to sustain their families, these girls riipslepend on their families to
sustain their livelihoods.

Some patterns @urajodieare consistent with Ayoreo ways of flirting and
courting which involves having different sexuald@ans until finding a stable
partner. As shown in previous sections, the exchagex for money is not a
practice exclusive afurajodie rather, most young women in all villages
exchange sex for money. Both of these groups, tiespime differences in their

practices, see their sexual practices in termsdfiange and reciprocity. For
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curajodig this is evidenced on several fronts: most stairby not asking for
money to white man in exchange for sex, rather twayt' to be given something.
'Price negotiation' is a rare practice and onlgmesd for a few girls who have
spent many years soliciting in the streets (moréhem in the following Chapter).
In addition, if a young woman develops emotiontd@iments with a ‘friend,’
she might decide not to ‘charge’ him. But she stipects him to give him
presents or money. There are also instances irhvehgsrl buys "presents” for the
‘boyfriend’ she is seeing.

As acurajo friend put it, “When a man gives me money to hsee with him,
| do not think it is work because | am not doingthimg. He is the one who is
helping me by giving me the money." Because Ayavemen’s sexuality is
embedded in networks of exchange, they do notheedxchange as a pure
economic transaction. In this vein, | argue thauséliaisons with white men are
conceived above all in terms of a relational sggtevhich helps them navigate
highly hierarchal and discriminative spaces andaoelations. Access to money
is one of their means to do this.

Most girls | interviewed discursively constructéeir narratives of being in
the streets and asking for money in terms of a tealpupture between past and
present. Je yiaja cuchaique naniqueg'1 did not know anything in the
beginning’), andNajengome{‘l was embarrassed’), were the two most common
phrases | encountered in young women’s narrathvaisdescribed the beginning
of their sexual liaisons with white men in FiladelfSuch statements closely

resonate with Ayoreo narratives of becoming Chaisti Ayoreo Christians used
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these same terms as they recalled their pre-canuweime. With such
expressions;urajodietried to convey their lack of experience in untemging
the amount of money they could obtain from whitenménen they started their
sexual liaisons with them. Most said they couldéhgatten more money out of
white people from the beginning if they were awairéhe 'rules of the game.' To
a certain degree, young Ayoreo women are constigithieir identity in the city
in parallel terms to how Ayoreo construct their Btian sense of self. In both
cases, they link things associated with the past,thieir culture) to ignorance,
and lack of expertise.

Counter to how they discursively construct thaistpcurajodietalk about
themselves in the present time as being savvyawkig how to get money from
white men. In this vein, ‘clients’ are mapped actog to how much money they
are thought to have. Stories about how they got aflmoney from doing ‘a few’
tricks abound. The weight given to money in thésicdurses, reveal the tension
of having to understand and access money in axioooteommoditized relations,
not only among Ayoreo themselves but also withidets, in a context where
colliding ideologies are at play.

There is a symbolic power associated with knowiraney. It givesurajodie
a sense of pride to discuss with friends abouatheunts of money that they can
get from their male ‘friends,’ or 'boyfriends.' ilhnumbers are oftentimes
inflated, their earnings are significantly smatlean what most claim. One thing
that happens frequently, is that ‘clients’ will pags than agreed or sometimes

not pay at all. As girls hardly talk about thessuiss and never report such
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incidents to local police, such instances go urestetl. That girls do not solicit
on a regular basis and move in and out of thetstrakso translates into a
fluctuation of the amount of money they can getsjike these factors, if
considering daily standards of income for indigenday laborers in Filadelfia,
curajodiecan make as much as three times as any Ayorecelalvould in a full
day of work. This trend is significant as it iswlg shifting women'’s roles within
their group, a topic | discuss in Chapter VI.

But money has also an important material comporMast young women are
not using that money to cover basic access to thaierial needs and that of their
families. Girls sometimes give part of the monesned to parents. This responds
exclusively to the fact thaurajodig like all Ayoreo, observe social rules of
reciprocity and sharing and they give this monegi#is. Outsiders mistakenly
see this as pimping on the part of the parenthd®athe bulk of the money
earned goes into conspicuous consumption (deta@hapter V).

Curajodie do not treat the solicitation of sex as a steadivity. It is
common for acurajowho lives with her parents in Filadelfia, to acqgany them
to their work site or back to their villages, leayithe streets temporarily. Their
mobility is not only dependant on their parent’srkydut also on the prospects of
finding a permanent Ayoreo partner/husband, whiaghibtake them away from
Filadelfia for months or years, or permanently iany cases.

The disparate practices @irajodiemake it misleading to fit them into the
category of sex work. According to the literaturesex work, the two main

reasons that drive sex workers to engage in thetgdre that it is seen as an
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alternative to low-paid jobs, and as an opportutatgccess money to sustain
their families (Chapkis 2010, Agustin 2005, Rub@94). These two reasons do
not motivate the practices of Ayoreo women. A grayvscholarship on sex
tourism resists using the term sex work to desasibmen’s complex negotiation
of intimate sexual and emotional liaisons (e.g.ilRa@007, Brennan 2004).
While these studies do not deploy the term sex workfer to intimate relations
in exchange for money, the Ayoreo case also differs them in that the
ultimate goal of women in the tourism service indys to develop long term
liaisons, and if possible marriage and out-migratibhis is something that most
Ayoreo women do not even contemplate (althoughttkisd has started to change
over the last three years, details in Chapter Mbst curajodieprefer to marry
within their group. Very few entertain the ideano&rrying white men, as most
are aware of ongoing discrimination towards themmictv makes it almost
impossible for them to envision marring non-Ayoraen.

Young women understand the monetization of setyuadit in terms of sex
work, but rather as a set of practices co-consttuet tandem with Ayoreo
ontologically based ethics of sexuality.

In the following Chapter, | show how practicescafajodieare one of the
limited paths that young Ayoreo women have to estatnon-Ayoreo men in a
highly discriminative context towards indigenousmen. The growing trend of
young Ayoreo women engaging non-Ayoreo men thraegual liaisons in
Filadelfia is a consequence of their growing contath non-Ayoreo men in the

urban spaces of the Colonies. The number of fasnilieo temporarily move to
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Filadelfia in search of work opportunities has bstadily rising in the last
decade. Most of these girls belong to families tieat a history of having lived
for several years on and off in the urban spacésladielfia while having family
members working there. Living in the city opens enopportunities for young
women to meet Paraguayans or Mennonites than inwiages. Another
important factor that drives them to engage whiegnns money. While these girls
treat the sexual encounter as exchange, mone\c#reget from non Ayoreo men
allows them to engage in conspicuous consumptidmparty habits, something
their parents or Ayoreo boyfriends in their villaggannot afford to support them
with.

In the past years, the numbercofajodiehas risen steadily in Filadelfia.
Despite this trend, some girls prefer todoeajodiein their villages. Some do this
aware that in Filadelfia they expose themselvasdience while in their villages
they feel in a more protected environment. Howetres, also means less access
to money and to the party habits that the cityrsftaem.

Conclusion

The monetization of Ayoreo young women'’s sexudlityk place in the
context of Christianization and the commoditizatadAyoreo social relations. In
this way, | outlined the contemporary ethics of Agmsexuality at the juncture of
these two major processes, which have profoundipesth the lives of the Ayoreo
people during the last six decades.

Women guide their practices in the realm of sakuatcording to pre-

mission ethics of practice as well as accordinGhastian values. As part of this
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process, sexuality is still embedded in systemexohange and reciprocity, which
became monetized in only the last two decades witthos being a threat to their
Christian values. In this way, Ayoreo women enhetrtsexuality in tension with
Christian values but not in radical opposition tariStianity.

Curajodieare Ayoreo young women who have ongoing sexuialoirs with
white men mostly in the Mennonite Colonies. Thigpdmenon is not new but in
the contemporary context is changing traditionélguas of access to money.
Until not long ago, access to money focused exaflgiaround men. While the
practices of young women resemble those of sexeavsrkt would be misleading
to frame them as such. Rather, a complex set aftraigns is involved which is

shaping in unexpected ways their gendered practicdselations to outsiders.
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CHAPTER V

Bodies that Matter: The Production of Gendered Sulgctivities in Urban Spaces

Introduction

Everyday, just before dusk, girls walk past enmptg on the outskirts of town
to a nearby cow-pond where they bathe. They gethecause the one-hectare lot
where Ayoreo families live in Filadelfia does natvie access to water or other
basic services. The Ayoreo call their settlemeadlie or‘cow intestines for its
tangle of plastic tents - a synecdochic mapping pért of the adjoining
Mennonite-owned slaughterhouse onto the Ayoretese¢int. The Fernheim
cooperative runs the largest milk and beef prodaabiperation in the country,
making it one of the wealthiest corporations in @eaco.

Once back in their tents, the girls make phonks @ald discuss plans for the
night as they apply make-up and dress in miniskints brand new tight jeans,
carefully selected to match their high heels. Asytget ready to leave, the
whistle-blow of the cooperative announces the charigvork shifts and the end
of the working day. Expensive trucks and motorbilkegin to fill Hindenburg
Street the main artery of town.

As this goes on, the girls make their way to Canagostel and bar owned
by an excommunicated Mennonite preacher who naheegdlace after the
biblical land of Canaan. A teenager riding pash@nbike screams, Putaaa$
¢Cuanto cobran? ¢ Diez il (‘Whores! How much do you charge? A dollar?’).

Canaan is frequented by men who come to the Cleacanah workers because it
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is the only local alternative to the high-end caapige-owned Hotel Florida. The
hostel is unique, too, in that it has the onlyibaown that welcomes indigenous
peoples. Ayoreo girls go there to drink, have famgj sometimes meet their sexual
liaisons. Some Ayoreo girls prefer to hang out @bidnerStreet, which suits
Mennonite men better because of its dim and disclesacter.

Late at night when the bar closes down, the giggt again at the roundabout
that welcomes outsiders to the city—cal@ebque dater ‘large woman’ in
reference to its shape. There, they continue drmkplaying around and chatting
with their new, mostly Paraguayan, friends. Thendabout has a monument,
constructed in honor of the ?&nniversary of the establishment of the Mennonite
Colony. A small plaque next to it reads, “Coexisteand Developmerit.

For locals in the mostly Christian community olaiielfia, the public
presence of young Ayoreo women is considered amsaal problem. The
girls’ confident and visible self-presentation ahdir engagements with non-
indigenous men disturb local stereotypes of indigisnwomen. In this chapter, |
explore the practices of young Ayoreo women knosouaajodie®® and the
social space in which they construct their gendstdgectivities and sexuality in
Filadelfia. | draw on Kristeva’s notion of the atij¢o reflect on local
representations of women'’s bodies in urban sparesshow how the practices of
these young women resist definitions of sex work asrk activity, as has been
proposed in other contexts (Agustin 2005, Kats2(i@8). Furthermore, | reveal
the complexities of the sexual liaisons they cnath men, which go beyond a

pure monetary transaction for sex. In the prodbes; sense of self in urban

199 Singularcurajo.
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contexts is constructed.
The Politics of Exclusion: Abject Bodies

In Filadelfig Ayoreo are constantly perceived as challenging and
transgressing the boundaries of the 'civilizedreli®ennonites and Paraguayans
alike regard Ayoreo women's bodies as somethirg texcluded. This exclusion
allows Mennonites to preserve a coherent imagirtimntity that differentiates
them in relation to indigenous peoples. This coustie exclusion is also used to
sustain and naturalize a ‘normative’ Christian 8&hnonite identity. In this
context, Ayoreo sexuality is perceived as out atplin the city.

Such gender and race anxieties became obvious gpon after | started
fieldwork. On one occasion, a municipal officerited me to join Filadelfia’s
committee on morality. They wanted me to help stiheeso-called ‘Ayoreo
problem." She explained to me as follows, “We nibede girls out of the streets.
They give a negative image to our city. Other iedigus women at least stay in
their villages or hide at night, but not Ayoreolgit In the same vein, a medical
doctor once told me, “People might criticize met biwld the Mennonite Colony
several times, we should do a whore-house, get #ieimside, and get them
controlled every week. Right now, we do not eveavknvho they are.”

Such discourses are common, and they resonatd #fitBentury Victorian
constructions of the ‘prostitute body’ as a catggbat needs to be medically and
spatially surveilled and contained (c.f. Levine 20@Walkovitz 1980). As seen in

previous chapters, the repulsion and disgust fedtby Ayoreo women'’s bodies
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in Filadelfia is not a new phenomenon exclusivelated to their sexual
practices, but rather one with historical roots.

