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Abstract 

This research focuses on the changing role of mobility within one 

Pehuenche comunidad, Cauñicú, which is part one of twenty legally recognised 

Pehuenche comunidades in southern Chile, South America. Working within an 

interdisciplinary perspective, I use archaeological, ethnographic, and historical 

sources, adopting a diachronic view to reflect on the processes of change that 

this social group has gone through: from highly mobile pastoralist in the Colonial 

period, to becoming validated officially as ´indigenous communities´ or 

comunidades indígenas by the Chilean state in the current context of 

globalisation. A defining characteristic of the Pehuenche has been the seasonal 

movement of some families from their annual residence in the lower valleys in 

colder seasons, to the highland pastures in summer, where they take their 

livestock and collect pinenuts from the Araucaria trees. However, this seasonal 

movement is in decline, and pinenuts may never have been as important a 

resource as the ‘Pehuenche’ ethnonym suggests. This research includes original 

ethnographic fieldwork to study how the socio-political organisation, economy, 

and perception of the landscape and their own past, as well as state policies have 

influenced the material culture and settlement organisation. This generates a 

landscape in which present and past material culture co-exist and can be 

explained from, and through, their cycle of mobility, with a strong sense of identity 

embedded in these aspects of Pehuenche culture. This maintenance of practices 

such as rituals, seasonal movements, and the material expressions connect the 

present Pehuenches to past ways of life. This approach gives importance to the 

historical processes of how mobile groups interacted with colonial societies and 

responded to changes through their material culture. It also serves to reflect on 

their collective identity, which is not only sustained through their current, more 

limited, mobility in a context of a globalised wider society, but in certain 

characteristics of their daily and ritual material assemblages. 

Impact statement 

This research uses an ethnographic study to assess the role of seasonal 

mobility of pastoralist and transhumant groups from a material and historical 

perspective. The study focuses on a Pehuenche group of traditional cattle 

herders in the southern Andes, South America, with a wider consideration of 
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archaeological and written sources providing a temporal depth to assess changes 

in the role of nomadism and identity. Little previous research in Chile has focused 

on this topic considering first-hand ethnographic data collection. The 

interdisciplinary view situates this research as a contribution to the debate of the 

social processes that have played a role in continuity and decline of mobility of 

mountain herder groups. It also provides elements to evaluate the viability and 

motivations of this type of cultural expressions in the 21st century, when these 

indigenous communities are involved in the global world system, which can be 

seen in the current material culture of these groups. 

Additionally, the ethnographic fieldwork methods employed, facilitated 

access to the local community while working in an ethical and respectful way. 

This gives the research a component of cultural benefit for the specific 

community, through the recognition and valorisation of indigenous cultures in 

Chile. The case study recognises diversity of cultural expressions that occur in a 

framework of apparent homogenization caused by globalization. The processes 

of ethnic vindication that have been developing regarding the Pehuenche groups, 

especially since the dispute of public knowledge from hydroelectric projects that 

were implemented in the upper Biobío River, benefits from works like this, which 

highlight the values of Pehuenche culture, actively constituted in the present and 

continuously transforming. In addition, this written document can become a 

means of validation in the presence of the Chilean state showing local community 

organisation, where local leaders (lonko) are visible as valid intermediaries for 

territorial and cultural issues that touch the community. 

Archaeological methods are used as a means to increase academic 

knowledge about mobile societies and their insertion in the current globalised 

world, together with serving as an instrument to make visible those cultures, 

which have previously been socially and economically marginalized. In this case 

the Pehuenche were both isolated by their geographical location, and for their 

traditional mobile condition, which were previously seen as a challenge to the 

norms of National or Civilised society. 
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1. This research in context: main questions, objectives, 

and justification 

1.1. Introduction 

The research presented in this thesis adopts an ethnoarchaeological 

approach to investigate the issues of mobility and identity in an indigenous 

community of the Andean Araucanía, officially recognized as Mapuche-

Pehuenche. 

The study is that it identifies historical and contemporary changes in the 

role of mobility in Cauñicú, a Pehuenche comunidad1 in Alto Biobío, including 

factors that have led to a decline in seasonal mobility, while also showing how 

past and present mobility continues to contribute to the social organisation, 

memory, and identity of the community. The study combines ethnographic work 

within the community, spatial analysis of households, mapping of landscapes and 

analysis of historical changes, through the review of written documents, to assess 

the role of mobility from a temporal perspective and how this relates to the socio-

political contexts. This study contributes to wider debates about the role of 

mobility in relation to social organisation, as well as the relationship between 

material culture and landscape use to memory, cultural identity, and land rights. 

1.1.1. Developing a research topic and field location 

My initial motivation to take an ethnographic approach and the choice of 

the area of study was inspired by the last question I was asked as part of the 

examination of the master’s thesis in History, in Chile. I was asked what cultural 

aspect I thought defined the Pehuenche groups of the colonial period. My answer 

was, almost without hesitation, that the importance of mobility was a fundamental 

and defining factor of the Pehuenche partialities during the colonial period. The 

main objective of the master´s thesis (Toro Bardeci, 2015) was to recognize the 

 

1 Throughout the main body of the thesis there are word in italics, corresponding to Mapudungun 
(native language) and Spanish words. Most of them are defined in Appendix 10.1, except those 
that are only mentioned once and defined immediately after being introduced. 
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cultural and political strategies, expressed in the parliaments, through which the 

Pehuenche groups of the eighteenth century remained a unique, distinct, social 

entity, despite the influences of both the Hispanocriollos and the transfer of the 

Mapuches from the western valley to the east (chapter 3). These strategies were 

evident in their control over certain key resources, such as cattle, salt, and 

ponchos, utilising their knowledge of the territory to maintain their uniqueness as 

an ethnic group. My review of written documents, with emphasis on the Spanish-

indigenous Conferences´ proceedings of the Biobío border between 1726 and 

1803, revealed that the colonial Pehuenches managed to position themselves 

prominently within the interethnic sociopolitical relations that developed in the 

Araucanian border of the 18th century and those relationships were reflected in 

the political strategies deployed in the Conferences carried out during the last 

colonial century. 

Building on the sociopolitical changes under Spanish Colonial rule 

identified on the written sources of the colonial period, I developed a proposal to 

extend this study in the present, using ethnography as the main methodology to 

investigate the materiality associated with mobility, this ´defining´ characteristic. 

The location for this research was defined in part by the historical background, 

indicated by a rearrangement of the Pehuenche groups in the upper area of the 

Biobío River. After the establishment of the geopolitical borders between Chile 

and Argentina in the second half of the 19th century, all seasonal movement of 

indigenous (and non-indigenous) peoples between the newly fixed political 

boundaries ceased. 

Currently, the officially recognized Pehuenche communities inhabit, from 

north to south, the Alto Biobío borough (my study area), the Lonquimay sector 

(the upper course of the Biobío River), and the mountain valleys of the Araucanía 

to the east of Curacautín (Map 1.1). Initially, I intended to focus on the recent 

hydroelectric projects (in the late 1990s) that disrupted the organization and lives 

of entire families of indigenous comunidades, forcing them, for the second time 

in just over a century, to adapt to political, geographical, and cultural changes. 

During the course of my fieldwork, however, I found the need to incorporate the 

issue of identity into the study questions, as I found that this was central to 

Pehuenche mobility and engagement to their local landscape, linking the latter 

aspect to identity, even though at present there is not such a marked emphasis 
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on seasonal mobility that could be deduced from the written information of the 

colonial era and previous ethnographic work in the area of study (e.g., Foerster, 

1980; González, 1980; Isla, 2001). I chose my research area based on the high 

likelihood of establishing good contacts based on the positive field experience of 

a fellow anthropologist Diego Fuenzalida (Fuenzalida, 2010). 

 

Map 1.1. General geographic location of the study area within southern cone of 
South America, showing the location of current Pehuenche communities in southern 
Chile (red and green dots). Source: own elaboration, using ©ArcGis 10.3 software. 

The fieldwork was developed entirely in the indigenous community of 

Cauñicú, which is located on the banks of the Queuco River and where 956 

people live, distributed in 110 families (Huiliñir-Curío, 2015). Cauñicú and the rest 

of the communities located in the Queuco basin were not directly affected by the 

hydroelectric projects. I requested and was granted permission from both the 

president and the Ionko of the comunidad, through face-to-face meetings which 

I had begun to engage with prior to the official start of the doctoral program, during 

a preliminary visit to Cauñicú in September 2017. 

As a general sociopolitical context, the role of the cultural-ancestral chief 

(lonko), within most of the communities of Alto Biobío, has undergone some 

changes in recent years. Nowadays, there is a preference for younger lonkos, 

better prepared for the challenges of modern society. They have short term limits 
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for their period of office (2-4 years), and they are evaluated specifically through 

the projects they win during their time in office which benefit the community. 

Participation in the Evangelical Church has influenced the role of lonkos as 

organizers of communal rituals (e.g., nguillatun) and reduced the knowledge and 

practice of their language (chedungun). Another cause for the lonkos change of 

power is the ´formal´ authorities of the communities: the presidents and his/her 

board of advisors, these are the only indigenous authorities officially recognized 

by the Chilean State, since the enactment of the indigenous law in 1993 

(CONADI, 1993; González, Simon and Villegas, 2008; Molina, 2012). 

However, the internal organization of Cauñicú is different from almost all 

the other communities of Alto Biobío (along with Trapatrapa and Butalelbún, 

sensu Molina, 2012). Here, the lonkos maintain most of their traditional duties 

related to territorial and cultural aspects, meaning they distribute land for new 

families in the community, mediate conflicts within and outside the community, 

and help organize traditional communal rituals. Meanwhile, the presidents are 

elected from within the comunidades, having more political duties than the lonko 

because they assume legal rights among Chilean representatives and generate 

projects for the benefit of the community (the latter could be done in association 

with the lonko). The power and obligations of these two authorities (the president 

and the Ionko) are complementary to each other. It seems crucial to the existence 

of this organization that Cauñicú has communal ownership of their territory, rather 

than the individual properties that most indigenous communities in Chile have2. 

My thesis research involved visits and stays in different houses of families 

who received me in Cauñicú, having obtained permits from each of them as well 

(chapter 4, Appendix 4 and 5), for a total of just 77 days, divided between April 

2018 and March 2022. It should be noted that the much more extensive schedule 

established in advance for fieldwork was severely interrupted and shortened by 

the global Covid-19 pandemic that imposed travel restrictions and quarantines in 

Chile and created particular concerns amongst indigenous communities. This 

 

2 Cauñicú has a Merced de tierra, which means that the community has the right to occupy certain 
demarcated lands, legally regularized after the reduction process in the 19th century. This is a 
type of collective property (Molina and Correa, 1998) where lonkos are a central actor in the 
distribution of land to community members and their families (chapter 3). 
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produced an obligatory pause of my visits to Cauñicú specifically between March 

2020 and July 2021, altering visits to the community which I had planned for 

autumn and winter seasons, between March and September 2020. Chapter 4 

details the months and weeks of stay at different times of the year, as well as the 

restrictions on visits caused by the pandemic. 

1.2. Research questions 

My research focuses on the changing role of mobility in Cauñicú, a 

Pehuenche comunidad in Alto Biobío3. It aims to assess how mobility contributes 

to the social organisation and identity of Pehuenche communities. The unit of 

analysis is the household, which I consider from two complementary 

perspectives: the first is the physical one, under which I have categorised the 

different type of sites recorded in relation to the aggregation or dispersion of 

´nuclear families´ (cf. Wolf, 1966, p. 61). The second view involves the 

interconnection between all these places within the dynamic of the community 

and their relationships to the social, economic, political, and religious organisation 

of the Cauñicú. The analysis of households must contemplate a wider societal 

context, including their social and economic environment, in order to evaluate 

how inter-household relations form communities under different social and 

economic circumstances (cf. Sillar, 2000). 

Methodologically, my research combines both site and landscape level 

perspectives to interpret the archaeological/material record. Specifically, I 

compare the site or component scale to the landscape or occupation scale. The 

former is examined mainly through direct observation of the construction and the 

spatial arrangement of house lots, as well as the daily practices and household 

activities in different contexts and throughout the annual cycle. The latter can be 

indirectly assessed through mapping ethnohistorical and ethnographic 

information to understand a group of components (Binford, 1992; Dewar and 

McBride, 1992). 

 

3 Also, Biobío is currently a borough within the Biobío Region and Province. It is formed from two 

main valleys, the Queuco Basin running southern-northern and the Biobío Basin, oriented 
western-eastern. To the west the limit is the borough of Santa Bárbara and to the east is the 
national border with Argentina. 
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This research is designed to assess the role of mobility in a Pehuenche 

community from a temporal perspective and to examine how mobility, interpreted 

through their material culture, helps to shape its cultural organisation. I employ a 

joint archaeological and anthropological perspective in my observation of, and 

participation in, Pehuenche society, using this to contextualise modern economic, 

social, religious, and political concerns. A major question is how the current 

mountainous groups use the characteristics of their settlements and 

material culture to shape their landscape and respond to their socio-

political context? I reflect on how Pehuenches manipulate a landscape in which 

present and past material culture co-exist and can be explained through the 

mobility cycle of some households and vice versa: how their mobility logics could 

be explained from their memory of the past and the sense of identity that this 

aspect of their culture brings (e.g., Argounova-Low, 2011; Glavatskaia, 2011; 

Habeck, 2011; Vaté, 2011; Huiliñir-Curío, 2018; Milesi and Aranda Jiménez, 

2019).  

Additionally, I seek to clarify if the seasonal movement is a characteristic 

with a significant contribution to the economy of the families that still move to 

veranadas annually, or does this transhumance have a different role in relation 

to ideology or identity? Could it be a combination of both? By investigating these 

issues, it will be possible to understand why some families from Cauñicú move 

and others do not, and how this influence current and possibly past socio-political 

and economic organisation. As a result, the material expressions of the cultural 

organisation of Cauñicú are the product of several historical factors that could be 

related to their economy as well as memory and identity (e.g., Bradley, 2002; 

Olivier, 2003, 2019; Anderson, 2007). In this sense a secondary theme of this 

research is the interrelationship between the topics of mobility and identity.This 

topic is addressed by exploring this relation through the past and current material 

culture of Pehuenche groups. 

1.3. Objectives 

The objectives of this work are: 

1. To use ethnographic research to characterize current settlement 

patterns, characterizing the use of space in both seasonal and 
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permanent settlements, the mobility between them, and the 

economic activities associated with the different residences. 

2. To characterize the geographic and ecological environment of the 

Alto Biobío region including a model of seasonal resource 

availability, contextualising ethnographic observations. 

3. To develop a model for settlement and mobility patterns of 

Pehuenche indigenous groups that lived on the western Andes, Alto 

Biobío region, in historical times (ca. AD 1710-present day). 

4. To determine possible local and external causes of continuity and 

change in settlement and mobility patterns, land use, and social 

organisation in Alto Biobío region, contrasting archaeological, 

ethnographic, and historical sources. 

1.4. This research in context 

I use ethnographic and historical data to contribute to the wider topic of 

the role of mobility on issues of social organisation and memory through material 

culture and landscape, contrasting my case study to other ethnographic cases 

worldwide (e.g., Steward, 1933; Barth, 1960; Lévi-Strauss, 1967; Mauss, 1979; 

Lecoq, 1988; Haber, 2001; Nielsen, 2001; Chang, 2008; Wendrich and Barnard, 

2008). Through this exercise, I will be able to place the present-day lifestyle 

among the mountainous Pehuenche groups in historical and anthropological 

perspective, analysing changes and continuities through their material 

manifestations. This will help to put the system of mobility in mountainous areas 

in archaeological perspective, considering how social and political organization, 

ideology, landscape perception, economy, and state policies influence the 

material arrangement within this system. My work is not only relevant for the 

historical processes of how indigenous groups interacted with colonial societies, 

but also current concerns over land rights and use of the environment and its 

resources. 