In this way, Ayoreo bodies in the Mennonite Co&miesonate with
Kristeva's concept of the abject. In her wordsijs‘tthat which does not respect
borders, positions, rules. The in-between, the gadais, the composite.”
(Kristeva 1983:4). For her, abject embodiment $sade in which bodily
boundaries erode and the self has little contrel dhre leaking of what Kristeva
calls repulsive bodily liquids: blood, urine, fecgemit, and pus. Grosz (1989)
suggests that abjection is necessary because spaetaof our bodily
experience must be excluded in order to allow foolaerent construction of the
ego and body image. Abjection of the self is themefa process constitutive of the
subjective being. Kristeva suggests that thingsdhase abjection are those that
disturb an identity or a system. According to liee, abject is constantly
excluded, although it is never really eliminatetgéther; it resurfaces
continually, unsettling the boundaries of inclusibiere | extrapolate this idea to
contend that Ayoreo bodies are constructed asctlbgalies' in the urban spaces
of the Mennonite Colonies.

Today the exclusion of Ayoreo from Filadelfia eproduced in myriad ways.
Not long ago, Mennonite authorities closed all pufducets in an effort to force
Ayoreo out of town (lacking access to water in theban camps, public faucets
were one of their few alternatives to access cleaiier). The exclusion is also
evident in the differentiated treatment that Ayoyeong women receive in the

city; unlike other indigenous womeeyrajodiedo not benefit from free access to
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health care. As a medical doctor put it to me, YTaee prostitutes who make a lot
of money and therefore have to pay." Locals alsotbam from renting rooms in
motels in the city because they are not considereitized' enough by locals.
Moreover, Ayoreo are the only indigenous groupaimwed to have a
neighborhood in Filadelfia by the Mennonite adntiaigon of the Colony.
Because of this discriminative stance, they havadge from one temporary
camp to the next as the Colony’s bulldozers litgnaipe out one settlement after
another.

The camps where they live literally epitomize abgpaces and are treated as
such. Sporadically, after Sunday church servicemnmédnite women pass by to
leave leftover food or goods at the entrancesda#mps. | withessed this one
day as | was interviewing people@asa Pasajeraone of the many camps they
had in the city. A car approached the site andMeanonite women in their
fifties got out of it with a few bags of used clegh They murmured something to
an Ayoreo by-passer and soon some men were scrgafvimcaii! Mennonita ore
chukue ura eéé(Yocai! someone is looking for you!'). A man in his fostigot
out of his plastic tent, where he lived with himily, to receive the bags which
had to be shared with "everybody" as | overheaelairihe women saying in
broken Spanish. As the women tried to get intocdreto leave, several Ayoreo
reached out to them, talking loudly in an incomgretible mix of Spanish and
Ayoreo. Not being able to understand what was gomgand with a growing
number of Ayoreo surrounding them, the women rehictgpanic and fear and

rushed to get into the car. In the confusion, tteynot notice that their car had a
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flat tire, and that the Ayoreo were trying to wanem not to leave under such
conditions. The preconceptions of these two woniemgathe people and place
nourished by locals who construct Ayoreo urban aagodangerous and violent
places—triggered their automatic reaction. Sevdeinonite and Paraguayan
institutions, such as the Municipality and the Adisiration of the Colony, avoid
entering these camps altogether, and only specagat® what goes on inside,
which further feeds these preconceptions.

According to Kristeva, one can also feel drawthms abject with the same
intensity that one is repelled by it—something whictoduces a sense of joy.
Nineteenth century European cities were sites Wer@elation between exclusion
and the production of desire emerged with force.dxample, the clear
separation of slums from suburbs fostered at theedane an obsession to
transgress the slums and dwell in what was coreididre space of "the Other”
(see Stallybrass and White 1986). In a neo-colauatext, Filadelfia the site
where Ayoreo bodies, despite being perceived dtutpag,’ also trigger a
powerful local imaginary that desires them in ingarent ways: as sexual as well
as moral objects.

Ayoreo women's bodies are eroticized objectsdoall men. These men range
from ranchers to truck drivers, and even churclaghers. Despite discriminating
against women, portraying them as 'dirty Indiath&y obsessively seek them out
at night and endlessly speculate on their ‘femiaitigbutes’ in beer rounds. At
the same time a religious discourse on compasssorncaculates—mainly from

Paraguayan and Mennonite women—which draws therartisnAyoreo people
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as objects of Christian charity. Ayoreo women beedhe target of a pull
between repulsion and desire exercised by locais. domplex and contradictory
relationship, which constructs Ayoreo as the 'Otiwéirle seeking its inclusion,
also reinforces their exclusion from the sociad hiff the Colonies. This same
exclusion is a critical component for Mennonited &araguayans to construct a
shared imagery of their dominant culture vis-atkiss Ayoreo and other
indigenous people living in Filadelfia. In this ¢dert, Ayoreo women's
subjectivities are constructed amidst the fluidityeelings such as fear, disgust,
and desire that shape the power dynamics of tekitions with non Ayoreo in
the Mennonite Colonies.

Against the Odds: Crafting New Social Spaces in th€ity

From the beginning of my stay in Filadelfia fosskertation fieldwork,
curajodieinsisted on taking me to Villa Choferes for dapegties. In the last
decade, this town, located nine miles from Filadelias turned into the main
bedroom community for Paraguayans working in theuvbmite Colonies. Also, it
has become controversially known for its weekenttcda. These social events,
which mostly attract Paraguayan workers, are 'fashfou involving a lot of
drinking, loud music, and sex.

The nightlife of the town has symbolically becoareescape from the curfew
and prohibitions that Filadelfia imposes on its glagon. Although in recent
years Filadelfia has opened up to incorporate 'tiRexgan neighborhoods," the
high prices and limitations established by the Memite administration to access

properties by non-Mennonites makes Villa Chofeheslargest hub of
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Paraguayans in the region. In the Mennonite viella \Choferes is the place
where the transgressions to the norms of the Cedasake place. It is no
coincidence also that a dance club exclusivelyMennonite youth opened in the
outskirts of Villa Choferes. In addition, membefgle Colony, the so-called
‘outcasts,’ mingle with Paraguayans and 'Indiangllla Choferes.

Most Ayoreo living in the villages oppose the pdrabits ofcurajodiein
Filadelfia and its surroundings. In one of theagks, a long-time female friend
now in her fifties advised me several times to &eful about ‘partying’ with
curajodie She argued it was dangerous, as those girls dftek and fight. Also,
| was not a single woman to behave as such. SHensais could reach my
partner that | had been out "laughing" watlrajodie “That could get you into
big trouble with him,” she told me. She recommentled, if | went, | did not
wear makeup, so as not to signal "sexual avaitglili

The girls were excited the night | decided to jnam for the first time to go
to Villa Choferes, especially because | offeredrige them there. One of them
even suggested that | could make money takurgjodieto parties and charging
them for the rides (something | did not end up dphowever)Jidabiawas one
of the seven girls who rode with me. She seemedsbyher soft voice concealed
a strong character, which | would only discoveelaOnce at the party, she did
not leave my side the whole night. Without sayingshe decided to look after
me. | did not realize this until late into the nigivhen she still did not leave my
side even as her friends were dancing and meetamy 8he rejected anybody

who approached her to invite her for a dance. ybady tried to talk to me, she
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would cut in front and abruptly declare in Spani€bgjenle en paz, no habla
espafdl ('Leave her alone, she does not speak SpaniBhdt night, | realized |
had met her father earlier at a church serviceoRerd for knowing how to
“speak to God,” he was invited to pray during archuservice for two sick
people in the village where | was staying, one bbm was aurajowho was
very sick at the time.

As the night progressed, a fight broke out becauageof the girls | took with
me got mad at a Paraguayan woman who showed bp fmatty with her ex-
boyfriend. Revealing how Ayoreo women are a condtaget of discrimination,
the fight ended with the police expelling—in a htiating way—all and only
Ayoreo girls out of the place, regardless of wha wevolved in the fight or not.
The police pushed the girls to the gate like ansnaald two of them received
several kicks.

The next time | ran intdidabiawas when she asked me to donate blood for
her convalescent brothédgui. At the time, he was a young man in his late 20s
whom | had spotted several times at the bar Camaliadelfia. A few days
earlier, a Paraguayan had shot him at the entm@frtosvn, believing he was going
to steal his backpack. Due to the urgency of tise eathe bullet had ruptured one
of his lungs—they tookJgai to the local private Mennonite Hospital. Thereyth
rejected him for not having health insurance, sogblice took him to the
governmental hospital in Villa Choferes. Howevais tplace did not have the
necessary infrastructure to attend to the gravithe case and urged the

Mennonite Hospital to take him; otherwise he wgseexed to die. By a miracle,

190



he survived the back and forth trip in the baclk @olice truck, and they admitted
him to the hospital. There, he stayed for sevessdhks until his condition slowly
improved.Jidabiaand her family mobilized support for her convategdrother.

It was during those weeks that | learned more abeutind got to know her
better.

The above experiences among Ayoreo youth in Hiladeveal the
discriminatory spaces within which they live anahstouct their sense of
personhood in urban spaces. Space is craftedigrarthal fashion resembling
colonial contexts where the native/settler divislebvious. Within this schema,
multiple levels of discrimination crisscross evha tnost fleeting interactions.
Fanon has rightly argued, "Confronted with a wadkkd by the settler, the native
is always presumed guilty" (Fanon 1961:47). In sacontext, and aware of this,
most Ayoreo in the villages oppose having theirtiidnhabit the city. They
perceive urban spaces as dangerous and unsafeiailyger young girls. As an
Ayoreo friend explained to me, "White people, tladythink we look the same. If
they think an Ayoreo did something bad, they migyto take revenge by killing
any of our people. That is frightening to us."

Challenging these patterns of discrimination tasakyoreo, through their
practicescurajodieconstruct their own social geography in the aityinique and
creative ways. Unlike other indigenous peoplehadity, they have become
comfortable moving between the main urban spac#seddistrict: Filadelfia,

Villa Choferes and Loma Plat& Their sexuality has become the only ‘accepted’

point of entrance to relate to the local populatiwet discriminates towards them.

10 Al located within less than 15 miles from eachent
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In the following sections, | focus on tkarajo phenomenon: young Ayoreo
women who have monetized sexual liaisons in theettrof Filadelfia. | explore
their practices and show how these practices stharesexual subjectivities,
affecting these women's sense of personhood imigpaces.
To be aCurajo
One day as | was chatting wilildabiaat a truck pit stop at the entrance of
town, she told me how she started "walking theetste
| was 13 years old the first time | had sex witltate man. It happened in
Filadelfia. | was with my parents. My father haBlannonite employer in
town and he was looking for work at the time. Omghty | went out with
some girlfriends who had been walking the streeafwhile already. | was
excited to get to know white men. | was also way aéraid the first night,
because | had heard things, you know [...] Latet, fibeling went away after
a few weeks.
| returned to my village with my family, but stad escaping and going
back to Filadelfia to keep playing with men. My et used to get angry
with me and she would look for me each time | ibé village. She and my
father were afraid something bad would happen tamk@adelfia, as we had
heard bad things happened to other girls. As Iinecalder, they stopped
looking for me. Back then, | did not know much abmoney so at the
beginning, men would not pay me to be with thend, lagid not ask for
money either. | just went out, met them and hadvaéxthem, and if they
were nice, they would give me some maney
Streetwalking is one of the most common formsotit&ing clients for sex
work (see Altman 2001, De Meis 2002). This practioeong Ayoreo girls leads
to ana priori assumption that they are sex workers or ‘prosstws locals refer
to them.Jidabiaalso started soliciting men in the streets. Howesiee did not
think of what she was doing in terms of a work-attiwith a specific income, as
would most sex workers in such a context. Rathargbal was to get to know

men and "play"” with them. She was not focused anggout each night to find

men. Her outings, like that of magirajodie were casual. While her sexual
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liaisons involved monetary transactions, money @tdyed a marginal role for
her at the beginning. Her practices—like that osteorajodie—resemble that of
sex workers in form but not content and meaning.

At age fifteen, while in the streelidabiabecame pregnant by a Mennonite.
She did not want to keep the child, so soon affsdirth, she gave the child away
to a couple who were relatives of her mother. Alilito her pregnancy was a
shameful episode for her parents, they supportethn@ughout the process. Her
father, being ®upade anguesongreacher’), continues to be critical of her
spending most of her time in Filadelfia. He told im& separate interview that
while he does not share hetode('ways'), he argues that he cannot do anything
about it, as she is old enough to make her owrsoe. Being a Christian and
discussing this with a white person (me), he usedgative discourse to refer to
his daughter's practices, something most Ayorewittooutsiders when talking
about the girls in Filadelfia. They automatically sb because they know that
Ayoreo 'prostitution’ is a topic perceived in a aige light by white people.
There seems to be an implicit sense of embarragdoremot being able to share
'Christian’ values on the matter with most outsgdeso condemn the girls'
practices. Because of this, they either make anteff pretend they agree with
the views of outsiders or stay quiet when the tepises. The topic has in part
become taboo among Ayoreo because of this tensaraates.

But an inquiry into parental perceptions of thaughter's practices revealed
that having multiple sexual partners or initiatsexual liaison and getting money

for it is not condemned, as this resonates witloraary practices related to
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sexuality. Rather, what worries and dishonors robgttem is the heavy drinking
and the consequences it has for girls in FiladeSexually transmitted diseases
have also become a major problem. As one fathémba, "What | worry the

most about is that they have access to too mudhal@nd all these new diseases
that they can get in the street."

DespiteJidabia'sfather’s perception of her practices, he still webes her
every time she goes for visit to the village. Thyears ago, she started seeing a
young Ayoreo man she met in Filadelfia. Becausdikbd him, she did not
charge him for their sexual liaisons, but each tihey were together, he gave her
some money. After a few months, they decided torgetied. This was
something she never considered doing with any ohbe-Ayoreo sexual
liaisons. When | asked her why not, she saldytiasade ore gu'They are not
our people’). After getting married to him, she m@¥o his worksite; but they
only lived together for a year-and-a-half. Withctoldren on the way, she left
him when she found out he was seeing otiveajodiein Filadelfia.

Since thenJidabiahas returned to the streets of Filadelfia. Altbgetshe
has been in the streets on and off for six yedrs.f@quently moves between the
city and Campo LorB?, where she spends two to three weeks visitingiséer
twice a year. At times, she also accompanies lahér to his worksite in Laguna
Pora!*? Although her father can provide access to basidséor the household,
she prefers to be in FiladelfiaYtase jeti fiisoi calle uje fiingana nga pata deji to

(‘I like to walk the street, because | have fun #mere is money too’), she told

11 An Ayoreo village located 28 miles from Filadelfia
M2 | aguna Pora is located at 124 miles from Filadelfi
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me. She said that if she eventually meets an Ayorao, she plans to leave the
streets. However, she wants to take her time, Isecsle is having fun for now.

Most Ayoreo are frightened of what can happer&rtdaughters in the
streets of Filadelfia. A couple living there, whakeighter went out every night,
decided to accompany her and hang out close t@abe¢hey were worried that
something could happen to her in the streets &itn@ftentimes | spotted them in
street corners or at Canaan, allowing their fiftgear-old daughter to interact
with non-Ayoreo men. To outsiders, what this coupte—like a few others—
was perceived as pimping. To the parents, howdvisrwas the only way to keep
their daughter from being exposed to violence andkdimen. Such reactions of
parents also reaffirm the fact that they do notteee daughters’ sexual practices
as immoral or something to be ashamed of; rattesr ficus on making sure their
daughters are in a safe environment. Local NGOgjamdrnmental institutions,
unable to morally conceive of parental involvemiarguch terms, assumed that
Ayoreo parents were actually involved in 'child gtrution' as they voiced in the
local community. This further fed local construcisoof Ayoreo as sexually
'degenerate.’ While having parental control whetrabmight is an exception,
curajodiein general find different ways to protect themsslat night when going
out. They tend to take care of each other. A tymi@ey of doing this is by never
being alone, neither in the streets nor with mem abvays staying together in
pairs. It is common to see girls try to stop drunk@&nds from leaving with

unknown men.

195



Money is one of the forces that drives young wonaemave sexual liaisons
with non-Ayoreo men. However, it is only importdatthe degree that it allows
them to embody personaable to inhabit and navigate racialized urban epac
Goffman (1963:31), in his work on stigma, has ndted the desire for a
dignified sense of self drives people to consteuself to which others can
“attribute positive social value.” In this sensed, self, and social interaction
become interrelated processes deployed to achimbegoals. In the case of
Ayoreo women, my experience indicates that sexuahacy and conspicuous
consumption are two interrelated ways through widighreo women negotiate
their selfhood in a social space where indigenoo@n face intense
discrimination.

Aesthetics and Conspicuous Consumption

Filadelfia, being the largest urban center inréggon, is a hub for
consumption. The city established the largest snpeket in Paraguay during the
mid 1990s, long before any appeared in the cagiitabf Asuncién. A visit to
Fernheim Cooperative Stores feels like briefly pteg out of the Chaco and into
a European setting. The vast locale has a modekn wath large glass windows,
central air conditioning and white tiled floors. &fpentering to the left there is a
shop that resembles a smaller version of a HomeDstpre, where affluent
ranchers and Mennonite farmers shop. To the rggtite supermarket, with ample
corridors and aisles that carry an infinite setacof products. Homemade and
imported European specialty foods abound.

While for decades the Cooperative has held theomaly over smaller
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businesses in town, this has changed significantlye last fifteen years as the
city began to open up to outsiders. Today, Filaadlas several such
supermarkets, dozens of small clothing stores antidues, car dealerships,
major banks, and even a new shopping mall. The cencial facilities that one
encounters there are not typical of most Paragueoyans and starkly reveal the
way in which capital circulates in this region. &rthe small food kiosks in
Ayoreo villages do not have much selection and arveg their products, the
Mennonite Colonies are the place where most Aygeeto do their shopping.

Curajodies’patterns of consumption in Filadelfia are parthaf larger process
of shaping their own sense of personhood in urpaces. Aesthetics is a major
marker that defines them in the city. Their treatd modern dress puts them in
unambiguous contrast to most indigenous women, alinost in a uniform style
dress in long skirts made of imported colored dathd wear flip-flops.
Curajodienot only spend money on clothes but also handishg®s, fragrances
and makeup, products that most Ayoreo in the \@ado not use.

While there are non-Ayoreo sex workers in the,artgluding other
indigenous women as well as Paraguayans (morei®bdlow), white men prefer
curajodie As acurajo friend once put it to me, “Men like us better thaher
indigenous women because we are not only youngerttiose old women, but
we dress better Curajodiesee aesthetics not only as important for being table
interact with white men, but also as a way to inhtde city. “We like to buy nice
clothes so that white people do not look down omuke city,” one woman told

me. Such statements are not rare in a social spaee locals construct
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indigenous women as 'dirty' and 'backward’. Actessoney enables young
women to engage in conspicuous consumption, whiclveéthem to cultivate a
type of persona that can navigate the hierarclaedlracial inequalities of the
Mennonite Colonies.

For these young women, to be modern is to betabiavigate the spaces of
the city without being discriminated against. Huerh, one of the means to
achieve this is conspicuous consumption. In this,xuee bulk of money received
by 'clients' goes into buying clothing and accessoiOne of the major influences
on the aesthetic style otirajodieare music videos, which in the last several
years have been setting new standards of beautfearale behavior among
Ayoreo youth. Every night, not only in Filadelfiatan every other village,
numerous teens pay to sit in small, smoky and ceaslwdoms to watch on-stage
music performances on old TVs powered by electgealerators. They spend
hours listening to lyrics of Mexican and Colombatists, carefully following
singers and dancers as they move to the beatspofied Latin rhythms. This
influence is particularly strong arurajodie Having access to money gives them
the possibility to emulate the dress code of ferdalecers in the videos. Like in
the music videos;urajodiewear tall boots, short skirts or tight jeans, Edire
blouses and accessories such as handbags and makeey copy the style of
dress so well that teenagers in the villages ndltleafemale dancers in the
videoscurajodie In addition to emulating clothing styles from raugideos, they
also copy ways of interacting with men. Dancingnking and conspicuous

public displays of affection have all become péatiheir new social repertoire in
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the city.

Influenced by social media, the use of makeupblea®me very popular
among teenage Ayoreo. Facial painting has alwaga bdundamental form of
social expression for women during pre-Christiames. As shown in Chapter II,
young and single women would wear red facial pagts an expression of
beauty and sexual availability. Although now theyé switched to make-up, its
symbolism continues to be tied to sexual availghiand therefore Ayoreo regard
in a negative light the use of make-up among peedge girls or married women.

Conspicuous consumption gives young women a sersaing able to
participate in the social scene of the city withbeing discriminated against. In
an environment where indigenous women are higtdsedarded, being@urajo
allows them to be part of social spaces which etlser marginalize them. Unlike
most Ayoreo or even village chiefs—the ones wherofio to the city to interact
with local officials—eurajodieknow the codes of the city. They map and follow
the social spaces of their ‘clients," and moneggithem access not only to
material goods, but also allows them to circulatewgh the public spaces of the
city as consumers. At nighttime, social rules invand ager Stallybrass and
White (1989), 'that what is socially peripheralcbmes central.' They go to shops
and bars, and people who during the day discriraiagtinst them now become
‘friends’ who flirt and court them, even forgingagons of obligation through
monetary sexual exchange.

Crafting Intimate Relations: Sexual Liaisons with Men

There are different dynamics that shape the erteasiand dynamics between
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curajodieand their male 'friends’ in the city. The complies of these relations—
despite the monetization of the sexual liaison—mahkard to define them
exclusively in terms of a client-sex worker relasbip focused only on accessing
money. The relationships they construct in turrpstthieir practices and
expectations, re-inscribing in this way Ayoreo warsesexual subjectivities.

Among the men who solictiurajodieare Paraguayans, Mennonites,
Brazilians and indigenous men (including Ayoreopd¥iParaguayan 'clients' are
between twenty and fifty years old and are eitherkers who come into town at
the end of every month, or people living and wogkim Filadelfia and its
surroundings. Mennonite ‘clients’ vary in age, aligh most are older men in
their fifties and sixties belonging to diverse sbatrata of the Mennonite
community. Younger Mennonites only rarely seektbese girls.

Young women employ terminology from Ayoreo kinskaprefer to their
‘clients.” Specifically, they use the worifjoa or 'my friend', which is used to
refer to close relatives. At times, they will ube termgnamai(‘boyfriend’) to
refer to their partner. They differentiate betwdmyyfriends’ and ‘friends.” The
latter involve more stable relations that can femn months up to a few years.
The former, although they might see each other rti@e once, involve mostly
fleeting encounters. Young women engage men witbmvthey would otherwise
have no link or way to approach them in other damatexts, due to the
hierarchical social structure of the Colonies. Ypowomen deploy their sexuality
to access money, and craft a sense of self tliavslhem to inhabit the city and

mingle with locals. They tailor their sexual liamsoin unique ways, not
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exclusively focused on making money.

As they re-enact customary practices of sexuadigynon-Ayoreo context,
colliding expectations and tensions arise whiclegiay to unequal power
dynamics between them and their sexual liaisons. [Eads to the reproduction
of systemic patterns of violence and discriminatiorthe narratives of the girls,
there are striking silences and lacunae, whichlspetaboos, mixed feelings,
hardships and the discrimination they experiertas.riot hard to see how these
silences give evidence of an implicit internalizatof colonial violence by the
girls, which shape their expectations and aspmatas they relate and interact
with non-Ayoreo actors. By examining the relatidingtcurajodiecraft with
Paraguayans, Mennonites and Ayoreo, the similaréred differences among
each of these relations become evident.

Relations with Paraguayans 'Boyfriends’

The nature of the work activities of most Paragumsyin the Chaco takes them
far away from their places of residence in othetgaf the country. Away from
their families for long periods, these young megksemale company and sexual
liaisons when temporarily in the city.

Several Paraguayan ‘clients’ in interviews exga@snterest in having Ayoreo
women accompany them to their worksites in an eftoengage them in
domestic activities as well as being their sexiagddns. While some girls do
choose to travel for a few days to work sites \ligse men, for safety reasons
most do not take up such offers. This would beatioo if they were married, but

marriage is not even contemplated with these men.
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Until not long ago, marriage to white men waskatatopic for most Ayoreo
women. Despite the occasional desire of girls torynlaese men, oftentimes this
is a theme either silenced or touched upon in adnous way only. | contend that
these reactions reveal internalized forms of callism, mentioned above, which
hinders them from thinking of themselves in suemte(as potential marriageable
partners to white people) and which therefore admesallow them to talk openly
about such possibilities. These reactions furtbhppert the fact that Ayoreo in
general still regard group exogamy in a negatigiketliln part, this is because they
are aware that white men do not tend to commitgaraous way to Ayoreo
women.