 

This research is a call to stop pursuit and thinking in ´things´ and their 

chronological sequence, following the typical archaeological tradition, and to look 

and reflect on the world as a whole, considering each context in which we are 
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investigating, including material and immaterial aspects, such as: people, things, 

landscapes, and ideologies (Ingold, 2012; Todd, 2016). By closing the gap with 

anthropology, we can broaden our ´archaeological imagination´, adopting an 

interdisciplinary perspective to enrich the general knowledge about human 

culture. 

A multidisciplinary perspective, drawing on ethnographic, historical, and 

archaeological sources, will be used to develop an explanation for historical 

development of the mobility and settlement pattern of Pehuenche groups, and 

consequently for all social groups inhabiting mountainous environment. The latter 

does not seek the establishment of direct parallels with other similar societies, 

but to reveal their particularities and their own historical context (González-

Ruibal, 2014a; Sillar and Joffré, 2016). Finally, archaeology of the contemporary 

past has primarily focused on present-day life in the form of Western lifestyle (cf. 

Buchli and Lucas, 2001; Harrison and Schofield, 2010; Fewster, 2013; Harrison 

and Breithoff, 2017) which risks marginalising indigenous societies, under the 

colonialist notion of indigenous as conservative groups. It is important that 

indigenous mobile groups are not treated as ´exemplars´ of past societies, but 

rather to explain their current socio-economic structures to better understand 

them and contextualise their present-day form of mobility (chapter 2). 

Today Pehuenche communities are part of the western way of life, living 

one of the ´alternative ways´ within this globalised society (cf. Schiffer, Downing 

and McCarthy 1981). To gain a better understanding of this we need to balance 

our study of the social, economic and the symbolic aspects within a modern 

mobile society. Through this position it will be possible to assess these social 

groups as complex forms of organisation, which give rich symbolic meanings to 

their landscapes and, at the same time, transform their topography by creating, 

using, and depositing material culture. Moreover, the knowledge of their 

environment and contexts have allowed indigenous people to adapt their social 

systems to be more mobile and flexible in socio-political terms (chapter 2) 

(Jordan, 2003; Tuhiwai Smith, 2012). 

For my case study, I observed and participated in the current life of a 

Pehuenche community without seeing them as ´living fossils´ of a remote time, 

but evaluating how their lives are rooted in the “challenging economic, political 
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and ecological contexts of the contemporary world” (Jordan, 2003, loc. 324). I 

also recognise that I have been working with a limited number of families within 

this community, and the variability between their incorporation to the globalisation 

is high, thus particularities are more appropriate than generalisations (chapter 4). 

1.5. Structure and contents 

Regarding the structure of the thesis, the contents have been separated 

into a total of eight chapters, including this one. This first chapter establishes 

the motivations for this research, the relevance of the proposed research area, 

the main questions that guided my research, the objectives that will allow me to 

address these questions and a brief introduction to the community of Cauñicú. In 

addition, these problems are placed in a broader context within the archaeological 

and anthropological discussions that have occurred within the research topic. 

Chapter 2 outlines the theoretical bases for the research and of the topics 

for discussions in the thesis. I consider the criticisms from ethnoarchaeology of 

the archaeological perceptions of mobile groups and nomadism through 

examples of case studies, along with how the patterns of settlements and spatial 

organization of mobile groups have been studied. I also examine the perceptions 

of the landscape by mobile populations and how they are historically constructed. 

My examination results in a recognition that mobile people bring a multiplicity of 

meanings that they inherit and develop depending on landscape use and memory 

of each group, which were considered during my research in Cauñicú. Indigenous 

ontologies are also pointed out as a series of practices related to the landscape 

conceptions and the references of these to a mobile lifestyle and to a particular 

identity for these mountainous groups. 

It is raised a definition of ́ indigeneity´ in a separate section and how it links 

to external and internal positioning on what it means to be an indigenous group, 

what are the social, political, and economic consequences of these recognitions, 

as this is a transversal theme addressed in the result chapters. Another topic 

addressed in chapter 2 is that of complexity, specifically social evolutionary 

models that claim urbanism as a prerequisite of civilization. These patterns of 

thinking considered seasonal mobility and nomadism to be primitive, a viewpoint 

that has had a damaging effect on how mobile groups are perceived and studied. 
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However, various approaches to the study of landscape perception and the 

material culture of landscape use have shown the social complexity of mobile 

lifeways and allowed researchers to investigate the links with the topics of 

memory and identity. There is included a section on critical perspectives on 

historical records related to the archival work and how this impacts the 

ethnographic perspective adopt in this work. It is discussed how the archival 

sources are seen as processes of building an indigenous image from the colonial 

perspective, that has also affecting the daily lives of current indigenous 

communities, and how the historical archaeology and ethnoarchaeology have 

developed methods and theoretical positions that helps in the analysis of 

combined sources which make reference to how the long-term historical 

developments has shaped the current characteristics of indigenous people. 

To conclude the chapter, a review is made of the so-called 'archaeologies 

of the contemporary world', strongly linked to critical positions of the traditional 

way of applying ethnoarchaeology, along with immersing oneself in the debate of 

post- and decolonial ideologies as necessary positions to generate a reflective 

fieldwork, including theoretical and methodological challenges for archaeology in 

general. 

The main purpose of Chapter 3 is to contextualize the area of study both 

geographically and historically. The sections revolve around the ecological 

characterization of Alto Biobío, highlighting the resources found in this area. Next, 

I summarize the lifeways of the pre-Hispanic populations as characterized by 

archaeological research, first in general for the southern Andean zone, and then 

focusing on a review of the few archaeological works carried out in the study area. 

These summaries which help us to temporarily situate some of the materialities 

that will be the center of the debate in the later chapters (e.g., hearths, grinding 

stones). Then, I explain the main cultural characteristics of the Pehuenche groups 

during the colonial period, along with showing some references to cultural 

materials in contexts of ‘abandonment’ found in written documentation and what 

this indicates about the material traces of the mobile groups of the past.  

The next section included in chapter 3 corresponds to the account of the 

process of invasion of indigenous territories by the nation states of Chile and 

Argentina in the 19th century, specifically Pehuenches, producing a demographic 
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rearrangement between the mountainous valleys of the western sector of the 

Andes (grouped in reductions in bounded portions of land). This chapter explains 

the origin of many of the territorial conflicts that currently involve disputes 

between indigenous communities and colonialist settler groups in this area, the 

latter backed by the Chilean state. Finally, the post-reductional period social 

organization is discussed, through the contextualization of the Pehuenche groups 

as part of the Mapuche world, since many of the disputes and problems of the 

Mapuche, apply to the Pehuenche, due to their common historical trajectory. 

In chapter 4 I present my research methodology and techniques of data 

gathering and fieldwork recording. This chapter is divided first into methodologies 

for addressing indigenous research, also known as 'indigenous methodologies' 

which allow to analyze these populations under the light of the term ´indigeneity´, 

both from a theoretical point of view and as a political stance. The following 

section recognizes the researcher's own social and academic context, along with 

explaining which members of Cauñicú agreed to be part of the work, to 

contextualize where the information delivered comes from and how this partially 

shapes the results and conclusions elaborated. The chapter concludes with the 

explanation of the techniques applied according to different information sources, 

that is, archaeological, ethnographic, and archival work. 

Chapters 5, 6 and 7 constitute the core of the work, where the main results 

of my fieldwork are presented. Chapter 5 focuses on the presentation of the 

community of Cauñicú from first-hand ethnographic information, characterizing 

the daily life of its inhabitants, first, in the place where they spend most of their 

time: the mountainous lowlands or invernadas. Then, it describes the propitiation 

rituals that are carried out in Cauñicú, such as the nguillatun and the puntevun. 

The following section describes the seasonal movement to the highlands sectors 

of the community, where the food resources associated with the veranadas are 

located, along with the araucaria or pewen forest, which is used by some families 

to collect the fruits of these trees, known as pinenuts or nguilliu. Each section 

describes the materialities that people use in each environment, along with 

sections describing and analyzing ‘abandoned’ settlements. 

To conclude chapter 5 and incorporated into the following two chapters, I 

present a discussion around the main themes both from a material and social 
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point of view. The main takeaway from the results presented in chapter 5 is that 

despite the reduced seasonal mobility witnessed in Cauñicú, the families still 

identified with this mobile lifestyle, and focused on this to represent what they 

think it means to be part of the Pehuenche group. 

In chapter 6 I deal with the interactions between indigenous social 

organization and the state institutions that have been incorporated into life in 

Cauñicú. From a variety of examples of state intervention that could have been 

considered (e.g., apiculture, public works, health care), I focus on education and 

the monthly social security payments. The first section is dedicated to a review of 

the history of education, strongly linked to the processes of evangelization in the 

area by the Franciscan and Jesuit Catholic congregations. Since the 18th century 

both congregations have deployed, under different strategies, missionary 

contingents in the mountainous area of Araucanía, leaving written records that 

were consulted to continue their Christianised and Hispanicised education. This 

section includes a consideration of how education has historically been used as 

a means of alienation by the dominant institutional powers (i.e., Church, State) 

seeking to forcibly integrate marginal social groups in society. This discussion 

leads to the history of the arrival of the church/school in Cauñicú, and what its 

current characteristics are, still under the administration of a Catholic foundation, 

but following state curricular frameworks. The section ends with a 

characterization of how the presence of the school has influenced both the social 

practices of Cauñicú and the configuration of the landscape, in a process similar 

to what occurred in the colonial period with the arrival of the first Catholic missions 

to the Pehuenche area. 

The second section of chapter 6 characterizes the payment of state 

benefits to individuals and families of limited economic resources in Chile. 

Practically all the families of Cauñicú benefit from these payments due to the 

economic precariousness of these groups. These payments have created a 

significant economic change for families; they provide a substantial portion of 

their financial monthly income, and thus some families find themselves reliant on 

these regular payments.  I also assess the significance of a market that is set up 

in Cauñicú which coincide with the monthly payments and provide beneficiaries 

with the opportunity to access certain basic products and is a locus for community 

gatherings. 
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One of the most relevant conclusions of chapter 6 is that the introduction 

of external institutions has taken place through negotiation with the members of 

the community. The people of these communities have adapted their practices to 

these realities, and it is these outside institutions which are one of the main 

factors of change. The other most relevant conclusion of this chapter is that the 

presence of the school and the state payments has produced a centralized spatial 

distribution in Cauñicú, creating distinct margins where some families have since 

settled spaces that were not inhabited 40 years ago. 

Chapter 7 focuses on the description of certain aspects of Cauñicú 

material culture in relation to past and current social relations. In this chapter I 

focus again on the topic of mobility, with the aim of developing understanding of 

it through first-hand ethnographic results. The structure of this chapter consists 

in the description and historical analysis of six different objects and resources: 

animals, maté, grinding stones, hearths, kitchenware, and mobile phones. I 

consulted the memory of some members of the community on their past use of 

these cultural elements, and what factors affected the current practices related to 

them among Cauñicú families, I focus the discussion on the logics of mobility and 

changes to that mobility over time, using this to reflect on the social, political, 

religious, and economic organization of this mountainous community. 

Chapter 8 presents my discussion of the main contributions in the 

previous chapters and developing a synthesis of the thesis. The chapter is divided 

into three sections. First, I asses the economic and political factors of change that 

have influenced the community, including factors that have influenced a decline 

in seasonal mobility, where changes in the economy and social migration seem 

to be predominant factors. The next section addresses the issue of the identity of 

this indigenous community in the 21st century, emphasizing how this identity is 

expressed in the material aspects surveyed. The 'traditional/modern' dichotomy 

is challenged through the results of this research and assessed in relation to the 

terms my hosts use in relation to this dichotomised view. I question the 

stereotyped construction of the Pehuenche, which has limited the characteristics 

of these peoples mainly to the economic sphere. 

Another key aspect to this study is the process of spatial nucleation 

witnessed in Cauñicú in what is, perhaps, a similar process to urbanization 
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considering its material characteristics for example, the creation of a main road 

and state buildings, such as the school and the health center. Important ritual 

practices for the identity of the comuneros (Cauñicú inhabitants as part of a 

comunidad) continue to function, since these practices reinforce the bonds 

between the participating families and the identity of the community within which 

the notion of nomadism continues to play a central role. In the last section, I seek 

to give an account of a comparison of the changes between the past and present 

of the community and the broader Pehuenche context, to establish how the 

changes in a colonialist framework are producing a series of consequences for 

the mobility and spatial configuration of the different spaces within the communal 

territory.  

In the Chapter 9 I underline the connections between mobility, identity, 

and materiality/spatiality through the case study of an indigenous comunidad in 

southern Chile. I bring to the fore some of the topics and concepts discussed 

throughout the thesis, such as mobility, identity, landscapes, materiality, and 

indigenous ontologies. There are highlighted three main outcomes of this 

research. First, the colonial origin of nomadism among Pehuenche people, with 

the adoption of European animals. Second, the change for their lifestyle and 

social organization that implied the reduction of their territory through which the 

Pehuenche groups move, and the forced creation of reducciones and 

comunidades, caused by the territorial expansion of the Nation-states in the 

second half of the 19th century and the first quarter of the 20th century. Third, the 

observation of the current decline on the frequency of the seasonal movements 

that characterized these nomadic societies since the colonial period, in a process 

that goes along with the centralisation and grouping of the main state buildings in 

the surroundings of significative places for this community, materialising a 

process of integration to the main society of the Cauñicú comunidad. I bring this 

thesis to an end with ´future perspectives´ section, where I reflect on some topics 

not fully developed in this research, which can become potential future work. 
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2. Theorical framework 

2.1. Ethnoarchaeology and anthropological perspectives of 

mobile groups 

Interpreting archaeological data requires us to combine two different 

approaches. First, it is necessary to identify variability in the static facts of the 

present that remain from the past and secondly to develop general theories and 

ideas about the processes that created this variability. Only through this 

procedure archaeologists would be able to ´read´ the archaeological record in a 

´scientific´ way (Binford, 1992). 

Nevertheless, this point of view received criticisms, mainly related to the 

impossibility of a universal relationship between dynamic and static, due to a 

constant intervention of structuring principles historically contextualised. Since 

the emergence of these theoretical perspectives, many ethnoarchaeology studies 

have centred on cultural dimensions, such as ideational and religious, showing 

how they play a central role in the interpretation of material culture, in spite of the 

evident difficulty for archaeology to grip those less tangible dimensions (Politis, 

2007). 

In addition, Hodder (1987) proposes to move from a ´materialistic 

perspective´ to a view ´inside the events´, in an attempt to understand the 

meaning context of material culture through ethnography, which involves long-

term participation in the cultures studied. In this sense, Hodder believes that there 

can be no universal cultural relationship between statics and dynamics, because 

the historically contextual structuring principles intervene. For this reason, “the 

notion that Middle Range Theory is distinctive because it involves independent 

theory which can be used to test other theories is false” (Hodder, 1987, p. 116). 

The cultural processes which shape the archaeological record are not 

independent from how we understand contemporary culture and society. 

From an ethnoarchaeological perspective, I take on the concepts and 

reflections about the human mobility and how this can be interpreted from the 
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analysis of its material expressions, relating this to more recent memory studies 

and the proposals from the archaeology of the contemporary world. 

2.1.1. A brief history of ethnoarchaeology and current critiques 

One of the earliest suggestions that ethnographic observation could help 

archaeological interpretation came from the use of indigenous groups inhabiting 

the territories where archaeologists were working, mainly in North America in the 

late 19th century. Cyrus Thomas pioneered this method in the Colorado River 

area in the 1880s and 1890s, by researching and comparing mound sites and 

their material culture, which he subsequently compared to the contemporary 

people from that area. This served as an explanation of who built these mounds, 

as a first attempt to use analogical reasoning or ethnoarchaeological view 

(Hodder, 1982).  

In 1967 Heider stated how poor the archaeological conceptualizations 

were at describing ways of life, supporting these designations in the ´common 

sense´ as an ethnocentric source of knowledge. After this warning about the 

weakness of archaeological interpretation of material culture, deeper analysis 

began to take more variables into account and, at the same time, archaeologists 

started to carry out ethnographic works by themselves. Following this logic 

research in lithic and pottery classifications, abandonment of households and 

settlements, social construction of technology and its relationship between 

groups (among other topics), gave archaeologists wider and better controlled 

sources of information that could be directly compared to archaeological data and 

the interpretation of the past (David and Kramer, 2001). 

Ethnoarchaeology was widely used within processual or New Archaeology 

during the 1960s and 1970s, when it was seen as a way to ́ dynamize´ the ́ static´ 

material things of the past (Binford, 1977, 1988). Methodologically, the main use 

of ethnographic data came from the observation of living communities to compare 

their lifestyles with archaeological contexts, under the principles of 

uniformitarianism and analogical reasoning (e.g., Ascher, 1961; Binford, 1966; 

Heider, 1967). From this period there are many forms of application of 

ethnoarchaeological work. All these perspectives tend to believe in the existence 
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of a core similarity for all humanity, making cross-cultural comparison possible 

(Hodder, 1982; Arthur and Weedman, 2005). 

During this period, ethnoarchaeology acquired a central role in the 

reflexive exercise of interpreting the past. The key proposal of this movement was 

seeing culture as an extra-somatic way of adaption to the environment: where 

archaeological materials were studied without reference to ideas in the minds of 

people that created and used them, all within a framework of hypothetic-deductive 

logic and theory building (e.g., Binford, 1977; Schiffer, 1983). Archaeological 

explanations were close to a positivist view, following methods from natural 

sciences, applying universal models of human behaviour from where researchers 

generated hypothesis to be contrasted with the archaeological record (David and 

Kramer, 2001). 

Hodder (1982), under the frame of post-processual archaeology, 

highlights the importance of context in archaeological interpretation with a 

consideration of cultural ´attitudes´ of people towards certain ´functional´ aspects 

of life. For instance, up until the early 1980s studies of refuse had not paid 

attention to the distinct cultural attitudes which people held for dirt and rubbish 

which might affect the functional relationships. Since the 1980s researchers have 

determined that “there can be no simple functional links between refuse and types 

of sites, lengths of occupation or forms of society, because attitudes and 

conceptions intervene” (Hodder, 1982, p. 24). 

Uncritical use of ethnographic analogy as the basis of archaeological 

interpretation has been severely criticised, specifically in terms of the 

epistemology building (see Politis, 2007, pp. 55-ss.), and ethical grounds. The 

ethical arguments pay particular heed to the assumption that contemporary 

communities act only as a source of comparison with archaeological context, or 

as a laboratory to test hypotheses about the material record, thus enabling a 

disturbing conception of human history as being useful exclusively to 

archaeologist, and not to the communities under study (Hamilakis, 2011; 

Gosselain, 2016). The use of ethnography as a source of analogy also received 

critiques in the sense that this type of archaeological identification should 

consider several lines of evidence. In practice, however, such evidence is often 

assumed on the basis of historical continuity, without many tangible examples in 
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support of the analogies (Sillar and Joffré, 2016). In response to this criticism 

researchers have since stopped searching for analogies to explain past contexts, 

but as a way of thinking differently about the relationship between people and 

materials, to test and develop archaeological theory in real time (Lyons and 

Casey, 2016). 

One definition of ethnoarchaeology is “the study of living traditional 

societies using archaeological methods and theories with the twofold purpose of 

producing a less Western-centric archaeology and inspiring new ideas and 

interpretations of the archaeological records” (González-Ruibal, 2016, p. 687). 

Politis (2016) believes that ethnoarchaeology is a discipline formed by the 

intersection of archaeology and ethnography, and/or a research strategy with 

different theoretical structures, showing a variety of methods, where it is possible 

to apply several techniques. 

Hamon (2016) proposes ethnoarchaeology as a research strategy, should 

not be subservient to a specific school of thought, and has several fields of 

application. “It is our opinion that ethnoarchaeology, founded on a rigorous 

scientific approach, can yield significant results in an unlimited number of fields, 

so long as the material facts are re-contextualized within the social and cultural 

systems that produced them” (Hamon, 2016, p. 703). 

In an additional definition of ethnoarchaeology, incorporating the notion of 

analogy, Sillar (2000) proposes that it should be understood as “the study of how 

material culture is produced, used and deposited by contemporary societies in 

relation to the wider social, ideological, economic, environmental and/or technical 

aspects of the society concerned, and with specific reference to the problems of 

interpreting archaeological material” (Sillar, 2000, p. 6). 

According to Hamon (2016), through the ethnoarchaeological sub-

discipline archaeologist will be in a better position to understand present and past 

societies, although it will never fill gaps in information that it is not possible to 

obtain through archaeological techniques, as is often believed. For these reasons 

ethnoarchaeology must focus on observation, compilation, comparison, and 

reflection, to restore on-the-ground complexity of past and contemporary 

societies that are studied (Hamon, 2016, p. 703). 
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There are a number of critiques of methodologies applied in 

ethnoarchaeology. Firstly, archaeologists have received deficient academic 

training within ethnographic techniques. The narrowness and specificity of the 

problems in ethnoarchaeological research, provoke a celerity in the fieldwork 

methods, focused on taking the ´necessary samples and data´ without any other 

´extra´ concern. Secondly, the conception of traditional societies in a colonialist 

way, resulting in thinking that one can generalize about the whole group because 

they supposedly lack multiple levels of meaning, and thus denying the agency of 

the living people. Such methodologies result in an avoidance of living persons’ 

own stories for discussions on materiality and temporality (chapter 4) (Gosselain, 

2016; Hamilakis, 2016). A valorisation of these ´other perspectives´ can revitalize 

Western, official, and professional archaeologies, encouraging epistemic humility 

and promoting a deeper reflection on the roots and foundation of our own 

endeavour (Hamilakis, 2016). 

The nature of fieldwork makes it easier for researchers to observe power 

relationships both within the communities and between such communities and 

larger societies (Cunningham and MacEachern, 2016). These observations may 

involve a critique of neoliberalism and seek to avoid the colonial positivist legacies 

where ethnoarchaeology was limited to ´middle-range´ research, implying an 

outside engagement with the research subjects by making ethnoarchaeology an 

observational rather than a dialogical form of inquiry. 

One of the main challenges for an ethnoarchaeological interpretation is to 

develop an understanding of modern cultural variability and its contributions to 

archaeological analysis. This means re-visiting assumptions and relationships 

between three categories of peoples within the ethnoarchaeological study: 

relations between archaeologists and the contemporary ´others´; the relations 

between archaeologists and ancients; and the relations between contemporary 

´others´ and ancients. Recognising and assessing the assumptions which we as 

archaeologists make about our study subjects challenges our interpretations, and 

empowers our study subjects with a commonality to make self-determined 

ethnographic assessments or even equivalents with ancient peoples 

(Cunningham and MacEachern, 2016). 
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Critical ethnoarchaeology has contributed to an understanding of 

contemporary rather than past human-material relationships. In this sense, 

´ethnographic archaeologies´ is the label that should be applied, replacing that of 

´ethnoarchaeology´. Beyond this discussion regarding the adequacy of the 

concepts, a good ethnoarchaeological study must be carried out in a long-term 

basis, historically situated, and ethically engaged, in an attempt to understand 

contemporary people´s relationships with the material culture. Additionally,  

“rather than subordinating ethnographic concerns to archaeological 

interests, it is more common in ethnoarchaeological projects to find 

that the ethnography leads the study, with people´s practices and 

responses reshaping research agendas, breaking preconceived 

notions, and challenging archaeological wisdom” (Lyons and Casey, 

2016, p. 612). 

In this research I focus on the role ethnoarchaeology plays within the study 

community, beyond the descriptive and analogical strategies (e.g., Ascher, 1961; 

Binford, 1966; Gould, 1980; Wylie, 1985). In general terms, I believe that this 

methodology should be used, in a globalized context, to understand how modern 

material culture distributed in different parts of the world is used in particular ways 

and at the service of the respective groups that adopt/acquire them. This is a 

transversal topic in the thesis, and is implicit throughout it, mainly referred to the 

ethnographic work carried out. 

2.1.2. Ethnoarchaeology and mobility 

Studies of spatial patterning among mobile people hold out a considerable 

promise to help engage with the problems of interpreting ‘inert data’ from an 

exclusively archaeological view by providing observations of the behaviour 

responsible for the production, use, and discard of material culture through 

ethnoarchaeology (Gamble, 1991). Before moving forward, I must add at this 

point that what I am considering as mobile groups is related to nomadism 

exclusively. Practically, this means that the study cases I consider in this literature 

review are connected with the way of life defined by the cyclical movement of 

human groups in relation to productive resources, in these cases herds of 

livestock (Cribb, 1993). This definition broadly excludes the consideration of other 
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types of mobile groups, such as hunter-gatherers, explorers, refugees, or migrant 

labourers, although there are a few exceptions that are explicitly pointed out when 

is necessary. 

Several topics may arise from the study of nomadic groups, for example: 

the assumed relationship between social systems based on mobility to the origins 

of state and ´civilization´, including the idea that pastoralism could lead to some 

sort of social differentiation. Likewise, the study of nomads and pastoralists until 

the end of the 20th century attempted to fit these peoples into social evolutionary 

schemes and conceptions based on the primacy of agricultural and urban 

development in ‘reaching’ and therefore the implication of achieving sedentism 

and civilization, ultimately an altogether bogus final goal (Khazanov, 1994). 

The critiques by Khazanov (1994) address a very schematic view of 

unilinear evolutionist perspectives, which do not appreciate the variability of 

cultural expressions which are possible to access through ethnographic 

examples. In this sense, new ethnographic and ethnoarchaeological studies are 

needed to try to unravel the complexity and variability of the interaction and 

economic pattern of pastoralist way of life (Aldenderfer, 2001; Nielsen, 2001). 

Mobility is best defined considering the terms of moment (length of time, 

season), motion (mobility pattern chartered over time), motivation (resources, 

cultural identity, social or economic circumscription) and segment (population 

segments defined by gender, age, health, or social position). Using these terms 

to refer to mobility we “liberate ourselves from fixed preconceptions” (Wendrich 

and Barnard, 2008, pp. 8-9). Rather than considering populations as either settled 

or mobile, it emphasizes the fluidity of mobility and the role of social organization 

and agency in the process of mobilization or settlement. I agree that mobility 

should be defined for each social group according to specific questions and over 

a long period of time (Wendrich and Barnard, 2008). 

An essentialist view within anthropology and archaeology identified ethnic 

groups as distinctive cultures, closely linked to specific territories. However, 

ethnic characteristics are changeable and socially contingent, so that material 

culture need not have neatly bounded assemblages. We need to focus on 
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material culture operating in social contexts, where ethnicity is just one of the 

multiple identities that individuals may assume in those contexts (Smith, 2008). 

In this same vein, I subscribe to the critique of anthropology which views 

ethnographic groups not as a continuation from the past but sometimes as a 

direct resistance to the colonialist domination. In the case of indigenous groups 

in the Americas they did not resist for five hundred years of state forces and power 

asymmetries, but they comprehend these hegemonies supported in a social 

memory of collective elaboration, with the aim to unfold it in the form of 

counterhegemonies (Abercrombie, 2006). 

Research on the generation and expression of ethnicity has shown that 

material culture is not a passive reflection of socialization within closed ethnic 

units. More than this, material culture is actively structured and structuring 

throughout its social life, so its meaning is not something finished, but constantly 

subject to reproduction and transformation (Jones, 1997). In this line, ethnicity is 

understood as the product of the intersection of similarities and differences in 

people's habitus and conditions that characterize any historical situation (Jones, 

1997, p. 126). The multidimensional nature of ethnicity can result in a complex 

pattern of overlapping distributions of cultural materials related to the repeated 

understanding and transformation of ethnicity in different social contexts, rather 

than to a discrete and monolithic cultural entity (Jones, 1997). A particular aspect 

of ethnic identity of relevance to this thesis is that of ´indigeneity´, both in relation 

to groups whose claim to be indigenous to a particular area forms part of their 

identity, and the degree to which these groups have fought for, or being 

recognised to have, special rights or status.  

2.1.3. On indigeneity 

Indigeneity has been defined both as a descriptor and a state of being, 

concerned with social, cultural, economic, political, institutional and epistemic 

processes, through which the meaning of being indigenous in a particular time 

and space is a culturally constructed phenomenon (Cameron, de Leeuw and 

Greenwood, 2009, p. 353; Radcliffe, 2017, p. 221). The definition of the term 

develops in a dynamic intersection between the global and the local, together 

with a growing recognition of the value of difference and local identities. 
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Historically, this is related to the reconfiguration of nation-states and the end of 

the cold war, giving rise to social movements not identified with the grand 

narratives and political ideologies. It is interesting to mention the existence of an 

official indigeneity and the difficulties in the social incorporation of indigenous 

people, processes that have their particularities depending on each country, in 

addition to considering the relationship between indigenous people and private 

companies (Bengoa, 2000; Ayala, 2008). In this context, ethnic identity is defined 

as a configuration that starts from the relationship of domination where national 

identity is challenged by subordinate identities, which use and apply a variety of 

strategic resources to legitimize and reaffirm themselves as a group (Ayala, 2008, 

p. 30). Complementary to this definition, it is stated, from a Latin Americanist point 

of view, that indigeneity is a program of denunciation and self-affirmation, and 

that it consists of the rescue of the indigenous to reassure a complex identity, 

autonomous and differentiated from Western culture, although originally 

proposed by non-indigenous intellectual groups (Bengoa, 2000, p. 200). 

Another definition comes from the institutionalised perspective of the 

International Labour Organization through the Convention No169, which 

considers indigeneity or the condition of being indigenous by descending from 

populations which inhabited the country or in a geographical region to which the 

country belongs at the time of conquest or colonization or the establishment of 

the present national-state borders and which, whatever their legal status, retain 

all or part of their own social, economic, cultural, and political institutions. 

Moreover, social, cultural, and economic conditions distinguish them from other 

sectors of the national community (OIT, 2006, p. 24). 

However, these definitions require analysing the conditions under which 

this positioning emerges and how it is articulated with the positions and 

conceptualizations of settlers, nation-state, development, whiteness, and 

researchers, among others. According to the geographical imagination of 

modernity, indigeneity is naturalized by a group of people´s association with a 

particular place (this may be critiqued for reifying perspectives on mobility, spatial 

practices, and indigenous subjectivities). It is claimed that the shared discourse 

originates in a history that predates its emergence, considering that the mere 

notion of 'indigenous' did not exist before conquest/colonization (Radcliffe, 2017). 
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Although post-structuralist and post-colonial approaches to indigeneity 

have emphasized the dangers of racialized and colonial essentialist forms of 

representation and their affiliation with imperialist formations, the resulting 

hesitations in linking with indigenous ontologies could bring back colonial modes 

of knowledge production, to the point of being informed by modernist ontologies 

and a very comfortable assumption that the subaltern cannot speak for himself 

(Cameron et al., 2014). 

There is a risk of moving from 'otherness' to 'sameness', that is, denying 

the other his objectivities and his rights to be different and subject to his own 

rules. For this reason, indigenous ontologies must be taken seriously, which 

necessarily implies confronting the bias of the view of modern ontologies, in 

particular the notion that there is only one 'reality'. The challenge is not only to 

remain in the cataloguing and confirmation of different forms of world, but also to 

link with the pluriverses, or what is the same, with a 'political ontology' (Cameron 

et al., 2014). 