Most Paraguayan men prefairajodieto indigenous or Paraguayan sex
workers who live in Filadelfia. The latter, unlikerajodie are sex workers. They
solicit in dark corners and are seen in Canaanding the day, they are
nowhere to be spotted. One of the Paraguayan seeerso Lucia, explained to
me how her practices differed from that of Ayoredsg

I am not like them. They are like pigs. They haeg in any corner or bush.
All they need is a dark spot. | am not like tHato not like to be in the street.
When | meet someone, that person has to be ctehhvaait until the end of
the night to go and have sex with him. | do netrinto men. | also charge a
lot. Those poor things [referring to Ayoreo dirlsave many infections and
are dirty. Yuck...They charge little money and hky want to do is to drink,
so what men do is get them by buying them beer.

Despite frequenting the same bar, and even the s@nethe Paraguayan sex
workers | interviewed in Filadelfia made an effartconstruct themselves in stark
opposition to Ayoreeurajodie They considered themselves "nothing like those

Indian women" who had "no morals" as one twentyreygar old told me. Fights
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over Paraguayan men were common between both groups

By 2010 there were only about five Paraguayanssakers who were
streetwalkers in Filadelfia, although there wemaous that several Paraguayan
young women were escort girls (the way in whictséhgirls operate is discretely
through acquaintances and phone calls). All oRamguayan sex workers came
from other parts of the country and their discosi@gout this activity contrasted
with those of Ayoreo girls. When | asked them altbetactivity, most claimed to
be engaged in sex work only for a temporary peoioiiime. They were in the
activity exclusively for money, and their familidgl not know what they were
doing for a living. Unlike Ayoreo girls, they dicbhthink of what they did in
terms of partying or having fun, but rather in teraf work, and some even felt
ashamed by their actions.

Paraguayan sex workers referred¢toajodiein derogatory terms, utilizing a
moralizing discourse to differentiate themselvesrfthem. However, most
Paraguayan men | spoke to preferred Ayoreo girRaiaguayan sex workers.
One truck driver explained it this way, "Ayoreolgiare much younger, prettier
and more open to hang out with us." Wiilegajodieare indeed younger and
more attractive than Paraguayan sex workers imdélfi@, men prefer sexual
liaisons with them not so much for this reasonoagte fact that they charge less
or even nothing at times. In addition, unlike losek workers who focus
exclusively on the monetary aspect of the activitypreo girls seek to craft
intimate relationships with these mé&urajodiespend time making men feel

special and showing themselves more invested inltason, something that is
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not considered a priority for Paraguayan sex warkenis sparks the interest of
Paraguayan men.

" Que paso de vos mi amor, sabes, quiero estaradiy kcariciarte, hacerte
el amor. Todas esas cos4d8Vhat happened to you my love, you know, | wémt
be with you, caress you, make love to you. All thtengs’).This message was
sent toGesaby Simén, a Paraguayan truck driver who had beemg her on and
off for a year. She referred to himi@ga ‘my boyfriend’ when she talked to me
about him. She was seventeen years old when shieimeand he was forty.
Originally from the greater Asuncion area, he was of several truck drivers
employed by the Mennonite cooperative to pick wpsérom different ranches in
the region to be later slaughtered at the cooperati

They met in Filadelfia, and as soon as they ggetteer, he requested sexual
exclusivity by asking her to be his girlfriend. $lilatteredGesa and although
she agreed to it, she did not take the propossg@riously. Like most Ayoreo
girls, she knew from previous experiences that dregans do not make serious
commitments with Ayoreo women. As she put dg ‘ore cae, je ore adode {u.
(‘They change partners, those are their ways’). ived this, she kept seeing
other men as well, although she admitted thinkih§imon as someone “special.”
Once, she decided to accompany him on a trip to&ién where they stayed
together for almost a month. At the beginning, whs excited because she would
have the opportunity to explore Asuncion and godautcing, something she was
looking forward to. Soon after arriving in this antiliar setting, however, she

began to miss her family and friends, and wantdaktback in Filadelfia.
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Paraguayan men like Simon are highly desiredurgjodie There is a
material and symbolic power associated with haafgoyfriend’ and not just
being ‘friends.’ Unlike the ‘friends,’ boyfriendg@vide semi-permanent access to
money and in some cases in greater amounts degenwlithe attachments that
might develop between couples. Most such men stigpang women’s party
habits. For girls like&sesa sexual encounters are “safer” with men who become
‘boyfriends’ than with strangers. Despite this,seelationships do not involve
sexual fidelity on either side. For Ayoreo womeseeisag more than one man
while single is a pattern that is consistent witéit customary courting patterns,
where they engage different partners for a peritd finding a stable one. This
practice reinforces the perception of them as tjputss' by Paraguayan men.
Ironically, these men are usually married, and nodten than not, also see other
women as well (which becomes a constant sourcigluisfbetween the women
and the men).

Like Gesa most young women do not see white men as potentia
marriageable partners (although this trend is cimanig recent years, details in
Chapter VI). Paraguayan men have a reputatioretorihg their wives with
children, a major social problem in the eyes ofAlgereo. Mostcurajodieare
aware of this and avoid getting “too serious” withraguayans. When girls attach
themselves emotionally to these men, the relatipsglend to be fraught with
unequal power dynamics. This is so because oncé@mably attached, most girls
do not charge their 'friends' for the sexual enteurRather, they try to establish

a stronger sense of bonding through exchange whehdo by spending a lot of
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their money buying presents for their ‘boyfriendisstead of reciprocating—as
Ayoreo men do in such situations—Paraguayans ®take advantage of the
situation, seeing it as a ‘good deal'. In exchafuge little money and some beer,
they can have sexual liaisons with women who, ohtaah to making themselves
sexually available to them, also give them presantsattention. Most
Paraguayans only take advantage of such situaegomgorarily until moving on

to other relationships.

Quenejawas affected by one such relationship. At the tirmet her, she was
sixteen years old. By then, she had already beemago for three years. She met
Tomas, a twenty-two-year-old Paraguayan, at a rtye Misién Guarart->
Her friends would often make remarks about howhstefallen for "an Indian™
and in addition was over-spending her money on kinen | mentioned this to
her, she saidMu yicacome ute Paola nga jeti ute doi uyu, chigdia patadié
(‘But I have feelings for him, and if we have shg,is also nice and gives me
money at times’). Later, | heard that she had fduna holding hands with a
Paraguayan woman at a party. When she tried toaariiim, he never returned
her calls. The emotional recovery was hard foramet took a long time. The last
time | talked to her, a year after the event, shé she still missed him at times.

She had set high expectations about the relatipnstimething common
among young girls who are engaging Paraguayarthddirst time. Unaware that
these men look for merely fleeting relations—tregtihem as casual relationships
and even as prostitutes—she had honestly investef@élings in this

relationship. Men like Tomas often take advantafgguoh situations, especially if

3 One of the indigenous neighborhoods of Filadelfia.
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the girls are emotionally attached to them. Thediapwith which he left
Quenejafor another woman, and the fact that he refusaegivi® her any
explanation, reflects colliding expectations angl ldck of respect towards the
relationship, which more often than not leavesifgasl of deception and other
emotional scars.

Such emotional distress is often embedded inithiece of these young
women. While histories of physical and emotionalséabound, girls tend not to
talk about them, mostly because of feelings of shand trauma. This silence is
also forced, as girls do not want to reveal 'defmatveakness’ in front of friends
and family (Ayoreo consider both negative traitSgme governmental
institutions in the area have programs that tasgetes related to gender.
However, none of them has an integral programdpatifically supports victims
of violence'* Violence against women is still a taboo topictia Colonies, and
coupled with the preconception of Ayoreo womerpasstitutes', automatically
leaves them unprotected and exposes them to imdehsnces of being abused
by ‘clients.’

Relations with Mennonites 'Friends'

Mennonite Employerl see that you are bringing a woman to the ravgho
is the one you brought last?

Paraguayan Employe&es, | am...

Mennonite Employeryou know | do not like you bringing arputa (‘whore”)
here. Is she indigenous? What group does she b&éng

Paraguayan Employe®o not tell me you do not know this...

This exchange, recounted to me, captures the datidghdard which

14 The recent establishment oBacretaria de la MujefMinistry of Women’s Affairs) has been a
step in that direction, however, it is too newubyf engage these cases.
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characterizes sexual liaisons betwearajodieand Mennonite ‘friends.” While
during the day Mennonites publicly dismiss Ayoremmen as ‘shameless’ for
their actions, at night they are their highest-pgysustomers. To sustain that
double standard, they are highly discrete and nieténemselves be seen
publicly picking up Ayoreo women in their truckso This end, they go out later,
usually after ten o'clock, when most of the citg aready quieted down. These
are middle-aged and older men, and most of thermareed. Mennonite clients
can range from local pastors to so-called ‘soaigtasts’ within the Mennonite
community (those who have either divorced or haaenbexcommunicated from
the church). As aurajo friend described them:

They want to be with us just for a little. They afeaid of their wives
discovering them. That is the main reason why thkeyto look for girls on
the first side road of town, at the entrance ofrtoWou have been there, you
know that street has no lighting. It is dark. Tisawvhere they like to look for
girls. Seldom do they come to look for us on thémséreet. They are mostly
the kindest, because they are old and give us guoeey, too.

Because Mennonites prefer to avoid being seeadéifia with curajodie
they oftentimes take them to their ranches fomadays. Another strategy that
they use is to take advantage of their roles adamars. They use Ayoreo
workers as intermediaries to solicit girls and m#iean come out to their ranches.
While these Ayoreo do not act as pimps by acceptingey from either party,
they do contacturajodiewho are relatives. This is also a common way irctvh
these girlaneet up with Mennonite men.

It is also common to hear about Mennonites wh& seie Ayoreo women
who are accompanying their husbands, fathers ahé&r®to work sites. Only a
small number of women usually agree to sexualdi@sunder such
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circumstances, as they risk fights between Ayom@les and familiehise a
woman in her twenties, told me of what happenduetdorother's wife at his work
site:

She accompanied him, like always, to the ranahisfMennonite, who is our
neighbor. Every day, after my brother left to gomork in the field, the
rancher would look for my sister-in-law. My brothgas not aware that she
was spending time together with this old man. Aenebought her a new
denture as a present. My brother was suspiciausshe told him his boss
was just being nice. We knew this was not the.Clse next time a new

job came up and he came to look for my brothéhéwvillage, he asked him
about his wife, to see if she was going to accamgam again. That was
when my brother got mad at her. He was so madratlinat that same day
he punched her very hard in the face, so hardhératienture broke.

This type of situation is one of the leading causkemarital problems between
young Ayoreo. While this woman consented to hasexaal liaison with the
Mennonite rancher, such encounters take placeantext of sustained power
differentials, which implicitly makes women feellged to submit themselves to
their husband's employers. Some of these situatande traumatizing, and are
often not denounced to the police, as Ayoreo fepkeddent on Mennonites to
access work opportunities.

Such was the case of an Ayoreo young woman indmgy gventiesOme
who approached me during my stay in Filadelfia. &ieed if | could help her file
a complaint against a Mennonite who got her pregmémow, seven years after the
event, she heard that a branch of a governmerst#iution that supports the
rights of children had opened in Filadelfia. Shes\uaoking for the Mennonite to
pay child support and wanted me to help with tlecess. This is how she told
me her story:

My family and | were staying at the farm of a Menite employer of my
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father. The wife of the rancher hired me to cleanhouse. After a while, her
husband noticed me. He approached me and wedstateng something. |
liked him because he gave me money every time &re together. My
parents did not know about it, and they thoughtrttoney was coming from
cleaning the house. This went on for a long ti@wee day, | realized | was
pregnant. | was afraid and did not tell my famNiot long after this, he paid
my father and told him he they did not need hirynaore at the farm. | think
he was afraid his wife would find out. | was affraif my parents and did not
say anything until they realized | was pregnahieygot mad at me. My
father was mad at the Mennonite too, but he didilea complaint. Later,
everybody knew | was pregnant, even his wife.

Ome'sparents kept the baby and raised him, commonsaesashen Ayoreo
cannot find someone else that will adopt the chiidhe last four years, some
Ayoreo single mothers have filed complaints foddsupport at the local
CODENI (Consejerias Municipales por los Derechos del Niad\ifa y el
Adolescente, Municipal Counseling for the Right€bildren and Adolescents
This institution, which seeks to reach settleméietsveen the couple before
having to file legal complaints, has had mixed itssior Ayoreo.Omeheard
about it, and wanted to give it a try.

For the most part, abuse of underage girls@keegoes uncontested among
Mennonites, who are the main providers of workhi@ €Colonies. As an Ayoreo
man told me, "If | file a complaint against one Menite in the Colony, all of
them will find out about it. They will tell theiriends, and none of them will give
me work anymore." This is a common discourse anfyayeo that prevents
them from filing complaints and denouncing anythiram intimate matters to
work issues.