From this position it is claimed that the recent turns towards indigenous 

ontologies within cultural or human geography are partial and that researchers 

are always at risk of reproducing (neo)colonial forms of knowing and being, no 

matter if from a romanticized return to the 'indigenous', refusing to take 

indigenous ontologies seriously, or in other ways that we do not know. In this 

sense, identifying, delimiting, representing, and mobilizing indigenous ontologies 

is something politically tense, both inside and outside the academy and that 

develops in a political sphere by itself (Cameron et al., 2014). 

The concept of indigeneity is intimately related to practices and processes 

of colonization, where colonial control over, for instance, territories, is based on 

an ideological and discursive process of 'otherness' in inferior opposition to Euro-

colonialist groups. In that sense, indigeneity is political, because many 

communities are involved in struggles to claim ancestral rights and because 

indigenous groups continue to live in a world with diminished  access to rights 

and resources to which some power groups do have access (Cameron, de Leeuw 

and Greenwood,  2009). These processes can be observed in the study case of 

Cauñicú, where the claims of rights, including territorial, are framed in a political 

position in the face of the expanding authority of the Chilean nation-state, through 
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their own identification as indigenous groups. In this sense, the very socio-

political organisation of this community accounts for the intertwining of the 'own' 

and the 'imposed', coexisting ancestral authorities (lonko) with others imposed 

from Chilean rules (administrative board), but seeking to legitimize themselves, 

while maintaining culturally distinguishable aspects, such as their seasonal 

mobility (chapters 3, 5, 6 and 7). 

In a recent attempt (21st century onwards) to develop new ways of thinking 

about identity and difference, concepts such as movement, disconnection and 

hybridization have begun to be emphasized over antagonistic notions such as 

roots, belonging and essential identity. The interesting and paradoxical thing 

about these proposals is that, to some extent, they run the risk of cutting 

existential and political claims on the part of indigenous groups to 'be'. However, 

it is these own collectives that have clearly distinguished that their presence in 

the modern world implies that no culture is static, even their own (Ayala, 2008; 

Cameron, de Leeuw and Greenwood, 2009). 

From this we can trace, through the combination of the diachronic and 

ethnographic approach within this work, how the Pehuenche groups, from their 

own perspectives, effectively recognize themselves as part of the modern and 

contemporary world, are aware of the changes suffered throughout their history, 

but at the same time they recognize themselves as a distinct and distinguishable 

collective within the dominant society. While maintaining cultural elements that 

are linked to an indigenous identity (or indigenous in plural, representing a 

diversity in itself) and with ´alternative´ ways of life in the modern context of the 

21st century. 

Archaeology provides an important source of understanding of indigenous 

society prior to the colonial period, although this is different from the identification 

of 'indigeneity', since it involves the ability to categorize and separate earlier 

cultures from later 'intrusions' or the remnants of native activities during the 

colonial period (even though the latter distinction is often not so obvious from the 

material point of view). This is how the archaeological view of observation of 

changes in form and function of artefacts have been given from a perspective of 

successive phases. The terminologies derived from this last view often end up 

disassociating indigenous peoples from their pasts if archaeologists imply that 
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the artefacts and sites of successive periods were distinct cultures. “Such 

terminologies frequently serve to separate indigenous people from their pasts”  

(Sillar, 2005, p. 77). 

For example, from the ethnographic case study presented in the following 

pages, it is possible to see how, although the seasonal mobility that characterized 

the Pehuenche groups in the past has been varying in its forms and decreasing 

in terms of the number of families that practice it today. It is this same mobility -

or the memory of it- which is associated with the Pehuenche identity rather than 

a particular point on the landscape (chapters 3, 5 and 8). 

2.1.4. Some definitions related to mobile groups 

Categorizations of types of nomadism and research on this topic comes 

from the point of view of settled or non-mobile groups (Wendrich and Barnard, 

2008). This is an effect of colonialism which makes dichotomies equating 

progress with sedentarism, and barbarianism with mobility/movement (Tozzini, 

2014).  

In this sense, transhumance is understood as cyclical migration of 

livestock between high elevation rangelands (summer pastures) and low 

elevation grazelands (winter pastures), to exploit their seasonal growth and avoid 

harsh, seasonal weather conditions, such as cold winters and hot  summers 

(Sidiropoulou et al., 2015). 

The types of pastoralism distinguished by Khazanov (1994) have been 

seen as a sort of evolutionist process, starting from highly mobile groups (i.e., 

´pastoral nomadism´) to largely sedentary (i.e., ´sedentary animal husbandry´). 

There are examples that these categories do not have strict boundaries. For 

instance, the groups under the category ´pastoralism in mountains´ could exhibit 

more mobility in terms of distance than a transhumant group. For this reason it is 

important to bear in mind that mobility could increase, not decrease, with the 

intensification of the mountain economy and land restrictions in some cases (Gil 

Montero, Mathieu and Singh, 2009), contrary to what I observed in my case study.  

Furthermore, Barth (1960) distinguished several types of pastoral 

adaptation from an ecological perspective. He firstly describes a sedentary 
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residence which he defines as possible in a pastoral community with the capacity 

to collect enough fodder and store it to maintain (feed) the animals when no 

pastures are available. Secondly, transhumance, which allows people and herds 

normally inhabiting one type of ecologic area to enter an adjacent area 

temporarily during its period of productivity. A specific type of transhumance is in 

the high mountains, where groups move within the inter-mountain valleys. In 

these cases, the movements can vary from the whole population through a series 

of stable settlements, to a short-term residence in camps, but people and animals 

always returning to the main residences. However, the extent of utilization of 

seasonal pastures is limited by ecological factors (e.g., carrying capacity of 

alternating pasture areas) (Barth, 1960). 

The differences between the types of pastoralism ultimately relies upon 

terms of variation in the quantity and quality of relations between the factors of 

land, livestock, and labour. Such factors are culturally constructed and not a 

simple response to ecological possibilities in each region. Moreover, they are 

influenced by historical and political factors, such as the policies of land tenure 

and resource control, the development and maintenance of networks of intra-and-

interethnic social relations, the role of markets, and the relations with the state 

(Galaty and Johnson, 1990), all factors that are also present in the main case 

study of this research, developed in chapters 3, 5, 6 and 7. 

Ethnographic and ethnoarchaeological research provide a wide range of 

observable events, including different modes of organisation, forms of habitation, 

and reactions to and interactions with a wide range of physical, social, and 

spiritual circumstances. Through this methodology, Wendrich and Barnard (2008) 

ask whether observed groups perceived that they are moving from place to place, 

or do they consider inhabiting a same large place, which would be the landscape 

through which they move around? My case study is closer to the second 

alternative, as shown mainly in chapters 5, 6, and 7, and I intend to show also 

how this is closely related to the identity of the group.  

Regardless of the different conceptualizations of the types of nomadism, 

it is necessary to assume a flexible position around mobile populations, especially 

in the temporal perspective adopted in this thesis. What I highlight is that changes 

occur continuously over time (therefore, different conceptualizations may apply 
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to the same group studied), and are produced in limited time ranges, for example, 

from the beginning of this century to the present. The issue of changes is 

transversal throughout the thesis, but is explicitly addressed in chapters 3, 5, 6 

and 7. 

2.1.5. Settlement pattern and organisation of mobile groups 

An example of social organization among pastoralist groups are the 

Sarakatsanoi in Greece, Europe (Sidiropoulou et al., 2015). They engaged in 

transhumance in the first half of 20th century dividing into family groups each with 

their own livestock. Their summer pastures were in Mount Vermio in north-central 

Greece, and they took around 8 to 10 days to reach these lands from their 

permanent settlements, following the same route every year. The movement 

involved the transport of herders along with their entire family, including horses, 

mules, and donkeys to carry all their belongings. Their residences consisted of 

reed huts, either built anew each year or repairing the old ones left in place from 

previous residence. The system required a social organisation in closed and 

autonomous societies (tseligkato), facilitating a strong cultural identity, social 

cohesion, and effective use of resources.  

However, since the second half of the 20th century the system and social 

organization found among the Sarakatsanoi has been disappearing. Pasture has 

been replaced by grain crops as fodder for animals during the summer and is 

combined with a vertical displacement to grazing lands for shorter periods of time 

in comparison with the past. In addition, there has been a reduction of the number 

of tselingkato and the geographical range occupied by each flock in the summer 

pastures, reduced from 2 Km in the past to just 0,25 Km at the time of the study 

(Sidiropoulou et al., 2015). 

In northern Eurasia the habitational tents of the Chukchis, a reindeer 

herder group, are named as iaranga which act as identity signature of a nuclear 

family, with members of a family referred to as ´those of a hearth´. Chukchis are 

patrilocal, women move from their own nuclear families to live with their 

husband´s iaranga. However, due to the soviet and post-soviet historical periods 

and the consequent social and political upheaval, current groups now experience 

some differences in lifestyle in comparison with those of the past. Animal 
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ownership is now communal, not private, and there are fewer iaranga than in the 

past because it is harder to maintain their lifestyle. The iaranga represent an 

ethno-territorial affiliation, and its internal elements, such as the hearth and 

smoke play a role in appropriating temporally the piece of land in which people 

dwell (iarên) (Vaté, 2011). 

The Basseri tribe in southern Iran has a pattern very similar to historical 

Pehuenches (chapter 3), which means that they go to the mountains during 

summer, where they can find usable and rich pastures for feeding the livestock.  

In winter meanwhile, they stay in lowlands where the weather is less extreme 

than in the highlands, where intense snow last for at least five months every year 

(Barth, 1959). 

The movement of Basseri groups develops through roads which they call 

il-rah and use them to move up and down the elevation every season. Each sub-

group of the Basseri tribe has their own il-rah ´road/route´ which they use. Barth 

(1959) distinguishes territorial components in these movements, mainly referred 

to land rights, seasonality, and use of resources.  

The author also highlights the importance of the temporal variable, where 

temporality is a fundamental factor in decisions around mobility, both related with 

specific tasks, as well as with phenomenology of the migration/transhumance 

itself (Barth 1959). 

Another example of mountainous herders is the case of pastoralist groups 

in Susques, central-south Andean region, South America (Yacobaccio and 

Madero, 2001). Their mobility is characterised by an annual movement following 

the differential availability of pastures, which implies different types of settlement 

by each productive domestic unit. There are some regional variants of the basic 

scheme. That variation depends on distances at which settlements are located, 

length of stay at each of the settlements, and the number of persons who move 

to the settlements. Additionally, these differences are caused by composition of 

the environment, size, and structure of herds, presence of agricultural practices, 

and/or proximity of settlements or the family composition. Within this region, each 

family has a residential base, plus between two and six temporary sites to 

organize the annual cycle of herding. The movement takes place mainly during 



51 
 

the dry season (April-October) in order to reach the humid areas which are 

situated in high elevations (3600-4100 m) to feed the livestock during this part of 

the year. The type of land use, both for grazing of large herds and temporary 

human habitation is described as ´scattered settlement´ by Caracotche (2001). 

In another area of south-central Andes, specifically in Bolivian Altiplano, 

settlements are divided between main residences and seasonal residences, with 

human and animal populations moving from one to another on a seasonal basis 

(Tomka, 2001). There are two forms of seasonal movements. On the one hand, 

the Alota community has very few pastoral or agricultural seasonal residences, 

living mainly in their permanent residential compounds throughout the year. The 

families which own seasonal residences return to their main residences at the 

end of each season. On the other hand, the Copacabana community uses a 

mobility system which generate a dispersed distribution of pastoral and 

agricultural residences, with main residences located centrally between those 

two. Following these patterns, Tomka (2001) argues that larger and concentrated 

size and location of sites of the Alota allows a relatively sedentary agro-pastoral 

practice within this group. Whilst smaller size and dispersed distribution of 

individual marshes patches in Copacabana requires a greater mobility, and full 

transhumant strategy. 

In different areas of the Amazon, although for sedentary groups, a 

relationship has been established between settlement patterns, reflected in the 

spatial distributions of housing sites, and the type of social organisation that these 

patterns can reflect, which is useful for my discussion on how material culture can 

be indicative of different types of social organisation (chapters 5, 6, 7 and 8). In 

this sense, single-family settlements were associated with diffuse relationships 

with other segments of society, while isolated multi-family settlements, indicate a 

small-scale society that is linked by kin ties to other social segments. And for 

large-scale societies, settled in the main river courses of the Amazon, two 

possible types of settlement are observed: around a central square (plaza) or in 

a long linear type of sites (Myers, 1973). 

Is sum, settlement pattern and social organisation are topics directly 

related to mobility. In the case of pastoralist societies there are several factors 

that affect this issue, including the availability of markets, the type of political 
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control of pastures, labour availability, and sociability. In this sense, “movement 

is a social act, implying the range of motives and the balance of interests involved 

in any other, often competitive, sometimes complementary, domain of action” 

(Galaty and Johnson, 1990, p. 23). For other type of mobile societies, such as 

hunter-gatherer groups, the settlement pattern has also been seen as reflective 

active engagement with their cultural decisions and their social interactions 

(Parkington and Mills, 1991). 

Given the context of the discussion of this section, I would like to 

emphasize that social organization is related to cultural identity in nomadic 

groups, as well as the need for effective use of resources. Many times, decisions 

about mobility and the forms it takes (even when the decision is not to move) are 

based on the availability of resources according to the season. Another aspect 

that I want to highlight and will be focusing on in chapters 5 and 7 is that mobility 

as a social act is affected by various factors, such as the availability of markets, 

the type of political control over land, the availability of work and social relations. 

2.1.6. Mobile groups and their perceptions of landscape 

Sedentary logics are related to the distribution of lands within enclosed 

spaces, which are divided, with regulated internal and external communication 

with other people and circulation to and from other lands. Sedentary space is 

usually limited by walls and borders and divided by roads. In contrast, a nomadic 

logic flows over an open space, only marked by traces or pathways which may 

be erased or displaced by the changing trajectories of those who transited them 

(Katzer, 2015). I saw the functioning of both type of spaces, both logics or 

ontologies operating at the same time in Cauñicú. On the one hand, with closed 

ruled spaces and, on the other hand, open spaces, which are especially reflected 

in the highlands with the routes connecting different areas within the veranadas. 

Moreover, sedentary logic is a personal, individual, it becomes a form of power, 

shaping individual subjects susceptible to legal regulation (Katzer, 2015). This is 

a colonialist and reductionist logic which saw its materialisation in the 

conformation of South American reducciones or legal communities from the end 

of the 19th century. 
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The archaeology of mobility has focused on static categorizations in a 

behaviourist approach, without a consideration of time and interpreting data 

through human adaptations determined by resources or natural environment. In 

this sense, the traditional attention on sites does not answer the questions 

involving the study of mobility (Wendrich and Barnard, 2008). Within geographic 

studies there has also been a change from the assumption of a stable viewpoint 

consisting in a world of places and boundaries, with territories supposedly rooted 

in time to a focus on mobility (Cresswell and Merriman, 2011). 

Ethnoarchaeological studies regarding settlement systems and dynamics 

of different groups have provided valuable insights to interpret how societies use 

lands and distribute in those spaces. Moreover, landscapes are structured by 

rights of access, familial and political obligations, and even bodily habitus. 

Present day landscapes have their own historicity which overlies and subsume 

older landscapes (Lane, 2008). This view allows to consider modern landscapes 

as palimpsests and sites of memory, where processes of contestation, debate, 

and resistance take place. From an ethnoarchaeological perspective, this view 

has been useful for interpreting the significance of natural places, and the links 

between landscape, memory, and the politics of place (Curtoni, Lazzari and 

Lazzari, 2003; Bailey, 2007; Lane, 2008). 

Mobility is an action that takes place on a spatial dimension but is also 

strongly related to time. Conceiving the concept of mobility without reference to 

its time dimension is something characteristic of the contemporary thinking. 

Humanity is conscious of their extension all around the planet but facing the 

necessity of organising the territory we converge around ancient cultural and 

geographic spatial divisions, these take the form of borders defined by cultures 

and identities (Augé, 2007) usually along geographical features such as rivers, 

mountains, deserts, etc. Landscape is time materialised, and even in the cases 

when human groups move in a seasonal basis, places are never the same year 

after year (Bender, 2002). 

I interpret the mobility of Cauñicú Pehuenches as a way to shape their 

identity and to keep a connection between people and meaningful spaces, 

understanding this through the conceptualisation of landscape: “People make 

landscapes, and are in turn, made by them; landscapes, route-ways and built 
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places shape, and in turn are shaped by, the day-to-day and longer-term 

unfolding social practice” (Jordan, 2011, p. 19, italics in the original). 

In this sense, practices, spaces, and subjects are the central topics that 

embrace the geographies of mobility. Spaces are agents in the production of 

mobilities and they are not simply contexts. The practice of mobility helps to co-

produce spaces and landscapes. The notions of ´abstract space´, 

´placelessness´, and ´non-places´ gave room to the idea that places and 

landscapes are continually practiced and performed through the movement of 

people and things. I agree with the proposal that “[…] rather than think of places 

and landscapes as settings, surfaces or contained spaces through and across 

which things move, it is perhaps more useful to think about the ongoing process 

of ´spacing´, ´placing´ and ´landscaping´ through which the world is shaped and 

formed” (Cresswell and Merriman, 2011, p. 7). 

Landscapes should be analysed considering these processes, and 

considering that every landscape contains traces of past activities from multiple 

periods of history (e.g., Ingold, 1993). Archaeologists should distinguish how 

these traces from different periods, including present times, interact and connect 

between each other, not as mere separated overlapping series of events (Jones 

2007, p. 193). Moreover, any object, site, or landscape has multi-temporal 

components which are embedded with material memories from multiple pasts 

that are intertwined in the present (Bradley, 2002; Hamilakis, 2011; Harrison and 

Breithoff, 2017). 

One way to address these issues regarding landscape perceptions is 

through strengthening appropriate interactions and engaging in ethical 

methodologies of research. We must appreciate the presence, rights, knowledge, 

and ontologies of local and indigenous people. I reject the denomination of a 

´border zone´, which implies the presence of a ´defeated´ and ´empty´ area (such 

as the mountainous area of Upper Biobío basin). This colonialist discourse 

neglects, erases, and silences varied voices and cultural realities within a nation-

state context (Palomino-schalscha, 2012). My research focus on the mobility and 

identity of one of the indigenous communities inhabiting this area showing how 

these colonialist assumptions can be challenge through the ethnographic 

observations of their material culture. 
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Ingold´s (1993) concept of ´taskscapes´ is equally useful for this research. 

Developed from landscape studies, ´taskscape´ considers how people engage 

with landscape features and resources, qualitative and heterogeneous. Similarly, 

taskscapes integrate an array of related activities or tasks, where these are 

defined as “any practical operation, carried out by a skilled agent in an 

environment, as part of his or her normal business of life. In other words, tasks 

are the constitutive acts of dwelling” (Ingold, 1993, p. 158). Additionally, these 

related activities are not static and are in constant motion through the axis of time. 

For instance, in Jordan´s work among the Khanty groups (2003) he compares the 

routes and paths within Khanty´s territory with parts of the human body, in a 

spatial view. But also added the temporality by considering the accumulation of 

all routes over several years of being used, subsequently transforming them into 

the network over which are sedimented the activities of this community through 

time.  

Therefore, these timescales can be linked to cultural and ecological 

structures in a long-term. In this sense, current patterns cannot be understood 

without reference to ecological factors, colonial history, or the world system in 

action. In sum, “places derive their meanings from their context in the landscape, 

and more importantly, from their context in the biographies of communities 

inhabiting those landscapes” (Jordan, 2003, loc. 5057). Linked to temporality is 

seasonality, and a consideration of environmental factors acting as unique cause 

for the structure and organisation of seasonal activities is incomplete until 

attention turns to analyse how people choose different techniques to deal with 

seasonality´s potentials and constraints, through which people understand their 

world in a meaningful way, structuring their social relations (Sillar, 2010). 

There are two possible perspectives in the relationship between material 

culture and landscape that are useful for this work: first, material culture meanings 

are created in, and expressed through, social praxis which later go on guide other 

meanings and praxis. Second, material conditions are associated to webs of 

meanings that constitute social and material reality, acting as webs of knowledge 

and power at the same time. Is through these webs of knowledge that individuals 

must be socialised and through embodied participation in different activities, 

could recreate or transform them (Jordan, 2003, loc. 731). In addition, landscape 

can be referred to as a series of interrelationships between people and places 
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involving a continuous process, in which multiple meanings emerge because of 

social practices of building, settling and being in the world (Curtoni, 1999). The 

concept of landscape socialisation serves to explain that landscapes are social 

products, implying the initiation of patterns of activities that are spatially 

distributed in an anthropically constructed environment (Curtoni and Berón, 2011, 

pp. 100 and 109). 

Some relevant conceptual notions, related to the temporo-spatial 

conceptions imbricated in the landscape are, in the first place, that of duration. It 

denotes the extension of the past and the constant aggregation of this past into 

the present. Secondly, simultaneity, which refers to the spatial coexistence 

between different pasts (Olsen et al., 2012). In this sense, to investigate ´the 

social´ it is necessary to identify the existential links that people temporarily 

develop with respect to cultural products, tracing their contemporary material 

associations and analysing how these materials mediate relations with particular 

world-lives. This is how the past is seen as a raw material for a present that is 

reconfigured according to current contingencies. In a critical look at this approach, 

we choose to see the past as evolving, varied, a lasting collective of beings, traits 

and places that has its own motivations and forms alliances not simple with 

present, archaeological, and other lives. Landscape is the means, effect, and 

vehicle for this empirical object (Lazzari, 2011). 

The material engagements of the mobility system serve as the 

materialisation of the tenure process and to connect the present-day Pehuenche 

communities with their past, incorporating the taskscape concept (Ingold, 1993). 

Pehuenche taskscapes are located with diverse landscapes, where the past is 

also present in some features. The routes and vegas are part of long-term 

processes created by human intervention, with more and less intensive pulses 

through time. Nowadays, human tasks over the landscape are changing (as less 

families are going to the veranadas and the pewen), which results in more 

abandon of settlements and the gradual reforestation of former pastures and the 

routes that connected them. 

This leaves the question ´is pinenut collection, the veranadas/invernadas 

and its related rituals (both in lower valleys and in the forest) still relevant to 

Pehuenche identity?´ I propose that the movement between these spaces and 
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the interconnections between the different activities developed in each one (with 

economic, political, or religious emphasis) still forms an important basis of 

Pehuenche identities, considering the social role of all these sites through their 

related materiality and spatial distribution for both in-use and disuse components.  

An example of the previous from my case study is the presence of certain 

structures and their maintenance over time reinforcing the persistence of sacred 

knowledge and the place/landscape in which these structures are built. In this 

sense, the presence of sacred sites and where social reproduction activities are 

carried out for the community of Cauñicú (i.e., nguillatún, eltún) in a sector that I 

call 'central' within the territory, but that has been intertwined with the more 

current presence of state buildings (e.g., school, road, post), could be associated 

with the functioning of apparently opposed ontologies (chapter 6). However, 

those coexist in the landscape and in the social practices of this comunidad, also 

considering the temporal factor, highlighting that these trademarks play an 

important role in the activities to be developed in this space (e.g., Curtoni and 

Berón, 2011). 

The latter highlights the need to consider the consequences of the 

processes of socialisation of the landscape for different actors. For the 

participants in these practices it generates a sense of belonging, while for non-

participants it may provoke a feeling that the landscape already has an owner, it 

belongs to someone else (Curtoni and Berón, 2011, p. 111). Similar  to the case 

of the rankulche groups of La Pampa and the arrangement of roads in space 

compared to the settler roads in the indigenous border zone with the Argentine 

nation-state during the 19th century (Curtoni, 1999; Curtoni et al., 2022), 

indigenous material configurations make sense insofar as they are part of 

dynamic and flexible practices, in contrast to the more functional logics in the 

conception and use of the landscape. 

However, different ontologies expressed in the same space are often due 

to cultural conflicts, where there are different notions of landscape, which is seen 

as the ultimate force of colonisation and appropriation, a combination of materials 

and elements that allow desires to be expressed and catalysed through a 

revitalization of these identities. Thus, hegemonic discourses are anchored in 

landscapes, in order to legitimise their predominance (Lazzari, 2011). From these 
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cases of colonialist hegemonies and the advances of the frontier and the 

conquering society, multiple spatialities coexisted, making the landscape a 

complex and multi-stratigraphic bundle of space, time, and socio-spatial practices 

(Curtoni, Lazzari and Lazzari, 2003). 

It is proposed not to continue seeing the landscape as ´landscapes of 

memories´, in a sense of codification of certain spaces, a kind of memory aid. 

Instead, it is proposed to consider the landscape-as-memory, that is, as 

processes of memories or ́ memory- work´. This approach to memory and identity 

shows that landscapes are not inert matter or scenography, but specific 

configurations that exist precisely because people with different trajectories settle 

in and undertake tasks in a particular place of memory and forgetting (Curtoni, 

Lazzari and Lazzari, 2003, p. 72). 

The consideration of indigenous ontologies becomes important precisely 

because of the recognition of conceptualizations and uses of particular places 

based on symbolic variables and worldviews that impacted on the processes of 

landscape construction. In this sense, both the affiliation and the avoidance of 

certain points or areas of the landscape will be factors for the determination and 

decision-making that will configure patterns of settlement and mobility beyond 

their functionality. In some spaces (e.g., places that are avoided because they 

have negative connotations), evidence of recent human activities may be virtually 

absent (Curtoni, 2011). This may represent a logic associated with indigenous 

ontologies, where a discontinuous occupation of space in the landscape is 

observed, in material terms (e.g., Curtoni, 2004; Curtoni et al., 2022). In Cauñicú 

the clearest way to visualize this logic is the distribution in invernadas and 

veranadas in different ecological environments within the mountains, even when 

the families of the comunidad are using these spaces in different seasons of the 

year, in a logic that has its historical origin in the Pehuenche populations of the 

colonial period and possibly in pre-Hispanic times (chapters 3 and 5). 

In sum, changes in the mobility system and settlement organisation 

throughout historical times, lead me to assess how the current material 

configuration of the landscape facilitates the social role of mobility and its 

correlated material culture as a reproductive vector of Pehuenche socio-political 

organisation. The configuration of the landscape also provides a route to consider 
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the memory process for those who currently, and others who previously, engaged 

in seasonal mobility to the highlands. The conceptualisation of ´landscape-as-

memory´ can reveal changes in the spatial distribution of buildings and material 

interventions that refer to different ontologies occurring simultaneously in 

Cauñicú. 

2.1.7. Complexity processes and ideological sphere 

Dillehay (2006) proposes that we should focus on social and economic 

organisational principles, as well as in their spatial representations to identify 

different type of societies and their respective scales of representation and 

material production. Complexity can be studied and defined from the type of 

historic changing relations between sites with historical memory and identity. This 

derives from the nature of the relationship between the local and the non-local, 

reflected in archaeological sites. At the same time, these sites have meaning only 

in relations to other sites, and all of them are considered unique, but at the same 

time as members of a major community. The characteristics of social complexity 

depend on each society. It is possible that ceremonial centres and hierarchical 

settlements might be present at the same time as economic production and craft 

work without being under a centralised control (with the exception of the valuable 

political and ritual objects) (Dillehay, 2006, 2011, exemplified through the 

ceremonial mounds in the central Andes and southern Chile). 

Inequalities are present within mountainous pastoralist groups, contrary to 

the common view of these groups as egalitarian societies (e.g., Collantes, 2009; 

see Graeber and Wengrow, 2021 for an updated discussion about ´egalitarian´ 

concept). 

There are some proposals about the relationship between seasonality and 

the conscious reversal of political structures (e.g., Lévi-Strauss, 1967; Mauss, 

1979; McGuire and Saitta, 1996; Steward, 1933; Wengrow and Graeber, 2015). 

Rather than get stuck in a false dichotomy or either hierarchical or egalitarian 

societies, it is better to accept the fundamentally complex nature of their social 

systems which include different degrees of hierarchy. Wengrow and Graeber’s 

(2015) work considers evidence such as burials with offerings of great value, and 

monumental architecture observed as early as the Upper Paleolithic period in 
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Europe, all sites which have been located at points of intense aggregation in 

natural landscape with access to seasonal resources. 

The suggestion of multiple levels of hierarchy, even within supposedly 

egalitarian communities led to a break with established theories of social 

evolution, under the consideration of “the significant of seasonal variations for 

modes of social organization in their totality: in other words, cases where the 

same population might experience entirely different systems of economic 

relations, family structure, and political life at different times of year” (Wengrow 

and Graeber, 2015, p. 608). The important point in this proposal is that strongly 

dualistic patterns of organisation create opportunities for the conscious and 

reflexive elaboration of social structures, expressing these patterns materially. 

Another example comes from the explanations to the question of why the 

Nambikuara semi-sedentary groups from the Amazonian split in small bands 

during the dry period of the year was twofold, according to Lévi-Strauss (1967). 

Economically, the dry season produces scarcity of resources of wild food, and 

the division in smaller groups is almost compulsory at these situations, each band 

under the leadership of a chief. In the wet season, they grouped in semi-

sedentary villages with small fields, and politically, each village had their leaders. 

This hierarchy during the rainy season preceded their fission into bands, 

concluding that this division does not exist because of an intrinsic necessity, but 

received their shape, size, and even origin of their potential leader. A similar 

hierarchy can be observed in the current socio-political organisation of Cauñicú, 

as will be explicitly analysed in chapters 3, 4, 5, and 8. 

Dichotomous interpretations, as to whether mobile groups were simple or 

complex, egalitarian, or authoritarian, have raised questions in terms of whether 

these were environmental or politically induced (e.g., Boehm, 1999; Flannery and 

Marcus, 2012; Price and Brown, 1985). The problem with these kinds of 

approaches is that they do not always fit with the paradoxical reality of the 

archaeological record.  In response to this McGuire and Saitta (1996) propose a 

dialectical approach, based on the suggestion that individuals are embedded in 

interconnected relations and are active creators of culture rather than passive 

receptors. Taking the case of pre-Columbian Pueblos in North America, it is 

suggested that they were neither stratified nor egalitarian societies, but both 



61 
 

simultaneously, becoming a ´complex communal society´ (McGuire and Saitta, 

1996, p. 201). 

A complementary perspective proposes incorporating the analysis of 

seasonality of craft production within the studies of subsistence and social 

organisation through the concept of ´embedded technologies´ (Sillar, 2010). 

Here, the emphasis is put on how techniques can be understood as cultural 

choices in relation to functional criteria as well as the efficiency of the technique. 

This perspective identifies how the repetition of techniques and material practices 

allow the maintenance and structures of social relations: “it is only through the 

technical acts of planting, herding, building, weaving and cooking that the social 

structures of politics, economics and religion are reproduced and transformed” 

(Sillar, 2010, pp. 92-93). 

In the same vein, the interrelation between sociability and seasonality is 

understood through the movements of people in space, action on the landscape, 

where space has not necessarily been conceptualized in a homogeneous way, 

and how the rhythmic structure of social activities resonate with, and respond to, 

periodic transformations of the environment (Curtoni,  2004). “Seasonality is 

intrinsic to people´s  engagement with, and perceptual alertness to, a changing 

environment which, in turn, is integrated with the changing constellations of their 

social relationships” (Harris, 1998, p. 79).  