Mennonite men who live or work on nearby ranclmsetimes look for

Ayoreo girls in the villages. The chief of one bétvillages | often visited
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prohibited outsiders from stepping too far into Wlkage. He treated with
suspicion all non-Ayoreo visitors who came for tasalong with their Ayoreo
girlfriends. On one occasion, one Mennonite whedttio solicit a girl was “fined”
by the chief and a group of older men. Some pestplgped his car, he received a
complaint from the village chief and was forceg#y in order to leave. Although
this was the case of a chief who could be consitlerere "traditional”, most
chiefs use the spaces of the village to displag@iy towards Mennonites, a
position that chiefs lack in Filadelfia.

Despite the active involvement of Mennonites witlung Ayoreo women,
local authorities in Filadelfia tend to blame Paragan and Brazilian men for the
presence ofurajodiein the city. However, many of the pregnancieswfjodie
unmistakably show that Mennonite men are also weain these sexual liaisons.
It was common for girls on the street to pinpootite who the father of their
child was, something they were clear about degplian myths that they do not
even remember who they most recently slept withadteayan sex workers prefer
Mennonite over Paraguayan clients mostly due toap@md to the prestige
involved (and, as one sex worker told me, becadusg dre easy to blackmail).
Ayoreo girls, unlike Paraguayan sex workers, doseek to establish emotional
ties with Mennonite men. The tone with which thefer to these men is different
than when talking about Paraguayan men. TheioinEgio not involve flirting
nor courting and | never heard storiesofajodie'in love' with Mennonites, as
was the constant theme when talking about Paraggaya

According to some interviewees, interactions Wikbnnonites are very
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limited, as they do not seek anything beyond tx@aldiaison. Some make
arrangements over the phone, and unlike encounttdrd?araguayans, their
meetings are short and do not take place in psgpkces, leaving little room for
flirting and courting. The age gap between Ayorgts gnd Mennonite men is
often significantly greater compared to younger@Baayan men, which does not
foster the girls’ interest in building relationskiprhis leads girls to treat the
sexual exchange exclusively in monetary termsnasorajo put it to me:
"Whatever money Mennonite men give us, we spealll ib buy beer to hang out
with Paraguayans.” Mennonite men are known to paghnmore than
Paraguayans and this keeps girls attracted to thbere are a few cases of
Paraguayan women married to Mennonites, but thesexaeptions (more on this
in Chapter VI).

As a unique thread in the complex social fabri€itddelfia’s urban space, it
is worth mentioning that there is only one knowsecaf homosexuality among
curajodie The young man, a transgender, was linked to ¢a¢ghdof a Mennonite
‘client’ in Filadelfia. With the support of locablce he was arrested without
much evidence against him and after being deniedsacto a lawyer, the case
eventually made national news. What was not pudati however, is that the
brother of the dead man had begun to ‘avenge’ taghbr by intimidating any
Ayoreo he found in the streets. The situation bexamthreatening for most
Ayoreo that a group of chiefs from the villagegdila complaint at the
prosecutor's office. Other emblematic cases ocdurr@002 and 2004 when two

curajodiewere killed in the Mennonite Colonies. These case® never resolved
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and those responsible have yet to be apprehendsdsGuch as these further fuel
the fear of parents of having their young daughtersy out with strangers in
Filadelfia.

Rethinking Relations with Ayoreo Men

| never sleep with Ayoreo men, only white men. Theg the ones that have
money. Unlike the Ayoreo, they receive a checlhatdand of each month. But
if you ask me who would | marry, | say an Ayorebcourse. They are our
people.

It is common to heaturajodiebrag about how they reject Ayoreo men on the
basis of having too little money. At the same timhen Ayoreo men gave a
curajo a lot of money for their sexual encounter, thatildalso be a big topic of
discussion among girls, since such episodes weze Tae economic
discrimination that Ayoreo people suffer in the @uoks by being poorly paid is
picked up bycurajodieand used as an excuse not to sleep with Ayoreo huse
the term “excuse,” since most Ayoreorajo find Ayoreo men the most attractive
and would eventually like to marry them. Althougiijarodiedo not talk about
this among themselves, it is common for them taehsexual liaisons with
Ayoreo men and not charge them anything.

Their reluctance to talk about this is triggergdie girls’ embarrassment
towards white people if they were to be seen irstheets of Filadelfia with their
"own people.” This is not considered "cool", asaswold by them. But this lack
of 'coolness' is rather intimately related to thstained discrimination against
indigenous peoples in the Mennonite Colonies. UnAlyoreo men, for the
cujarodie there is prestige associated to being a&@ a white man, which is

fundamental to the construction of their senseetifis urban spaces. Unaware,
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these young women are reproducing this discrinonatrith their own practices
when they reject Ayoreo men.

Avoiding Ayoreo men on the other hand speaks @ontbmen's sense of
integrity as related to their sexuality, as onémirt it, “They areyoucurasara
(‘our people’), it makes us feel embarrassed tcelsex with them, especially
because they mostly know each other, and men @adltly talk about a girl and
her ‘ways in bed’ to other men.” According t@arajo, “This is something that
does not matter to us with white men.” Such reastieveal how Ayoreo young
men are seen as potential life partners, and gwvtay, women have to sustain a
profile—as portrayed in Chapter Ill—in order todge to marry within their
group. This also shows the moral tension that gx{serience between seeing
men and finding a stable partner. White men arsidened outside the social
realm of Ayoreo lives. Therefore, involvement witlem is not seen as having a
negative repercussion on life among the group. Desaving little money,
Ayoreo young men are considered the most ‘handsewmelike Paraguayans and
Mennonites—and seen as potential permanent partners

The practices of young women with Ayoreo men rélieav, while money is
considered important, it is not their ultimate naation. Beyond simply receiving
money from men, they seek to establish links amsh@motional relations. While
most of these girls engage in practices that rekessx work, these cannot be
defined as such.

Conclusion

Ayoreo women's sexual subjectivities in urban spare crafted at the

214



juncture of colliding practices, feelings and expéons. To use Foucault’'s image
of 19th century Victorian discourses of sexualfgcault 1974:18), the sexual
practices of Ayoreo women become "dense transfietpof power" in the
Mennonite Colonies. The commoditization of thexwsaity provokes anxieties
and their bodies are epitomized as excesses. Hoyweuang women use their
sexuality and self-presentation in public spaceactively challenge Mennonite
norms of private sexuality and intimacy. In the samay, Mennonite and
Paraguayan men use women's sexuality to reinfardguatify their perception
and treatment towards Ayoreo as ‘matter out ofglac

| have illustrated how women’s bodies—and Ayoredibs in general—are
constructed as ‘abject’ in the intercultural spaakeBiladelfia. Although Ayoreo
pre-Christian ethics of sexuality continue to beearved, the monetized form it
has taken drives white people to treat them adiputes—further discriminating
against them. At the same time, the practicesiodjodieallow them to occupy
precisely the same social spaces that margindieza.tPeople who would never
set eyes on them during the day become ‘friendd’iatimate partners at night,
and even enter what Ayoreo perceive as relatiomblgation by giving girls
money. In this waygurajodieare not only redefining the social spaces of allgig
racialized city, but in the process, are also oatiganew lines of what it means to
be an Ayoreo woman in such contexts. The way irclvigpung women use their
sexuality to access and cross into Mennonite puipiaces and ‘expected’ ways of
relating to white people is shifting their interiacis with the 'white world' and

shifting established gendered roles among Ayoree ¢gtails in Chapter VI).
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Nevertheless, in the same way that their practeesbe empowering, they
also expose young women to violence by non-Ayoheaugh physical abuse and
unwanted pregnancies. Despite elaborate aesthafamrmances to find their own
space in the city, the practicesanirajodiereinforce a view that treats most
indigenous women as marginal and immoral, unwoofhiphabiting the social
context of the city. The same power that gigesajodiea sense of self in the city
also reproduces historical patterns of discrimoratowards women in new
forms. Despite this, the monetization of women’susdity persists in the realm of
exchange, rather than being solely a form of fen@rgubmission or exploitation.
In this context, practices of young women becormaeigue cultural formation
constructed in a web of social relations, forgedulgh the cultural change,
religious hegemony, and economic discipline expere by the Ayoreo during

the greater part of the twentieth century.
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CHAPTER VI
Conclusion

Two years after finalizing my dissertation fieldikpl returned to the Chaco.
| wanted to make a trip to Faro Moro, the old ahdraloned NTM mission
station 130 miles north of Filadelfia. | had he#rdt the infrastructure was still in
place, despite it now being part of a ranch ownedrbAmerican entrepreneur
who raises jaguars and organizes 'sustainablenigunips for mostly American
visitors. On my way up, | took the main road gomagth towards Bolivia. On this
road are located seven of the newest Ayoreo vidae

| made a quick stop at Kilometro 17. Ten years #igis location was nothing
more than a few scattered houses on the side ohdreand only dirt road that
goes to the north of the Chaco, towards the bokaterBolivia. There was one
kiosk where indigenous villages from around theadreught their food supply.
Now the road has been widened and according tegagon, it can be as smooth
as any paved highway. This is because it is plyahanaged by a group of
ranchers who own large properties in the nortthefdountry. Being the main
access road to the north, its maintenance is fuerdtahto assure the successful
transportation of the cattle that represents thie imasiness of the region. As part
of this continuing maintenance, Kilémetro 17 hasvgr significantly in recent
years. It now has several food kiosks and barserhouses, and two large
volleyball courts, and has become a "must stopaliairuck drivers passing

through this region.

M5 This road divides thBepartamentmf Boquerdn from that of Alto Paraguay. See Map in
Annex 2.
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As | stopped to buy some food, the owner of onthefnew kiosks—a
friendly man in his forties—greeted me with surprisle remembered me from a
visit | had paid him a few years earlier duringdigork. My research topic had
somehow stuck with him, and he was eager to updaten the 'goings-on of the
Ayoreo girls.' He proudly told me that these ddyes Ayoreo girls all choose his
bar over the others to party on the weekends. @Gigghe murmured to keep his
wife from listening, "You know, I'm even looking f@n Ayoreo girlfriend now!
I've heard so many things about them!" He add&tey no longer go to
Filadelfia to party. Everything happens right hefes | was chatting with him,
one of the neighbors spotted me and called me bwecognized her as the wife
of a truck driver who has been making money off A&goas an intermediary for
years and | went over to say hello. Trying to confivhat | had just heard from
the kiosk owner, | inquired with her:

Paola "So, do the Ayoreo always come here now?"

Carolina: Oh, it is so sad to see these Ayoreo women camednd get
drunk every weekend. But you have to come andvbeé goes on. You
have to see it with your own eyes."

Paola hum...really?

Carolina: Yeah, you won't believe it, but it is their owremwho bring
their wives to give the Paraguayans. | have sisem negotiate with
Paraguayans, and get money from this. You knoatwhmean... This is
how they make money.

Sexual liaisons of married Ayoreo women witinfAyoreo men—a new
phenomenon on the rise—open up space to reflettteorapidly changing context
of the sexual practices of Ayoreo women in tod&isco. In this concluding
chapter, | start by focusing on this new arrangamehich significantly differs

from practices oturajodie unlike the latter, the practices of these married
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women do in fact fit scholarly categorizations ex svork. However, | contend
that these practices do not involve a process mwincoditization in the Marxist
sense. In the rest of the chapter, | reflect onrttpact of practices afurajodie
on Ayoreo in general and Ayoreo women in particulahow how their practices
are shifting Ayoreo gendered roles, in both in Agmvillages as well in the city,
and how this in turn is having an impact on womeatsstructions of self in the
contemporary landscape of the Chaco.
A New Trend: Married Sex Workers

Tona is a beautiful, robust woman in her mid-tegt with an oval face and
long black hair. She lives with her husband inrged room in Villa Amistad, the
Filadelfia neighborhood where mostly ParaguayauisBrazilians live. She rents
one of the many motel-type places that have spaprgke mushrooms during the
last seven years. These rental buildings consisive$ of small and shoddily
constructed rooms that have poor lighting and shaa¢hrooms. While they are
very expensive, they are also much in demand byg@aryan and Brazilian
workers who work in Filadelfia and do not want toranute from Villa Choferes
or other nearby towns every day.

Tona and her husband are one of the few Ayoreplesuhat have the
economic solvency to rent such a place. The daughtedevoted Christian,
Tona started walking the streets asigajo in the early 1990s when there was
hardly a handful of them in the street. At the tiiena had been introduced by a
Paraguayan friend to the ordgsa de citq'brothel’) in Filadelfia. Since its

closure in the late nineties, no other has beenaheShe was curious about the
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ambiance and spent more time there than with Aybirends of her age in the
streets.