The latter does not imply denying that people interpret their experiences 

and construct representations of them, but it recognises that they do not do so by 

ignoring their environment, as if the intellects could be disembodied. Only as 

beings-in-a-world can we produce representations of this, and seasonality is 

intrinsic to our existence as being-in the world (Harris, 1998). Something similar 

to what happens in the example of the Parúano groups of the Amazonian plains, 

as their residential places become 'islands' in the wet season, due to the flooding 

of the trails which had previously facilitated communication between houses 

during the dry season (Harris, 1998, pp. 71 and ss.), we can identify in the winter 

period or cold months in the mountains of Alto Biobío, while communication 

between different residential places becomes difficult due to the snow that 

commonly falls in this region, especially towards the furthest sectors of the 

Queuco basin and the main road. Road’s access is cut, both to the community 
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and between the different internal roads that connect different points of Cauñicú. 

This condition of isolation similar to that raised for the Amazonian case also poses 

the challenge of considering that the periodicity of social life is not the product of 

pressure or necessity or of an environmentally imposed social structure to which 

social groups would accommodate. The annual rhythm (which could be 

interpreted through their mobility) of human groups is inherent in the process of 

social life (e.g., Harris, 1998). 

To respond to the question of why pastoralists become sedentary and 

fixed their settlements, or in other words, how these mobile populations reflect 

such flexible cultural responses, Chang (2008) mentions a series of possibilities 

including that they may have been forced to settle because of coercive state or 

government policies. Additionally, the author remarks that for pre-industrial 

societies the movement of humans and herds may have a social and political 

dimension. For instance, herdsmen may also move more frequently in case of 

conflict, such as escaping from an oppressive regime, or to expand social and 

economic networks (see also Cribb, 1991; Lecoq, 1988). 

2.2. Material culture studies and their relationship with 

memory and identity 

In the mid-1970s behavioural archaeologists started to see archaeology 

as the study of the relationships between human behaviour and material culture, 

which allow to widen the temporality and space of study to all times and all places 

(e.g., Buchli and Lucas, 2001b; Olsen et al., 2012; Schiffer, 2015; Shanks and 

Tilley, 1992), putting the focus on interaction between material culture and human 

behaviour, and regarding artefacts both below and above the surface (Ascher, 

1974; Rathje, 1978, 1979). The wider context is that anthropology was founded 

by those who considered themselves ‘modern’ or ’civilised’ to study those who 

they considered to be ‘non-modern’ or ‘primitive’ (Hernando, 2002; Hingley, 

2014), in an asymmetric anthropological approach (see Latour, 2007, pp. 138-

144). 

Material culture studies can contribute to teaching archaeological 

principles, testing archaeological principles, recording culture history and 

archaeological data to contribute to cross-cultural comparisons. Through the 
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study of modern societies in searching for general behaviours, this perspective 

proposes that it is possible to contribute to the study of the past. The new 

methodology was a breakthrough for the current development of archaeology. It 

forced researchers  to consider that archaeology should not be limited by the idea 

that artefacts are passive reflections of past ways of life but that archaeologists 

should expand their field to explore a theory of the relations between people and 

objects (Rathje, 1978, 1979). 

Abyssal thinking leads to a system of visible and invisible distinctions, 

where the invisible is the basis for the visible and are established through radical 

lines that divides the social reality into two universes, when ´this side of the line´ 

(Western knowledge/believes) prevails, it narrows the field of the relevant reality 

(Santos de Sousa, 2010). Also, on the ´other side´, memory is understood as a 

subjectification of the past, meanwhile on ‘this side´ history is a discursive and 

disciplinary objectification of the past. In other words, “material culture represents 

an objectification of the past, yet it is also experienced subjectively” (Jones, 2007, 

p. 53).  

The theme of memory, whether social, cultural, or individual, has become 

a key topic for the contemporary archaeology of materiality, where the latter is 

understood as the forms by which memory work can take part. This connects with 

a sense of possession, going beyond the use and discard explained by 

processual archaeology, allowing a link with a more lasting identity (Joyce, 2012). 

If we consider material culture in this way the distinctions between history 

and memory blur substantially, as history can be seen simply as social memory 

objectified through material culture. History is also a type of social memory, 

although its narrative spans lengthy time scales (Rappaport, 1997; Abercrombie, 

2006; Jones, 2007). 

In the relationship between material culture and memory, the former has 

the responsibility to be the bearer of personal and collective memories, where 

material culture would be a substitute of memory. However, it is necessary to 

consider for the analysis the spaces that are ´not there´, ´absent´, that are not 

filling in the processes of generation versus destruction, which produces 

tensions. The remembering, but also the forgetting or, ´remembering while 
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forgetting´, is equally important to analyse the collective memory of a group, and 

how these processes actively connect with landscapes and objects (Buchli and 

Lucas, 2001a; Bender, 2002; Mills, 2010).  

A concept that relates to that of forgetting is that of folds (pliegues), which 

represent the social relations to others, with the external. Specifically, relation to 

the memory places where the lineage constitutes a significant cultural frame in 

order to remember things that took place in the past. This is expressed in the 

landscape where different geographic points connect between people and 

landscape forming collective memories or ´spatial practices´, which link past and 

present, and are practiced through people´s active occupation and movement 

through and around the landscape (Clifford, 1997; Ramos, 2009). 

Methodologically, the concept of folds from the ethnographic point of view can be 

linked  to the concepts of  ´the pulse of the archive´ or ´archival grain´ for archival 

work, in an attempt to leave aside the gaze of the archive as an object and see it 

as a process of colonial creation (Stoler, 2009, see next section). 

According to Argounova-Low (2011) the narrative practices of memory 

and knowledge have material dimensions. Thus, sites are elements and stopping 

points that are central to the way of life of mobile groups, entering the physicality 

of the landscape, connecting past to a fluid present in a ceaseless ´work in 

progress´. Sometimes, practices tend to relate to ´moments´ more than with 

physical places or ´points in space´. In these cases, although beliefs are 

associated to material culture, they are not expressed in ritualised depositions of 

objects in certain places (Mills, 2010; Habeck, 2011). 

Moreover, to know the past is part of the process of decolonization, giving 

the opportunity of alternative histories and, subsequently, alternative 

knowledges. History is encoded in physical space. Hence, geography is not just 

a deposit of historicity, but also organises how the material referents are 

conceptualised, remembered, and organised into atemporal framework. In this 

sense, alternative knowledges can be the basis of a different way of doing and 

thinking (Rappaport, 1997; Tuhiwai Smith, 2012). I take these concepts to 

characterise the spatial organisation of the material culture in Cauñicú (including 

different type of sites and objects that people use), relating it to the question of 
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what aspects of their cultural life have change related to the materialities and their 

place in the landscape (chapters 5, 6, 7, and 8). 

The identity process is a dynamic path from present to past, through 

fragments that indicate such a dynamism in the past as well. The identities lie in 

multiple interactions and social exchanges, not explicitly recognised in this varied 

way because it would imply the defiance to the requirements of legally dominant 

discourses about the ´pristine´ identity (Lazzari, 2012, p. 4). Methodologically, 

emerge the possibility to interpret how the past is integrated in the auto-

reproduction of the present, allowing a projection to the future, particularly 

through the material dimension as an active and constitutive axis (Lazzari, 2012; 

Tozzini, 2014). 

Again, the idea of palimpsest allows to ´read´ landscapes and material 

traces through their changes in time. Some objects, such as walls in the Peruvian 

community of Pacariqtambo, have socio-political implications expressed in their 

building and maintenance, constituting the spaces where a public dialog takes 

place (Urton, 1988). 

In another central Andean community, Raqchi, the construct sequences 

and reparations of walls and other materialities, have been read as a biography 

of social relations, a memory of the cooperation between relatives, the communal 

obligations, leaders’ aspirations, and external agent impositions (e.g., state). In 

other words, walls of houses, the church, and the irrigation canals are not just the 

physical outcomes of social engagements, but also play a role to maintain and 

develop social structures (Sillar, 2013). For this research I recorded both 

permanent house lots and seasonal camps, as well as considering places both 

in use and in a current state of abandonment, in order to link them with present 

and past sociopolitical organisations of the community, all integrated into the 

cultural landscape (chapters 5 and 6). Along with this, I considered the recording 

and the daily/ritual use of some material objects registered in the aforementioned 

sites (chapter 7) with the same objective of relating them to the memory and 

identity of the current members of Cauñicú but considering the historical 

changes/continuities of these meaningful ´things´. 
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As we will see in the next chapter, Mapuche history indicates that the 

current communities have a trajectory of forced mobilities since the nation-state’s 

pressures in the 19th century. Through this they have been restructuring familial 

constitutions in a ´memory of the diversity´ (Ramos, 2009). The thesis, that can 

apply to Cauñicú community, is that the several families which form the 

community have their own memories, and social trajectories, therefore their own 

identities, and these diverse trajectories become unified through the collective 

rituals (i.e., nguillatun) (cf. Ramos, 2009).  

2.3. Critical perspectives on historical methods for 

ethnoarchaeological work 

Ontology has been described as a disciplined pursuit of analytic 

philosophy about the real ontological status of things in the world. Alternatively, 

ontology can be understood as the attributable being or essence of things, the 

categories of things that are thought to exist or can exist in any specific domain, 

and the specific attributes assigned to them. Ontology can also refer to what 

becomes existence within the historical dynamics of naming. The latter refers to 

the identification of changing assignments of essence and what this predicate at 

a specific time and place. The notion of essence implies stability, something fixed, 

lasting properties of people and things. But from colonial ontologies concerning 

racial types, we learned that these 'essences' were protean (capable of changing 

form), not fixed, subject to a continuous reformulation (Stoler, 2009). 

Stoler proposes to focus on archives as a process (archiving) rather than 

archives as things. This is because the author observes that there is a colonial 

order that is possible to see through archival production and analysis. Archives 

are seen as places of epistemological and political anxiety, rather than as biased 

sources, i.e., referring to intricate power relations and governance technologies 

(Stoler, 2009, p. 20). 

According to Stahl (2001) within the colonial archives the conceptual 

baggage of the settler officers obscured organizational dynamics such as, for 

example, the links between 'states' and 'tribes', along with the fixed imposition of 

borders on fluid landscapes. These practices are particularly well documented 

through ethnic categorizations. But these categories should not simply be 
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dismissed as 'fictions' to be eliminated to reveal 'facts’ but as part of social 

taxonomies that shaped colonial practice, opening and closing certain paths of 

action. We should interrogate the categories and knowledge of archives as they 

relate to practices and power (Stahl, 2001, p. 37). 

The relationship between colonial archives and ethnography is 

complicated, although I agree with the view that "the ethnographic space of the 

archive resides in the disjuncture between prescription and practice, between 

state mandates and the manoeuvres people  made in response to them, between 

normative rules and how people actually lived their lives" (Stoler, 2009, p. 32). 

The new studies of archival production (21st century onwards) address the politics 

of colonial knowledge and the histories 'under arrest' (those histories suspended 

from receiving historiography) that are their effects. Ethnographic sensibilities 

have led us to ask how oral and vernacular histories traverse the structures of 

archival production and refigure what the archival field does. Such sensibilities 

represent a methodological challenge to conventional historical narrative, inviting 

colonial scholars to take some 'sources' in regard to context and creative license 

with form (Stoler, 2009). 

Methodologically, I agree with the idea and practice of a supplementary 

use of sources, rather than as an addition of information, with no major 

connection between them. This vision does not seek a totalizing view of the past, 

but is about recognizing its partialities, breaks, cleavages, both in our 

understanding of past lives and in the production of history in the present. In this 

sense,  

“conceiving of anthropological, historical, and archaeological 

perspectives, questions, and evidence as supplemental, rather than 

additive, places them in productive tensions, enabling us to see the 

possibilities and limits of their distinct forms of knowledge. Such a 

perspective also highlights the overlapping yet distinct processes 

involved in the production of mentions and silences within each 

discipline” (Stahl, 2001, pp. 15-16). 

As in the case of the African Banda groups (Stahl, 2001), for my case study 

it is relevant to use diverse sources, such as objects, documents and oral history, 
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from a comparative perspective, going back and forth between past and present, 

in order to understand changes and continuities in local life in the last 300 years  

roughly. 

Some anthropologists ask the question of "how does the present create 

the past?", rather than the more typical formulation of "how the past creates the 

present?", which for Stahl is an equally arrogant position as the positivist 

interpretation of history, insofar as it treats as irrelevant the lived past, including 

its everyday practices and people's struggles to live their own lives through 

changing circumstances. As the author expressed: “while we must be attentive 

to how the past is created in the present, we should retain a focus on how the 

everyday practices of the past created the present” (Stahl, 2001, p. 41). This is 

to prevent denying the autonomy of socio-historical processes, and not to ignore 

the materiality of history, a history that begins with bodies and objects. 

2.4. Postcolonial perspectives and archaeologies of the 

contemporary world 

Since the 2000s the archaeology of the contemporary past has focused 

on the study of recent places, objects and events, addressing themes like 

reversed meanings, modern material culture studies, the subaltern, militarism, 

protest and conflict, human rights, disaster or forensic archaeologies, 

interdisciplinary approaches to the archaeology of everyday life, and the idea of 

an archaeology of virtual worlds, of the late-modern ´place´ and super-modern 

´non-place´, as an indication of some of the current concerns in this perspective 

(Harrison and Schofield, 2009, 2010; Harrison and Breithoff, 2017; King, 2020). 

In the same way that there has been a reaction against ´classical 

ethnoarchaeology´, so too is ´archaeological ethnography´ defined as “a shared, 

transcultural space of coexistences and interactions among people and 

communities of diverse origin and background” (Hamilakis, 2016, p. 680). Within 

this transcultural space it is possible to find professional archaeologists, 

sociocultural anthropologists, scholars from other fields, and artists. They 

collaborate to form a continuously creative and productive dialogue with people 

and communities, and with their discursive and practical engagements involving 

matter and time (Hamilakis and Anagnostopoulos, 2009; Hamilakis, 2011, 2016). 
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According to Meskell (2005, 2012) through a set of practices based on 

both archaeology and ethnography it is possible to access and point to multiple 

understandings about sites, both present and past. This strategy, along with 

considering discussions around the archaeological past, allows us to access 

issues of ancestral lands, forced displacement, landscape, power, oppression, 

and recent histories, among others. This, rather than diluting archaeology, implies 

that this hybridity significantly enriches this discipline and re-centers it in 

contemporary cosmopolitan societies. For instance, when a colonial and nation-

state power has the policy to regulate the movements of people with the aim of 

settle these groups in a fixed piece of land under the menace of conflict and 

death, and connecting this principle to the productivity of land, what those colonial 

powers are doing is to disconnect the mobile societies from their own past as they 

are not developing enduring settlement to a place, making difficult to demonstrate 

a deep historical connection with that place. Moreover, there are historical 

processes (e.g., nation-states expansion, hydroelectric projects) which forced 

indigenous people to displace and/or reduced their territorial range which are, 

more often than not, overlooked by the modern forces (King, 2019, p. 272). A 

hybrid practice in the case of this thesis will allow me to reinterpret the colonial 

notions of the modernity and challenge them from an ethnographic perspective 

and local contexts to trace historical processes of a specific human group to re-

imagining ancient experiences and daily practices in the past to reinterpret 

contemporary identities (Stahl, 2001, p. 41; Meskell, 2007, p. 399). 

Key to my own research and interpretation is the multitemporal conception 

within archaeological ethnography, which starts with the central concepts of 

temporality and materiality:  

“Objects and artifacts, owing to their durational qualities, constitute 

material memories that embody and project time as coexistence rather 

than as linearity or succession: They are multitemporal. As such, they 

are an anomaly for a modernist conception of time, complicating 

official archaeology´s chronometric devices, which, more often than 

not, prioritize one moment in the life of the artifact. But this anomaly 

also constitutes the great transformative potential of objects and 

things: They throw into disarray modernist temporality, progressive 

sequential time” (Hamilakis, 2011, p. 409). 
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The history from a non-Western point of view does not follow a 

chronological narration, overlapping temporal frames, omitting causal and no 

lineal explanations (Rappaport, 1997). In the same vein, time is not necessarily 

unidirectional, as it does not simply pass. To better understand the nature of 

multitemporal relationships, we must learn to move with greater freedom than 

linear temporality allows. Such movement may even be the point of origin of a 

true archaeological synthesis (Olsen et al., 2012, p. 146). 

The trope of archaeology-as-excavation, and consequently excavation-as-

investigation leads to the view of archaeology as a discipline concerned with the 

abandoned, the disused, and the dead. The contrary metaphor, archaeology-as-

surface-survey, is a way to develop an archaeology in and of the present, in a 

contemporary version of material culture studies (e.g. Rathje, 1978; Schiffer et 

al., 1981). Doing surface archaeology moves away from an exclusive emphasis 

on past to one where the past is equally implicated within an archaeology of the 

present. It is suggested that it must be viewed firstly as a critical engagement with 

the present, and only then a consideration of the spaces in which the past 

intervenes within the present (Harrison, 2011). 

The past is not framed in its own temporality nor is it immune to the 

turbulence and contamination of the present, as proposed by the so-called 

'historicism'. Olivier states that when we believe we have reached the past, we 

are only dealing with the materiality of the present. That is, we are trapped in the 

present, which is an absolute present that encompasses both past and future 

(Olivier, 2019). 

The term 'archaeology' refers to the attempt to determine what ancient 

things can tell us about the people who produced and transformed/manipulated 

them, as well as the time to which they correspond. However, the 'things' that are 

recovered by archaeology are not found in the past but are current remains that 

stopped working 'productively'. However, these 'things' are active in the present. 

In short, archaeology studies the traces of the disappeared past that have 

survived to the present, that is, the present in which we currently find ourselves. 

In that sense what we call 'present' is archaeologically speaking only an endless 

intertwining of different past materials. Thus, we could consider the 

archaeological present or presentism as a memory, as a physical memory 
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inscribed in the materials that endure until our contemporaneity, of a variety of 

pasts that are still active today (Olivier, 2003, 2019). 

Additionally, there is a complementary path to that of Olivier, in the sense 

of understanding time as a percolated diversity. Just as the linear sequence of 

time is questioned in relation to the 'things' studied by archaeology, space is also 

relativized not as a sequence of them, but as a simultaneity.  The concept of 

percolated time is a notion that refers to it not being treated as an isolatable and 

measurable entity from external parameters that emerges from the multiple 

relationships between entities of several pasts (Olsen et al., 2012). 

According to Joyce (2012)  and connecting it with the reflections of Ingold 

(2016), what archaeologists do is not to link with things properly, but with things 

as traces. In that sense, what we do is to re-trace the itineraries of things, re-

grouping social networks, that is, generating a new network that connects us both 

with the now and the past. 

Postcolonial studies have been criticised as a strategy to reinstate or 

maintain the privileges of non-indigenous researchers, where it leaves out 

indigenous peoples, their knowledges and concerns (Tuhiwai Smith, 2012). This 

can be connected to the constructed image of indigenous people as part of a 

post-modernist appropriation of their culture and idealising their ideas, beyond 

reality. The image of a well-behaved indigenous person is just emulating the idea 

of ´noble savage´, reinforcing the Western dichotomic logic of 

civilization/barbarism (Ramos, 1994; González-Ruibal, 2014b). Moreover, 

imperialism and colonialism brought images of disorder and anxiety with respect 

to colonized peoples, disconnecting them from their histories, their landscapes, 

their languages, their social relations and their own ways of thinking, and 

interacting with the world (Tuhiwai Smith, 2012, p.52; King, 2019). 

In this sense, the conceptions of space, the arrangement and display of 

objects, plus the relationship between people and the landscape, and culture as 

an object of study, have implied that not only has the indigenous world been 

represented in particular ways, but their worldview, land, and people, have been 

radically transformed or colonized (Wobst, 2005; Tuhiwai Smith, 2012). 

Materially, in relation to colonialism and its expressions is “the establishment of 
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military, missionary or trading stations, the building of roads, ports and bridges, 

the clearing of bush and the mining of minerals all involved processes of marking, 

defining and controlling space” (Tuhiwai Smith, 2012, pp. 83-84) 

The recognition of colonialism as a factor of obliteration and transformation 

of many forms of relations and their understandings is crucial for the 

understanding of indigenous groups. “It is also an ongoing structure of domination 

that indigenous people continuously cope with, among many ways, by 

reasserting and redefining concepts and practices of relations that sustains 

autonomous forms of world-making threatened by colonialism” (González Gálvez 

et al., 2019, p. 16). 

I assume that indigenous groups are, like me, ´modern´ and they have 

chosen from alternative lifestyles the intermediary way between resist at any cost 

-which often led to the physical and/or cultural disappearance of the social group- 

and completely subsumed and adopt to the dominant society, which is reflected 

through their current social organisation (Abercrombie, 2006; Millacura, 2018). 

The same logic applies for the concept of ´geographies of not-being´, 

referred to the territories in which human existence is neglected when social 

groups are different from the capitalist-extractive way of life. This is a form of 

colonialism of the power, overlooking the person-being-inhabiting-the-territory. 

Deterritorialization means here a process which implies ignoring the territory as 

ontological basis for the existence of marginalised groups and, at the same time, 

re-territorialising them with the values of dominant society (i.e., state) (Mansilla, 

2019). 

The colonialist processes are those that have severely affected life in the 

mountains and their material expressions. Such change in lifestyle is especially 

evident with the arrival of Europeans (materialized in the 18th century in this area) 

with the introduction of cattle and later with the national states, who physically 

limited the movements of these transhumant groups and gave them land to 

settlers in the surroundings. Transversal, in temporal terms, is education, mainly 

of the Catholic Church. A more recent  (second half of the 20th century) change 

is the institutionalized incorporation of the State, through specially configured 

infrastructure, such as  the main road that connects Cauñicú with Chilean 
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population centres, to then locate a series of facilities (e.g., health centre, power 

line, antenna for mobiles), and economic benefits (e.g., monthly payment,  

indigenous scholarships, agricultural and cultural state projects) that have 

generated changes in terms of spatial use and in the economic decisions related 

to the seasonal mobility currently observed in this community. All these topics, 

with different emphasis, are further explored in the rest of the thesis, in chapters 

3, 5, 6 and 7. 

2.5. Summary 

This chapter has highlighted the variability of cultural responses of mobile 

groups. This reveals the complexity of nomadic societies, not only with respect to 

economic aspects, but also regarding ideology, cosmovision, and identity. A 

related topic is how material culture relates to the identity of ethnicity, which is not 

something fixed, on the contrary, and as I will show in the following chapters 

regarding the Pehuenche (especially chapter 5, 6 and 7), this is historically 

situated and changeable according to different historic factors. The concept of 

indigeneity, in the case of the Pehuenche, will also be contextualized in relation 

to historical changes relating to mobility, identity, and material culture. 

Another takeaway of this chapter is that politically mobile groups are highly 

flexible. For the study case, the families of Cauñicú can modify their organisation 

by going from a communal system under the authority of two leaders to another 

where each family unit is self-organized when going to the veranadas. This 

implies some degree of social complexity and raises the question of how 

seasonal mobility influences the economic and sociopolitical structures of the 

community of Cauñicú? I will be addressing a possible answer mainly in chapters 

3 and 5. A related aspect of their sociopolitical organisation is seen in a historical 

perspective due to pressures from the outside world and the nation-states which 

forced this mountainous indigenous groups to adapt their movements and 

political organisation through the years while maintaining some of their ancient 

structures and practices into the present. These topics are address mainly in 

chapters 3, 4, 5 and 6. 

This chapter discussed the relationship between mobility, memory, and 

landscape, and how the landscape presents multiple material traces, how past 
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and present taskscapes shape the landscape and indigenous ontologies. Those 

traces represent a past that is constantly connected to the present, situating the 

discussion in the broader theoretical archaeological topic of time and its analysis. 

Another important thing to recognize is that the currently observable landscape 

is something loaded with meanings and memory, in an ongoing process of 

creation, contrary to a fixed and static image that we could suppose from the 

classical ethnoarchaeological view. There is feedback between social groups and 

landscapes, where the former conceives the latter, but landscapes also shape 

the groups that inhabit them. In the case of Cauñicú, the main places in which 

the sociopolitical relationships are expressed, and which constitute the center of 

the analysis of chapters 5 and 6, are the school, ritual places, permanent family 

houses, veranadas and pinalerías. But also, colonial ontologies continue to play 

a role in some of these spaces, disputing the ideological dominance over these 

marginalized groups, in a continuation of the policies observed from the colonial 

times (chapters 3, 4, 5, 6 and 8). 

Finally, regarding my own position within the theoretical and 

methodological positions explored in this chapter, I place myself on the side of 

ethnoarchaeology. This thesis does not have an analogical objective, designed 

to aid the interpretation of archaeological evidence, but it is ́ ethnoarchaeological´ 

because it is based on a critical analysis and understanding of material culture 

and landscape in the present. It takes into account the consideration of the 

different pasts that these elements evoke and the historical trajectories that have 

been the causes of the currently observable cultural effects. In this sense, from a 

theoretical and methodological point of view, this thesis seeks to combine 

ethnography, archaeology, and history to give greater weight to the conclusions 

reached (chapters 4, 8 and 9). My own position in this regard is that an 

ethnohistorical and ethnoarchaeological look at written documents and 

materialities, respectively, allows researchers to analyse aspects of people's daily 

lives, both in the past and in the present, and thus access cultural practices such 

as social organisation, mobility, and identity, that otherwise could not be as fully 

observed, analysed, and contextualised. 
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“Esos territorios en disputa  
en el imaginario colonialista de los Estados  

jamás les pertenecieron.  
Esto nunca fue chileno ni argentino.  

A esto le llamamos Wallmapu, el País Mapuche” 
(Millalén et al., 2006, p. 53) 

 
(These in-dispute territories 

In the state’s colonialist imagination 
Never pertained to them. 

This was never Chilean nor Argentinian. 
To this we called Wallmapu, the Mapuche Country) 

3. Archaeological data and historical interpretations 

This chapter will focus on an archaeological and ethnohistorical 

problematisation of previous research and written sources about the Pehuenche 

and Alto Biobío area. At the same time, it will serve as a contextualisation of the 

wider cultural context in which Pehuenche historically developed (Wallmapu, as 

is referred in the epigraph of this chapter) and to access the way of life of past 

inhabitants of Alto Biobío. 

3.1. Ecologic characterisation of Alto Biobío 

In the last 500 years the Alto Biobío basin had a drastic change in its 

ecosystem from an open forest of Nothofagus and Araucaria trees to a cold 

steppe, dominated by Asteraceae, Apiaceae and Poaceae plants. The dry 

environmental condition that these latter pollinic types indicate is contradictory 

with the rainfall annual average of 1300mm. This could be explained by the 

pastoralist and agricultural activities that have been increasing intensively in the 

last 400 years. This change in agriculture was prompted by the introduction of 

exotic plants and animals brought to the area by the Europeans (Rondanelli, 

2001; Vargas, 2013). 

The current ecosystem of Alto Biobío is characterised by the following 

vegetational situation (Rondanelli, 2001): 



76 
 

- Lenga (Nothofagus pumilio), Coigüe (Nothofagus dombeyi) and 

Araucaria (Araucaria araucana) Forest: occurs at a high elevation, 

between 1200 m and 1800 m, affiliated with headwaters and slopes of 

southern to south-eastern aspect. The higher the altitude the higher the 

abundance of araucarias within this forest. 

- Dwarf Lenga Forest: situated at higher elevations than the Lenga, 

Coigüe, and Araucaria Forest, and marks the limit of arboreous 

growing. 

- Lenga, Coigüe, Araucaria with thick shrubland of quila (Chusquea 

quila) exploited forest: considered separate to the Lenga, Coigüe, 

and Araucaria Forest due to the observed regeneration of vegetation 

communities replacing previous clearance of forest, where human 

rubbish burns, and pastoralist activities occur. Dominated by quila and 

a high proportion of introduced herbaceous species. The community is 

highly unstable, caused by anthropogenic interventions. Here is where 

the seasonal campsites or veranadas take place. 

- Ñirre (Nothofagus antarctica) and Araucaria low forest: co-

existence of both species and tend to follow thatch formations 

(coironal). 

- Roble or hualle (Nothofagus obliqua) open Forest: found in altered 

remnant form from what used to be a densely forested area that was 

clear, with currently isolated individuals. Almost non-existent 

herbaceous strata and high community instability.  

- High pasture lands (coironales): herbaceous vegetation that covers 

extensive areas, dominated by grasses. It bears resemblance to the 

eastern Argentinian steppe due to its similar vegetal composition. 

- Shrubland of Discaria: occurs in areas of degraded pasture, 

dominated by Discaria articulata. This shrubland is where winter 

houses or invernadas are found. 

- Wetlands: communities located in areas of high humidity within the 

ecosystem´s gradient where high groundwaters form the vegas 

andinas (Andean meadows). 
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3.2. Archaeological data in Alto Biobío  

3.2.1. Pre-Hispanic characterisation of mountainous people 

The earliest sites assigned to this region are from the Early Ceramic period 

in southern Chile, named as Pitrén Complex (ca. 300 to 1,500 years AD), 

occupying territories over the western valleys, Pacific coast, and eastern Andes. 

The researchers proposed a mobile lifestyle for these populations based on a low 

degree of material density on sites, the variability in the type of sites, their 

distribution to both sides of the Andean mountains, and their location in different 

environments, indicating a complementary use of resources (Aldunate, 1989; 

Adán et al., 2016). 

In the Upper Biobío Basin, there are 19 sites for this Early Ceramic period. 

Some of these sites are Huequecura 1, 2, 3, and 4, Los Notros 1 and Familia 

Fernández. They were originally on the shores of Biobío and Huequecura rivers, 

coherent with the settlement pattern for Pitrén groups. All these sites are currently 

under the water levels of artificial lakes generated by hydro-electric damming 

projects in the Biobío River. All of them are at high elevations associated with 

forested and lagoon environments which would provide the resources needed to 

sustain social groups organised in small bands. The abundant pottery sherds 

indicate domestic activities in these sites, like cooking, eating, and drinking. 

Regretfully, the available records from these excavations lack enough details on 

dating methodologies used for the sites and the spatial arrangement within the 

sites to compare with historical records (Sánchez, 2008; Bustos, 2013). 

Additionally, some sites in this region indicate the presence of other pre-

Columbian groups in southern Chile, such as El Vergel Complex (ca. 1,000 to 

1,500 years AD), including sites in the western valleys, Pacific coast, and eastern 

Andes. As these groups established in the fertile western valleys, they developed 

small-scale agriculture, mainly through the cultivation of beans and quinoa, while 

maintaining some (seasonal?) mobility. In addition, among the archaeological 

sites assigned to El Vergel, it is possible to find a variety of burial patterns: 

wooden hollow trunks or wampo, ceramic urns, directly underground and mounds 

or kuel. All these changes from early periods follows the typical theoretical 

projection of increasing complexity of social and political organisation, that some 
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relates to external influences (Bahamondes, 2009; Dillehay, 2011, 2017; Adán et 

al., 2016). 

The findings associated to the Late Ceramic period in the Upper Biobío 

Basin are 56 archaeological sites. Some examples are Piulo 1 (dated between 

1,330±130 and 890±90 years BP), Site 39 and Site 56, which contains both 

monochrome and decorated pottery with red and black lines over white, as well 

as corrugated decorations which are characteristic of eastern Andean sites such 

as Cueva Haichol and Montículo Angostura (Hajduk, 1986; Fernández, 1988). 

Among lithics, there were recorded flakes, projectile points, and grinding stones 

(Sánchez, 2008; Sepúlveda, 2012). 