Eventually, Mennonite authorities closed downpleze and she went back to
the streets. There, she met an Ayoreo man, whordestided to marry. Aware
that they could make money through her sexualdr@showever, she convinced
her husband to let her return to the street. At,flne was wary of the idea for its
negative moral connotation. Because she already km&ny Paraguayans, she
knew she could operate out of her house, makindymare money than any
other Ayoreocurajo who were in the streets only temporarily. In aiddit her
fluency in Spanish, along with her good looks, mh&ecome across as a
Paraguayan, which allows her to make a lot moreapoais some ‘clients’
discriminate against indigenous sex workers.

Unlike cujarodig Tona's practices are the same as a typical sgiewm the
contemporary literature. While she started thevdgtas acurajo, her experiences
with Paraguayan sex workers drove her to engagexmwork as a viable long-
term economic activity. Her parents, like most As@rdid not approve of her
lifestyle given that she is a married woman and llea current sexual practices
are considered taboo for married women. As explorgatevious chapters, the
sexual availability enjoyed by women while singecbmes totally restricted once
they are married. Tona, being a married womampeeted to observe fidelity.
Due to her strained relations with her family, slaedly visits her parents back in
her village, but has relatives who visit her wheifriladelfia. Several times she

has tried to give her parents part of the moneyesines for them to buy food, but
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they have rejected it, as they do not approve pinags.

The case of Tona had been an exception for maag ymtil approximately
2005, when this trend began to take off in CasajBes the urban Ayoreo
settlement. During that and the following year, sle&lement reached its peak of
families living in Filadelfia. Most likely relatetb the fact that many men were
unable to find work, some women started engagingactices—unlike sexual
liaisons ofcurajodie—-that typify sex work. In these few isolated case2005,
these women, unlike curajodie, felt ashamed of {hi@ictices because they were
married. Having the approval of their partnersmd take away the shame of
breaking the moral norms associated with sexuatioces of married women that
Ayoreo uphold. During the time | conducted fieldw§2009-2011), these
women were still few (no more than six). Despite fict that this practice
continues to be morally sanctioned, the numbeuohsvomen has grown
significantly in just a few short years.

Couples like Tona and her husband are perceivédaging money too
much", as an older Ayoreo woman told me of mamednen that engage in sex
work in Filadelfia. Unlike Tona, who operates fréw@r rented room, the other
married women solicit men in dark corners on theskitts of town, as
Paraguayan sex workers do. They are only rarelitexpat the local bar or parties
thatcurajodieattend. And unlikeurajodig they feel ashamed of their practices.
Ayoreo men with wives in this activity denied amguests for interviews.
Ayoreo in general refer to the ways of these caipkporitai' (‘wicked’). Some

have said these are men who "if they could, woutichworking”, as one Ayoreo
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man put it to me. However, | learned that manyheft—Ilike most Ayoreo living
in Filadelfia—do in fact lack access to permanebtgpportunities.

This phenomenon has steadily been on the rise $iledt fieldwork. Ayoreo
refer to the practice of Ayoreo men receiving mofieyn their wives' sexual
liaisons with white men a®fe tera dacotedig('they sell their wives'), a term
that | had never heard back during dissertatiddvierk. In the last three years,
the number of married couples who have one paengaging in monetized
sexual liaisons has grown from six to over twehliile this is not considered a
permanent source of income for couples, it is dggalaas a strategy for obtaining
‘extra’ money.

In these cases, despite these women's practices $milar to cases of
typical sex work in other context, | still conteticht there is no commoditization
of women's bodies (likewise in the caseofajodig. This is so because when
husband and wife share resources, it is hard tmdlaat surplus labor is
appropriated by someone (i.e. in this case thedndghlone). Rather, both share
the money earned from this activity. While thesengo are engaging in sex
work, this does not constitute a Marxist type gblexation. In this way, these
new trends have not yet made it to commoditizatiom Marxist sense.

The following story is that of the wife éfajei, a young married man in his
mid-twenties. | first heard it from @urajo friend, who called me to tell me the
news shortly after my recent return to the Chaco:

Lisabia Do you remembePajei? He lives in Filadelfia.

Paola Kind of... what happened to him?

Lisabia Nothing to him. Not to him, but to his wife. Yeuoight not know,
but she walks the streets at night. A guy almadkdher on that road that
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goes to Villa Choferes and now she is at the Maitaddospital in

Filadelfia.

Paola What happened? Does her husband know that si¢his streets?
Lisabia Yes, he knows, but allows her because he waatmtimey. This
Paraguayan guy, | think he is crazy, becauserhesilbeat her to death with
a large palo santo wood stick. You know thoseghican be heavy.

Paola When did this happen?

Lisabia Mmm... just a few days ag@ajei'sboss is paying for everything at
the hospital. I've heard the bill is already ud@omillion guaranies
[approximately 2,000 dollars]. Ardajeiis in trouble. He didn’t want his
Mennonite boss to find out that his wife was watkthe streets, because he
wouldn’t pay for the hospital bill, so he told hitmat his wife fell from a
truck.

Pajei'swife—a young woman in her mid-twenties—was alnmmesiten to death
after a sexual liaison with a Paraguayan man. Téwe mot only abused her, but
also severely injured her as he apparently waskdaad violent. She did not
press charges, pressured by her husband who didambthis boss to learn that
she was in the streets at night. When | furtheuimggl into this, | found out that
she was only sporadically doing this, as they vineqg@ing to buy a motor bike
with the money.

The need to access cash—a result of growing Ayoosesumer demand—is
increasingly driving couples to engage their wivethis commodified form of
sexual exchange with non-Ayoreo men. The pract€disese couples—usually
between their mid-twenties to their late-thirtiesre-aonsidered by mostly elder

Ayoreo in the villages to be the result of thetfditknowledge" ‘@arosi ayipirei)
that younger generations have, and some poinheutweakness’ of Ayoreo in
regards to moneysgria yoque ome pajnoningaiOccurrences such as that of

Pajei's wife quickly reach the public sphere. Relltg Ayoreo ways, it is in that

223



sphere that these events are discussed and condleiHoweever, this has not
stopped other couples from persisting in it.

These new dynamics are having a direct negatipaaty felt mainly by
women likePajei’'s wife, as they become targets of violence. Ayossalérship
has also been criticized for not being able to stagh practices from occurring
within their villages. However, if a village chibfs a family member involved,
this automatically excludes him from being abletiticize these practices. In
Filadelfia, the lack of a solidified leadershiptire urban settlements allows these
practices to be cultivated even further. Until ndleere have been no reported
cases of women being forced into this practice tlhistdoes not rule out the
possibility.

The Impact of Practices ofCurajodieon Ayoreo Lives

The overall practices @urajodiein Filadelfia, which have been expounded
on in the two preceding chapters, have triggeredared changing trends in
Ayoreo lives, impacting primarily the role and gasiing of Ayoreo women.
This process is redefining the role of Ayoreo worbeth within their society as
well as vis-a-vis outsiders. Furthermore, the pcastof these women are having
a direct and indirect impact far beyond the immediaalm of the women
themselves.
Shifting Ayoreo Gender Roles and Marriage Patterns

One of the spheres in which the practicesuwfjodiein Filadelfia are having
a direct impact is on marriage patterns and mardations among Ayoreo. While

the money 'earned’ from sexual liaisons is not ydveagnificant, sexual
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arrangements in Filadelfia are giving young womemerging economic as
well as emotional independence. As shown in thidystthe patriarchal model,
within which access to labor opportunities weredtired for Ayoreo in the
Mennonite Colonies, has excluded women from pawitng in the economic
sphere (other than through the sporadic sale alibaaits). In the contemporary
context, this has therefore fostered dependencgyala partners for access to
cash. However, the sexual liaisoncofajodiein Filadelfia—which is giving
them access to cash—is reducing this economic diepey on men. This
changing social climate is in turn triggering s@erew and unexpected
situations discussed below.

Delay of Marriage

Many of thecurajodieinterviewed for this study stated that they wdikd to
eventually get married. However, most decided ttgane it since they were, in
the words of one of them, "having a good time."Asc® money, which in turn
means access to conspicuous consumption and iedregportunities to party in
the city, is delaying the customary women'’s priotd find a permanent partner
to settle down. Whileurajodiedo not make up the majority among Ayoreo
youth, they marry later than most noarajodiegirls. It is expected that if this
trend continues, the marriageable age of young é&yaromen will also shift.

Concomitant with this, there is also an increasthé number of trial
marriages. Young women are generally more prombange partners if the
relationship fails, knowing that they can alwaysdfsomeone in Filadelfia. This

is partly related to the practicesafrajodig as the simple mention of Filadelfia
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connotes an opportunity to meet not only non-Ayarem, but also potential
Ayoreo partners. In this way, young women feel thay can always find a
potential partner in Filadelfia, as one young worta@d me, "If things do not
work out."

Changes in the power dynamics of married couples

Some divorced women | interviewed viewed stredtimgl as an 'alternative’
to asserting themselves in front of abusive or thgdusbands. In this way,
sexual liaisons in Filadelfia gave them a certagrde of independence, in part
economically (although not significantly) and inrjpamotionally. An initial
motivation to go out with non-Ayoreo men also irde#d making ex-partners or
boyfriends 'jealous.' At the time of my fieldwotkgere was a small but notable
number of divorced women who had unsuccessful aged, and after breaking
up with their partners, turned to the streets withultimate goal of finding a new
husband. In the meantime, their monetized sexaglns helped them sustain
themselves (and their children) until a new husbandd be found.

Unlike youngercurajodie who at some point might have also been
temporarily married and separated (i.e. undergtriagmarriages without
children), what differentiates these women is thay already arehequeor 'full
women'. This means that they had children and lead n a stable relationship
for several years before separating. This in tawmsed their practices in Filadelfia
to be perceived as a disruption of Ayoreo morahrgrand therefore widely
condemned. As showed in previous chapters, theipeamfcurajodieare

socially accepted for young and unmarried womehnbtifor divorced women.
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Aware of this, these women are never spotted i@y tyith curajodie
Instead, they occupy dim street corners—Ilike mdrsiex workers. They are
driven to the streets of Filadelfia out of a mixdi$dain for their partners,
economic necessity, and the desire to find a nem@a

Bajebiag 38 years old, tall and full-figured, is one swabman. Her story is a
case in point. She was living in a village withr hesband, who was working as a
schoolteacher there. Like other Ayoreo teacheey; tlecided to send their child
to study in Filadelfia. The generous salary teaglheceive makes them one of the
few Ayoreo able to afford schooling in Filadelfiehey prefer that their children
go to Paraguayan schools so "they can learn Sptastdr,” as one of them told
me!*® Since her husband could not leave his job, thegnged foBajebiato stay
with her child in the Ayoreo settlement in Filadalvhile he attended school.
About a year after returning only sporadically & killage,Bajebiawas told by
friends that her husband was sleeping witluiajo who usually moved back and
forth between her village and Filadelfia. Eventygaltle leftBajebiaand married
thecurajo. Emotionally distressed about the situation, € Ber child back to
his father and stayed in Filadelfia.

Remaining on her own in FiladelfiBajebiaone day decided to ‘walk the
street.” She told me that this was to get to kn@aaBuayans. | asked her, “How
come you never tried that earlier, since you lif@dso many years with your

family in Filadelfia before getting married?” Sheadthat when she was younger,

18 While the public school system is free, it invahexpenses to buy school materials and
uniforms.

With the multilingual reform of the schooling systeAyoreo are required to learn in Ayoreo until
third grade, and only from then on in Spanish.
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she used to be afraid of all the things she heaodtaParaguayans. Although she
argued that money was not the reason why she étaetking the street four
years ago, the activity has given her material pethelence and an income to
sustain her lifestyle. For many years, she wasigthto a teacher who had a
fairly good income compared to most Ayoreo, solifiestyle changed
dramatically when she and her husband separated.

Upon my return to the Chaco after fieldwork, Irleed thaBajebiahad
indeed found an Ayoreo husband, left the streetisndw back in her village. |
also learned about two other divorced women whaewethe streets in 2009 but
are now are back in their villages with Ayoreo harstls. However, this is not the
case for alchequeor women. There are somkequewvho have been in the
streets for several years now. While they havel tieeestablish permanent
relations to leave Filadelfia, they have not beae &0 do so. This speaks to the
negative social connotation that beingh@quen the streets has for Ayoreo
(unlike curajodie.

Another case in point ikcoyaabout 30 years old. Her husband had been
cheating on her, and she had tolerated this foostlia year. She has three
children and told me that she still loved her husbdlowever, the fact that he
would not change his ways drove her to finally E2lim. Her parents were at the
time working in Filadelfia, so she went to staywihem there. After a month or
so, she started going out at night. She expldinede that sexual liaisons in
Filadelfia were not "all about money." While shekadvantage of the money

she could get, her main goal was to make her hasjeatous. She was on and off
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in the streets for about five months until she emParaguayan whom she decided
to marry. They have been together for two yeard,liae in her parents’ village.

In addition to her three children (who now live vthe father), she has had two
more children with her new husband.

According to some women interviewed, they go ®gtreets with the aim of
making their husbands jealous, while other womentisis as a form of accessing
money to support their families while they look fonew husband. While the
practices of divorced women differ from thatoofrajodig it is not completely
accurate to frame them as sex workers, as the dgadhat underlie these
situations involve complex negotiations beyondnapde exchange of sex for
money. During the time fieldwork was conducteds tipioup included no more
than seven women. It is important to note that rafrteeir marriages were
restored.

Increased Infidelities

This is an external impact that practiceswfajodieare having on Ayoreo
married couples. The increasing trend of infideliyh curajodiewas already
evident during dissertation fieldwork. There weases, primarily of young men,
who cheated on their wives witlurajodig as well as cases of women who, while
having their husbands away on work, would chedt witn-Ayoreo men (some
emulating practices afurajodie. While these practices took place mostly
between young ‘trial marriages’, they still wersaurce of fights between
families, and are considered morally degrad&dile infidelity is not a new

phenomenon among Ayoreo, the social space of Hiladeoutside the realm of
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communal life—allows such situations to take plax®e easily. Furthermore,
easy access to alcohol and ingrained party hahitslso trigger infidelity,
despite these practices being socially sanctioned.

Marriages with non-Ayoreo men

As showed in earlier chapters, marriages betwgene® women and
Paraguayan men have always been a rare occurremeggadyoreo. Deeply
rooted discrimination towards women has never a@lbihese men to
contemplate such relationships. In the last twaryé&owever, this situation has
quickly shifted and today the number of Ayoreo womearrying white men is
steadily rising. This is a remarkable phenomenarsictering that Ayoreo, since
sedentarization, and unlike many other indigenaass in the region, have been
strict about the observance of group endogamyain tharriages.

However, this new trend was especially evidenirdumy return visit to the
Chaco and the Ayoreo. On a trip to one of the gék | was surprised to find
three young Paraguayans living there. When | atkedhief who they were, he
proudly told me; "They are my family, Paola. Thesgirmred my three daughters.”
These men were three friends working in nearbyhr@sevho came from eastern
Paraguay to work in the Chaco. | remembered he#negews of the elder
daughter marrying a Paraguayan a few years agao.assumed that like most
Ayoreo-Paraguayan marriages, they would be sephbgt@ow. Contrary to my
expectations, there were now three 'mixed’ couplese village!

The men had brand new wooden houses—which coatrasth the older

Ayoreo houses—uwith faucets and showers. | was dianthe fact that they were
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in the process of fencing their houses, a practicemon among Paraguayans but
never among Ayoreo. At night, one of the couplesught their child in a fancy
stroller to the fire at the house of the chief véhee were gathered. When | asked
where they had met, one of the girls told nigfiesta iji Kilbmetro 17" (‘At a

party at Kilbmetro 17'). | realized that by nowethumber of places in which
Ayoreocurajodieare meeting non-Ayoreo men has expanded to in@lates

like Kildmetro 17close to their villages, as well as in their ovillages, where
outsiders working in nearby ranches come for weeékasits. This practice is not
yet common in villages with elder or more tradiabfeadership.

One Ayoreo friend explained to me that he wagpisusus of his ex-wife's
new Paraguayan partner. His 12 year-old daughtecbmplained to him that the
Paraguayan did not like her and her brother (botlirrand's children), and
usually mistreated them. Such situations are n&f gacontrol, and children are
frequently exposed to the physical and psycholdgicéence of these men, who
are known to openly consume alcohol in the villagieis is something the chiefs
try to ban in all villages, but is not always maedguccessfully.

During the period 2009-2012 there were a maximéeight 'mixed'
marriages. As of 2014, that number has risen totyvive, if not more. All
Ayoreo villages—with a few exceptions—have at least Paraguayan man
married to an Ayoreo woman. What is problematicualtloese relationships is
that, with a few exceptions, they do not last @ord. In addition, they involve an

influx of outsiders (friends, workers, etc.) to thkage. These cases need to be
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further explored in order to understand how the@nee of outsiders is
influencing and changing social and economic dycamiithin villages.
Shifting Youth Patterns of Consumption and Notiows Desire

Access to money has givearajodieaccess to consumer goods previously
inaccessible to most Ayoreo youth. Friedman (20@4) rightly argued that
consumption is a process rooted in the dissolufdixed social identities. It is
therefore not unreasonable to contend thahjodie'sacts of consumption are the
expression of a desire to find an adequate reptasam of self in a highly
discriminatory space. Through conspicuous consumpthey seek to express a
modern sense of self that challenges long-starstergotypes of indigenous
women. Women are constructing themselves as maddyjects in a context from
which indigenous women have been historically etase

Consumption thereby opens a space for Ayoreo wdmearticipate
according to their own terms in the social scentefMiennonite Colonies,
despite this participation being only marginal. Tieceding chapter has explored
how curajodiehave found a new way to relate to non-Ayoreo enNtennonite
Colonies through new consumption habits. It is tigtothis process that most of
their money is invested, disregarding other oufietsheir money. They exercise
their sexuality to access money and then re-inbeste 'earnings’ in their image
and party habits, which in turn allows them tat#find have emotional
relationships with non-Ayoreo men.

In this process, the consumer practicesurfjodieare having a direct impact

on Ayoreo youth in general. Most youth want to eseitheir dress code and
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have access to their consumer items such asagtideboots or new cell phones.
Filadelfia, with its trendy stores, has become'tild’ to access and display these
goods. Moreover, drinking and party habits are als integral part of displaying
this 'modern’ sense of social self. In this venmldng problems are now
becoming a major issue among Ayoreo youth.

In addition to fostering new consumption pattemsajodieare setting the
pace for new standards of beauty and at the saneedtie re-inscribing
definitions of desire in relationships. Among otheasons, young women now
prefer Paraguayans over Ayoreo men because thef@ngage in public
displays of affection, while the latter do not.dddition, hanging out with
Paraguayan contributes to young women's senseloidanodern, as it implies
that they can navigate and successfully crafticlatwith non-Ayoreo people.

The attraction to Filadelfia as a social spaocehitch to enact one's sense of
self through consumption and party habits becama ¢b me when | asked
curajodieif they would think of returning to their villagéfsa food kiosk were
available to them there (food kiosks are considarsdfe source of income in the
villages, as access to store-bought goods areelihtiitere and the owners of these
stores usually price up their goods). The resparasecategorical, "No." This
reveals that beyond discriminatory stereotypespbatay Ayoreo as ‘trapped' in
consumerism, consumption patterncofajodieand Ayoreo youth in general are
part of a larger project of seeking and craftirgpaial space from which to
participate vis-a-vis the local population, amidstl in spite of ongoing

discrimination.
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Challenging Established Hierarchies

Young women use the space of the city to breakfi@m village social
hierarchies, which are mostly vertical. In the cthyey do not have to respond to
their village’s authorities and are able to avade of the social rules of
communal life that families observe in the villagBg engaging in monetized
sexual liaisons within the spaces of the city, yypwomen are indirectly defying
the hierarchical and unequal structures of villéigewherein the head of
household monopolizes power dynamics and accassdoorces and prestige. In
the city, these power dynamics are disrupted ae iseno leadership and
therefore no direct submission to powerful housa$iof curajo in Filadelfia
once framed this tension in the following way, "Tgreblem withUmusui(a
village chief) is that he does not want us in Felfid. He prefers that we all go
back to his village, so that we buy food from hissk. He cannot make money on
us if we are in Filadelfia."

Social power thaturajodieare carving out for themselves in Filadelfia soal
having an impact on other aspects of leadershtiparvillages. A good village
chief can intercede for his people with outsidérstside their villages, chiefs are
commonly the ones who are most knowledgeable regathe role of institutions
in the city, as they are the ones who approacmagdtiate with urban
authorities. Today, Ayoreo women, as they areiatatb become familiar with
the city, also become familiar with local playergldocal authorities that include
public prosecutors, social workers, medical doctmd police. Some of them

might even become ‘friends’ with the girls at nighhis gives Ayoreo girls a
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symbolic power and a sense that they are parteo$dlsial context of the city in a
unique way not accessible to village leadership.

The practices of young Ayoreo women in Filadelfia also transgressing the
established perceptions of what it means to bgembus women in the city.
"They are not like other indigenous women," | waldg by personnel from a local
public institution. Ayoreo women break the sterg@etyf indigenous women as
quiet and shyCurajodiedo not think twice about interceding for family mieers
with local institutions when they have requests apenly speak their mind.

For example, in several of the evictions from Ag@settlements in Filadelfia,
the most outspoken people against police officedslacal authorities have been
thecurajodig assuming a position usually reserved for malddes In one such
incident, onecurajo told a Mennonite police officer, “If you want take us back
to our villages, you should also go back to yo@srmany, because unlike us,
you do not belong here." Such statements are conamnamg older male leaders
when they engage outsiders in their villages, batdirect confrontation of
Ayoreo women with outsiders—in Spanish—signalgaicant shift in their
gender roles.

The above practices reveal how women are shittindhierarchical social
structure of Ayoreo community life and that of tdennonite Colonies in
unexpected ways by inverting or shifting roles @egsheir villages. This trend is
also concomitant with the greater picture of Ayoneaving to urban spaces in
search of work opportunities. From outside the mmal space, women are

slowly taking over new roles traditionally resernfed Ayoreo men.
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Re-defining Ayoreo Sense of Christian Self

Practices of young women in general reveal howQirastian ethics related
to sexuality continue to remain in place despitense Christianization. Ayoreo
women enact their practices of sexuality in tensuith Christian moral
discourses that sanction these practices. White&y/public discourses of
morality adhere to an institutionalized missionargral framework, women's
embodied dispositions subvert these, as they aomtim enact pre-mission values
of sexuality. In this way, Ayoreo ethics of sextialire constructed and enacted
in continual tension with Christian values.

However, new sexual practices that run against s&yneeo customary ethics
of sexuality, such as that of married Ayoreo woragrchanging sex for money,
force Ayoreo to rethink Ayoreo ethical values. Agorare eventually
experiencing instances of what Ziggon (2009) haméd 'moral breakdown’,
which are moments in which an event forces a pet@aonsciously reflect on the
appropriate ethical response to a situation. Adogrtb Ziggon, "Once one has
experienced this moral breakdown, he works on Hinbseutilizing certain
ethical tactics to not only return to the unrefieetand unreflexive disposition of
morality, but in so doing, to create a new morapdsitional self." (Ziggon
2009:255) Rapidly changing practices of sexuality @ventually force such a re-
evaluation of the Ayoreo moral system. Ayoreo Glarsty will also have to be
considered in light of these new experiences.

Crafting a Space to Gain Visibility

Like never beforegurajodie—through their practices in the city—are
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unknowingly pushing out the boundaries of open epa&t order to gain visibility.
This is an unprecedented phenomenon for Ayoreo wobm&ne out of
spontaneous situations triggered by urgency andsséy in light of new
experiences.

Curajodie,for example, initiated the trend of filing compits for child
support at the local CODENI. As explained in thevious chapter, this office
seeks to reach a settlement between both sidedisagreeing couple before
resorting to formal legal complaint&lpase acurajo in her mid-twenties, was the
first one to do this in 2009, shortly after theioe@l office opened in Filadelfia.
She approached them when she learned she couldriEnber Paraguayan
'boyfriend," a truck driver, who left her pregnantd was not willing to support
her. While the Paraguayan office personnel socegoaized her as 'prostitute,’
the support they provided was conditioned with exgigons that she "change her
ways," Regardless, she did not desist until regcamagreement with the father
of her child. After her, several other girls die tsame. Following in the footsteps
of curajodie in the recent years there have been several oasescurajo
women who have filed complaints against Ayoreo egHands.

In a similar way, there are incipient cases of #egowomen—eurajodie—
who are denouncing cases of abuses towards thamwah the case diise an
outspokercurajo who has been living in Filadelfia for many ye&hke told me
the story of how she had decided to file a complainhe local police station
because a Paraguayan 'friend’ did not pay her thbgthad agreed upon and in

addition had stolen her phone. This is how sheatgatme:
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| was so mad because he stole my cell phone. Gabglieve that? It was so
expensive, Paola, and I lost it! He was a trageliendor, and | spent the night
with him. We slept in his truck. | did not evezalize until later that he had
stolen my new cell phone. He did it while | wasegling. | realized only

later. | was so mad | went straight to the positagion to file a complaint.
They were idiots to me. They told me that this hagpened to me for being a
puta[whore], but | insisted that they do somethingthib And you know
what one of them told me? “If you don’t leave indiaely, we’'ll all fuck you

in the ass, because that’s that you deserve.”

Juse'sdecision to file a complaint at the police statismot common among
curajodie and even less so among Ayoreo women in genenaliwo main
limitations are the language barrier and the lddkterest and discrimination by
institution personnel, which make women feel uncamable to denounce these
things—precisely due to previous discriminative exgnces such as thathfse

A few days later aftetusecalled me, | was at a village hanging out with a
group of young people listening to the local rastiation. Casually, she happened
to call the program that we were listening to. &ite the radio host exactly what
she had told me a few days earlier, denouncingnigtthe traveling vendor but
also the police. This took the shy radio host bypsse, who seemed amazed that
Jusewas revealing these 'intimate’ matters on theorade murmured something
and hung up the phone on her, quickly moving tonine call.

One of the young men in the group | was sittinthwiodded with disapproval
at what had just happened. He told me, "Paola,atshame that she is calling the
radio station to repeat all the obscenities thatablice told her. This is all her
fault, because she should not be in Filadelfidafirst place.”

This reaction reveals the anxiety that male Ayarethne villages experience

by having young Ayoreo women in the city. While Ago women do in fact have
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a prominent role in village life by publicly voiggproblems and injustices, this is
not the case when dealing with outsiders; in thégdm men have the main role.
This anxiety drives Ayoreo men to discriminate agatheir own women in cases
where they should be providing support.

Juse'smpotency after being silenced in a discriminatiegy by the police
drove her to call the radio station, which alsonpptly muted her. Despite this,
the fact that she voiced her complaint represefustlaer step in the role of
Ayoreo women in asserting their own rights and dereong instances of
violence. Such cases are still not common, which art the result of increased
direct interactions and exposure to white peopelsas local institutions in the
city, something they do not have access to in ifeges, as men have
traditionally been the main interlocutors. In adihf the fact thaturajodieare
more exposed to speaking Spanish also facilitatesmunication in significant
ways, as language has traditionally been a majoiehb&o the participation of
Ayoreo women within the larger community.

However, the reactions of state and private @fictowards Ayoreo women
reveal how access to services for Ayoreo womerriisgodefined in terms of
women's moral worth. This further exposes the wayhich social institutions
have become the sites where Ayoreo women are intemtlto the expected ‘rules
and rights’ of behavior in local society.

Rethinking Theoretical Perspectives
This study has aimed to provide a novel intergigtary framework for

analyzing the contemporary conditions of indigenaosnen in lowland South
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America, while advancing wider theoretical debatdsvant to sexuality, sex
work, ethics and Christianity. An exploration irite cultural meanings of the
monetized sexual liaisons of contemporary youngrdgavomen in the
Mennonite Colonies of the Paraguayan Chaco allawa fe-examination of the
following theoretical arguments.

This dissertation opens a space to reassesstémutyng binary models of
love versus money and intimate versus impersonahwdre central to accounts
of dignity in the West. This study has shown tiat sexuality of contemporary
youg women is embedded in Ayoreo customary systdrazchange, a practice
which became monetized in the last two decadesrasult of the wider
commoditization of social relations among AyoreatiV¥he monetization of this
system, exchanging sex for money has become aathatiof women’s sexuality.
For the Ayoreo, the exchange of sex for money tsseen as morally fraught, but
rather constitutive of intimate relationships.

In a related context, the monetized sexual lisgsafryoung women in the
urban spaces of the Mennonite Colonies problenmtmaventional Western
feminist categorizations of sex work. While theqgtiges of Ayoreo women
resemble that of sex workers in other contextsr ttetent and meanings are not
the same. Money is one of the main factors thaedyirls to the streets; however,
it is seen as important only to the degree thaltoivs them to construct a type of
personaable to navigate racialized spaces. SpecificAljygreo young women are
engaging in conspicuous consumption, as they seekpress a modern sense of

self that challenges long-standing stereotypeadifjenous women. | contend
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thatcurajodie'sacts of consumption are the expression of a dasiiad an
adequate representation of self (i.e. by being &ngylin a highly discriminatory
space. In this way, what is perceived as 'sex wsihe of the few avenues
available for Ayoreo women to engage the surroumdociety following their
own interests in the hierarchical social spacdefilennonite Colonies,
configuring a field of agency to negotiate racgdnder and cultural
discrimination.

| have additionally shown how the exchange offeexnoney does not
involve a process of commoditization as classiaadifined by Marx, and as
argued by most scholars of sex work. In order tmhee commoditized, a product
needs to derive from the provision of surplus labdhile Ayoreo bodies become
monetized in the sexual exchange, there is nowsifpbor to be extracted from
the labor process. This is in contrast to contektsre women negotiate the
exchange of sex for money through intermediarieéai§p). The monetized sexual
liaisons of young unmarried women and married cesiplo not constitute a
Marxist type of exploitation. In neither case, isus labor appropriated by a
third party. Pimps, however, extract surplus vdlydeeping part of the money
the sex worker’s labor produces. This does notyafgplhe Ayoreo case. Recent
trends among the Ayoreo of wives monetizing thekuslity can be thought of in
terms of sex work. However, | contend that it carlveconstructed in terms of
commoditization of bodies since in Marxist terms$ydabor power, the portion of

labor for which the laborer is remunerated, becoanesmmodity not the
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laborer’s body. The question remains open as tdhvener not in the near future
there will be a move toward a generalization offihrep model.
future.

The Ayoreo ethical system conditions the motivaiand cultural logics
behind practices of ‘sex work’ in cross-culturahtexts. Contemporary Ayoreo
ethics of sexuality give evidence to support thg wavhich Ayoreo women
construct their sexual subjectivities in tensiothvaolliding moral values and
practices. Women'’s practices in the realm of déyuaveal the continuity of
pre-mission values embedded in the principles @dttani Bajadel have given
examples of how the specific focus of missionanyvarsion methods drove some
practices and their associated values to surviee others. This challenges
traditional feminist perspectives founded mainlytba idea that only Western
precepts of morality are valid. Such perspectivesuele the possibility that other
cultures may have their own moral constructs basedifferent ontological
conceptions and different rules of conduct. The r&ganythological corpus is the
ontological basis for Ayoreo's mode of subjectibmough which values, beliefs
and self-understandings were recognized, condlitanel expressed from one
generation to the other. Today, despite havingrpm@ted Christian values,
customary values continue to shape women's practice views of sexuality.

In this way, Ayoreo agency has led the Ayoreodoept Christian strictures
against infanticide but not Christian strictureaiagt premarital sex. This reveals
an indigenous modernity that does not simply implgstern domination of

tradition. This case opens a space to re thinlcotique our own western views
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of 'Christianization' and 'Westernization' withiarescholarly production.

Along this line, the practices of Ayoreo women lrage Western
ethnocentric conceptual ideas that sexual relatoinsarily involve male
impositions on women. As the Ayoreo case showsn&rds agency in taking the
lead in sexual matters is not considered mora#lydht or problematic, contrary
to chauvinistic notions in European tradition, wheontinue to shape the work of
contemporary scholars.

Foucault's theoretical framework of ethical systdras proven useful to
examine contemporary Ayoreo ethics of sexualitghhghting the ways in which
people's choices and practices inform values,a@rstime way that values also
inform people's practices. In this way, Ayoreo nhggstems are conceived not as
a monolithic set of regulatory norms and values pased exclusively of moral
codes, but also as moral systems constituted loyalatactices in which each
individual engages. However, a limitation of Foutadramework lies in its
individualist approach to the ways in which memhsrsociety construct
themselves as ethical selves. The Ayoreo case shawsin multicultural
contexts, it is the society and not the individubbst helps decide which
ontologies to believe and which ethical systemsigement, and this is done in
real time and in the context of changing localwinstances (history). This is a
communal affair, rather than an individual taslpessented by Foucault.

In summary, the sense of personhood among younge@ywomen is
fashioned at the juncture of ongoing multiple andtradictory discourses of

gender and sexuality generated by overlapping &tbistems. This, in practice,
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leads to ongoing tension. Despite intense Chrigi@ion, pre-mission values
related to sexuality that encouraged women to tladdead in sexual relations,
have multiple partners, and allow traditional sygsteof exchange to permemate
sexuality, are markers that continue to definestiyauality of contemporary
Ayoreo women.

Becoming Ayoreo Women: Crafting an Ethical Sense d?ersonhood in the
Chaco

Even though only two years had elapsed sincedhelasion of my
fieldwork, the scenario in Filadelfia had clearhanged dramatically by the time
| made my recent return visit. The pace of the eoun and social changes in the
Chaco is having a direct impact on the sexual pegf Ayoreo women; these
in turn continue to shift gender roles and maledknelations, mainly between
Ayoreo, but not excluding other groups of people.

Ayoreo bodies in general are constructed as ‘@ljethe intercultural spaces
of Filadelfia. This representation was historigdtirged in the context of
Ayoreo-Mennonite relations, Ayoreo participatiorntim political economy of the
region, and the intense process of missionizafddthe same time, the bodies of
Ayoreo women have become a central focal poinhégotiating the terms by
which meaningful definitions of gendered subjeti®d are co-constructed around
competing notions of sexuality, monetization, arndigian values.

Ayoreo pre-contact values of sexuality continubecenacted in a new
Christian context. However, changing practiceshsagthat of marriedurajodie,

which are seen as strictly market transactiong tavitontinue to push the
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boundaries of Ayoreo ethical selfhood; otherwitey¢ will eventually be a shift
in women's values related to sexuality. It is inlsa context of pull and push, of
opposing and competing ethical systems, that Ayar@men are defining
themselves vis-a-vis Ayoreo men, their wider comities) and the surrounding
non-Ayroeo society.

While practices oturajodiechallenge essentialized categories of what it
means to be an “indigenous woman” in today's Chibay, also reinforce
historical patterns of exclusion and discriminatibiscourses of Western moral
imperatives are used as a way to justify discritmegpractices towards Ayoreo
women that deflect the participation of indigenawsnen in the Chaco proposed
by NGOs and the State. There is ample evidencéhi®in the case afurajodie:
during the time of my dissertation fieldwork, twbtbem died of untreated breast
cancer. Over six of them had unwanted pregnanci@gave their children away.
One gave birth to a baby with syphilis. Two ofrtheontinue to complain of
repeated health issues as a result of untreatelsieansmitted infections. One
had her Paraguayan partner physically abuse hiek, einid yet another complains
that her Paraguayan husband beats her and threatiease her. Many more
cases remain untold.

The changing practices of sexuality in Filadeliave imprints in the lives of
many young women. While most return to their vidagand make their lives with
Ayoreo men, the impact has been negative and leamdny of them. This is an
undeniable reminder that the structural patternsaénce and discrimination

continue to actively shape the lives of Ayoreo wame
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Despite this, women are seeking new spaces inhnthiconstruct a
meaningful sense of self that adapts to the chgngalities in which their lives
are embedded. They are doing this by reworking tieéationship with their
villages and with the larger society, expandingrdngge of possibilities available
to them to craft their own life-projects.

As | began the trip back home from my recent yidiirned onto the same
main highway that many decades ago—when stillna path in the middle of the
forest—took missionaries and Mennonites towards grecounter with the
Ayoreo. This is the same highway that initially pied, and continues to feed,
the changing social and environmental panoramheoChaco. The people whose
stories had become part of my own experience fatedhe landscape, and the
greater context of everything | had learned infiblel reminded me of how much
| still did not understand. The lives of Ayore@ ateeply embedded in the larger
changing landscape of the Chaco. Perhaps mordyapah ever, the lives of
these multifaceted communities continue to changé, Ayoreo women in
particular at the heart of some of the most drassdtifts. If so much could
change in just two years, | couldn’t help but inmegivhat new and unanticipated

changes the coming years would bring.

246



APPENDIX A

lllustration 1. Geographical Distribution of Indigenous Groups in Paraguay
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APPENDIX B

lllustration 2. Geographical Distribution of Ayoreo Villages in Bolivia
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APPENDIX C

lllustration 3. Geographical Distribution of Ayoreo Villages in Paraguay
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Source: IWGIA 2010.
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