A fragment of a ceramic tubular pipe was recorded at Site 40, which could 

be related to daily and/or ritual activities (Ocampo, 1996, 1997; Cáceres et al., 

2005). Another interesting set of artefacts were found at Site 41 where there are 

obsidian projectile points with concave bases, alongside a tortera or spindle 

stabiliser for spinning. Site 41 is one of the few Upper Biobío sites which show 

evidence of seed-crops like quinoa (Chenopodium quinoa) and madi (Madia 

sativa). These findings are indicative of an incipient agriculture that widened the 

range of food sources (Cáceres et al., 2005). 

The first material evidence in Alto Biobío indicates some cultural 

characteristics which are also seen in the historic mountainous groups known as 

Pehuenches. Such characteristics include their mobility, the occupation of river 

shores, the cultivation of seeds, and the possibility of early ritual gatherings. The 

economic aspect of these pre-Hispanic groups is characterised by hunting, as 

deduced from the projectile points recovered, as well as the processing of 

vegetables, from the grinding stones and seed-crops recorded in some of these 

sites.  

3.2.2. Archaeological research of historic Pehuenche 

It is difficult to assess the use of these mountainous landscapes in the 

distant past because of the lack of systematic archaeological surveys in Alto 

Biobío area. However, a dam building project (´Central Hidroeléctrica Ralco´) 

generated a series of archaeological surveys to locate sites and excavations in 

the Upper Biobío River, in the boroughs of Lonquimay, Quilaco and Alto Biobío, 
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south of my study area in the Queuco Valley (Map 1 in chapter 1). Lithic and 

ceramic spindles were excavated and are similar to those found on the eastern 

Andean side, specifically Caepe Malal site in Neuquén (Hajduk and Biset, 1996). 

Among the faunal remains there are bones of horses (Equus sp.), cows (Bos 

taurus), sheep (Ovis sp.), and pigs (Sus sp.). Some bones suggested the 

exploitation of young animals, indicating a domestic emphasis of these 

resources. This archaeological evidence is consistent with written data from 

colonial and republican sources in relation to the economic characteristics of 

Pehuenche groups (Cáceres et al., 2005). 

Additionally, an archaeological location of sites in the Queuco Valley 

focused on the identification of indigenous material heritage, included the territory 

of the Cauñicú community (´Catastro Arqueológico Área de Desarrollo Indígena, 

Alto Biobío´). These artefacts consist in a total of nine clusters of material remains 

or isolated findings, each cluster was then designated as a site. One site was 

designated as ´historic place for meetings´, another a as ´seasonal settlement´ 

and four were recorded as ́ domestic settlements´. Five of the sites are composed 

exclusively of lithics tools, predominantly grinding stones. Ceramic sherds were 

identified in four of the total of nine sites and were all associated with lithics 

remains, which in three cases consisted of stone flakes made from locally 

available basaltic rock (Petquinta, 2007). 

Among the lithic assemblage, the most frequent elements were grinding 

stones and manos (Cáceres et al., 2005). These materials are also present in 

most Cauñicú households today, although they are no longer used as intensively 

as other technologic devices are used to grind seeds and vegetables (chapter 7). 

Archaeobotanical remains, identify native and introduced taxa. Among the 

first there are araucaria (Araucaria araucana), quilo (Muehlenbeckia hastulata), 

madi (Madia sativa), quinoa (Chenopodium quinoa), and peumo (Cryptocarya 

alba). From the group of imported plant species there were wheat (Triticum sp.), 

broad bean (Vicia faba), and oat (Avena sp.). Wheat was recorded in all 19 sites 

related to Ralco dam project, except one (Site 57). In domestic contexts there 

was a use of wild and cultivated resources, which have had different functions 

including (among others) food, medicines, and fuel (Cáceres et al., 2005). These 

characteristics suggest that small groups would reside for short periods of time in 
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distinct areas to carry out specific activities, probably related to the exploitation 

of forest resources (e.g., wood, seeds). 

Within the sites reported in Cauñicú, an interesting exception is the site of 

Chichintahue-5 which had a high quantity of pottery and lithics remains. Among 

lithics there is a good representation from the different stages of the chaine 

operatoire, recording stone flakes, blanks, scrapers, knifes and projectile points, 

most of them made of black obsidian, an allochthonous raw material (Petquinta, 

2007). The nearest known sources for this type of obsidian is to the east and 

south to Alto Biobío (Portada Covunco, to the east of the Andean mountains, and 

Sollipulli, respectively, according to Stern et al., 2009), indicating that the people 

in this area were involved in movement or exchange of materials over a large 

territory (cf. Berón, 2011). 

Also in Chichintahue-5, the ceramic sherds have incised lines decoration 

(Petquinta, 2007). This design could be correlated to a regional pre-Hispanic 

culture known as Pitrén, which spread on both sides of the Andes until late pre-

Hispanic period. From the southern sites in the Biobío Valley and Lonquimay 

(Cáceres et al., 2005) there were other diagnostic features from the ceramic 

remains such as black or red paintings on white surfaces which resemble the 

Vergel type. The Vergel type is an archaeological culture from the western valleys 

and also found in other historical contexts of the region (e.g., Sauer, 2012). Both 

lithic and ceramic characteristics refer to a connection between different areas of 

the southern cone, especially to a mountainous environment in which resources 

such as lithic raw materials were obtained and regionally distributed. The diversity 

of artefacts found and catalogued at Chichinatahue-5 show the importance not 

only of movement and interaction between the west and east but also indicating 

the knowledge of people of the mountainous area´s resources. 

Another important point related to the archaeological remains reported in 

Cauñicú is that they are located next to the main river, Queuco, the same 

ecological environment where the current invernadas (house-lots) are situated. 

Nevertheless, considering the surveys for location of sites for the entire Queuco 

Valley, there are at least nine concentrations of pre-Hispanic materials in 

veranadas territories, near the modern communities of Callaqui, Pitril and 

Butalelbún, formed mainly by lithic and ceramic remains (Petquinta, 2007). This 
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means that despite the low quantity of materials left in the area, probably small 

groups occupied this territory in the past, making use of various ecologic niches 

and the different resources that they offer in different seasons. 

The outcome of these archaeological surveys suggests an occupation of 

mountainous spaces in historic times was characterised by a combination of 

transhumant practices combined with hunting, using similar projectile point 

technologies to those of the pre-Hispanic period. These activities that can be 

compared to similar context on the eastern side of the Andes, although there are 

not bones from wild animals in these historic contexts (Cáceres et al., 2005; 

Petquinta, 2007). 

It is not clear when these archaeological settlements were in use, but they 

are unlikely to be later than the 19th century Pehuenche settlements described in 

written sources, and more likely to be the late 17th century considering the 

presence of Pitrén pottery which was replaced by European and creole goods 

from late 1800s. 

From the information derived from the previous archaeological research in 

the study area, it is clear that mountainous populations had a mobile lifestyle from 

an early stage as demonstrated by their subsistence economy of hunting and 

gathering. It is not yet clear whether these groups had developed some kind of 

incipient domestication of camelids, such as llama. It is also not well documented 

neither in the archaeological nor the historical sources when the experimentation 

and adoption of horticulture begins, since in the record of the study area crop-

seeds of both local and foreign origin are mixed. However, the most relevant 

change between the pre-Hispanic and historical economy for these mountainous 

people was the early adoption of horses and cattle, which turned them into 

transhumant societies after the Hispanic introduction of these animal resources. 

This change can be seen in the archaeological evidence of early sites compared 

to later dates, after indigenous-Hispanic contact. 

3.3. Historical Pehuenches 

I will follow the chronological proposal of Bengoa (2004) to discuss the 

relationships between indigenous groups and the Spanish rulers/Chilean state. 

In this context, there are several turning points in the recent history of Pehuenche 
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people (all of them after the Europeans arrive in the Americas), which influenced 

the settlement pattern and mobility of these groups. Methodologically, the written 

documents consulted in this chapter are considered as part of the reflection of 

the colonial mindset, both from the colonial period itself, and from the colonialist 

process that materializes through the territorial expansion of the Chilean and 

Argentine nation-states, mainly in the 19th century. The archive reflects a pulse 

that goes beyond its conception as an object and allows the consideration of 

various sources of information in a supplementary way, instead of a mere 

aggregate as layers of data that overlap each other (Stahl, 2001; Stoler, 2009) 

(chapter 2). This is how, considering colonial historical documentation as a 

process, it is possible to approach oral and vernacular histories under the 

consideration of an ethnographic sensibility, which is what allowed me to access 

the identity variabilities and the Pehuenche perceptions about their own history 

(mostly reflected in chapters 5, 6 and 7). 

3.3.1. Colonial period (17th-18th centuries) 

As a general context, there are several factors common to the strategies 

of conquest deployed by the Spanish conquistadors from the 16th century, which 

can be summarized in appropriation of territories, forced labor, political 

domination, and cultural and religious imposition. The responses to this colonial 

enterprise were varied and case-dependent, where groups were able to defend 

themselves, adapt, resist, and mix with their own conquerors. It is in this sense 

that it is said that indigenous history in Chile is unified, since the original peoples 

are subjected to common policies emanating from the centralized state that 

characterizes Chile since its formation as a Republic, at the beginning of the 19th 

century (Bengoa, 2004). 

One of the first indications that the Spanish and Creole governments and 

peoples were going to confront the ´Pehuenches´ (a mountainous people in 

southern Chile) is found in a letter by the Governor of Spanish Colonial Chilean 

Territory, Tomás Marín de Poveda in late 17th century (1697). In his letter he 

highlighted the lack of a permanent settlement of the Pehuenches, which 

indicates the high mobility of these groups. In addition, Marín de Poveda refers 

to the activity of collection of the pinenut from the Araucaria trees (pewen) which 

gives the name of ´people of the pewen´ to this population. In his own words:  
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“[Pehuenches] sustain with horse meat and other disgusting animals, 

without a permanent residence place, dressing with hides and the 

rough and sterile of their habitation, they do not apply themselves to 

sowing not even the littlest thing, sustained by essence´s roots, 

decomposed sticks as well as by the referenced meats”4. 

By 1719 Jerónimo Pietas describes the settlement pattern of these groups, 

with a seasonal mobility which includes at least three places per year: 

“Commonly they don´t have houses because their settlements are 

made with cow or horse hides over wooden sticks supporting 

them and these are moved three times per year. In pinenuts season 

they go up to the pine forest in mountains, in spring to the low-Andean 

valleys, and in winter on the riverbanks because less snow falls 

there”5. 

A more permanent contact between Mapuches and Pehuenches (starting 

around the 17th century) was due to their desire to acquire livestock from the 

eastern Haciendas of colonial Argentinian territory, through raids on the 

haciendas known as malones. Cattle and horses were widely commercialised in 

the Biobío border6, and valued for mobility and food resource of indigenous 

people (León Solís, Silva and Téllez, 1997; Valenzuela, 2008). Additionally, 

Zavala (2012) proposes that Pehuenches groups of the 18th century, alongside 

Huilliches7, would be Andean Mapuches, representing the communities which 

 

4 ´[Peguenches] sustendandose con carne de cavallos y otros animales inmundos sin tener lugar 

fijo de permanencia, y vestidos de pieles y lo aspero y estéril de su havitación, y no aplicanse a 
sembrar ni la mas mínima cosa para de sustento de raízes de [e]sencias y palo podrido y las 
carnes referidas´ (Marín de Poveda, 1697, p. 2-3, my emphasis and my translation). 
5 ´Por lo común no tienen casas, porque sus alojamientos son unos cueros de vaca o de caballos 

sobre unas varas, y estos los mudan tres veces al año. En tiempo de piñones se suben a los 
pinares sobre las cordilleras, en primavera a las faldas de ella y en el invierno a las orillas de los 
ríos, porque cae allí menos nieve´ (Goicovich, 2005, p. 218, my emphasis and my translation).   
6 The Spanish-indigenous frontier was marked by the Biobío River, from 16th to early 19th 

centuries. To the south of this geographical reference indigenous groups developed their lives in 
accordance with colonial authorities but in a relatively independence from Spanish Crown. They 
developed continuous Conferences where Spaniard and indigenous authorities arranged several 
political and economic issues to avoid big military struggles. 
7 Which means ´people of the south´, who occupied the southern Mapuche area, overlapping with 

Pehuenche Territory in some cases, generating territorial struggles between them (González and 
Torrejón, 1993). 
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cause the spreading of Mapuche culture to the east and north, reaching the 

Pampas.  

This process of expansion of certain cultural traits of the Mapuche to the 

east caused that the characteristics that are recognized for the Pehuenches in 

the 18th century, were similar to those of the Mapuche of the western valley 

(Zavala Cepeda, 2008, 2012). Zavala Cepeda proposes that the main 

expressions of the Mapuche influence on these mountainous groups were the 

Mapuche language Mapudungun (which has its variant in Chedungun, currently 

spoken in these regions) and the elaboration and use of textiles. 

One of the effects of these population movements was that during the 18th 

century the Puelches (´people of the east´) appeared to be displaced from their 

early colonial location in east of the Andes. Meanwhile the Pehuenches occupied 

an intermediate strategic position between the western lowlands, the eastern 

Andean slope, and the Pampas (Zavala Cepeda, 2008, 2012). The colonial and 

early Republican era Pehuenche Territory can be defined as from the snow-

capped range mountains of Chillán to the north, and the Villarrica volcano to the 

south, mountainous valleys of Mendoza and Neuquén to the east, and western 

valleys to the west (Map 1 in chapter 1). 

As an effect of these population movements towards the 19th century and 

coinciding with the end of the colonial period, there was the permanent (forced?) 

settlement of indigenous groups from the western valley to the east of the Andes 

(Mandrini and Ortelli, 2002). These settlements brought socio-political 

consequences towards the end of the 19th century, when under the national state 

ruling, they were later rejected from these forcibly settled lands and sending back 

to the western side, as we will see in the following sections. 

One of the main differences with the Mapuche groups, is that Pehuenche 

groups were key to colonial commercial circuits, through which goods moved 

between the colonial settlements on both sides of the Biobío border. The main 

reason for this was the deep knowledge that these groups had about the paths 

and mountainous conditions to access to the sources of salt and livestock in the 

eastern side of the Andes. Their knowledge allowed for the commercialisation of 

the settlements on the western side of the Andes (Chillán, and Los Ángeles) 
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reaching the Pacific coast (Concepción). This dynamic generated a mutual 

dependence during the Colonial times. Indigenous populations sought to acquire 

European goods, mainly wine, glass and metallic ornaments, which gave status 

to the indigenous leaders and supported their claims to leaderships and 

generation of political alliances to sustain their power (e.g., Mandrini and Ortelli, 

1995; Bandieri, 1996; Boccara, 1999). From these socio-economic dynamics 

emerged Huilliche and Pehuenche leaders such as Sayhueque, Purrán and 

Inacayal, to name a few. 

By this point (18th century) the colonial Pehuenches could be labelled as 

traders, leaving behind the confrontational state of consistent raids which 

characterised the first years of the interethnic contact (16th-17th centuries). During 

the 18th century the Pehuenches engaged in colonial political meetings known as 

Conferences, which took place in several locations near the Spanish-indigenous 

Biobío border, consolidating the key status of Pehuenche groups in relation to 

political and economic topics (León Solís, 1991; Toro Bardeci, 2015, 2018). 

I agree with Boccara's (1999) proposal regarding the transformation of 

Mapuche society from the 16th to the 19th centuries. The indigenous groups 

revealed their capacity to engage with external forces of change, and instead of 

being trapped in a dichotomy resist-at-any-cost or transform completely, the 

colonial Mapuche made a change in their internal organisation. This process is 

known as ethnogenesis, which allows the possibility for a new social entity by the 

incorporation of foreign elements and changes in their own definitions as 

societies (Boccara, 1999, 2002). The adoption of a pastoralist way of life by the 

Pehuenches after the arrival of Europeans to the Americas could be considered 

as a form of ethnogenesis (as was pointed out in the second section of this 

chapter) and had implications on the identity process of these groups.  

3.3.2. Sites, landscape, materiality, and social organisation of 

Pehuenche groups in pre-reductional times 

During the time after the Chilean Independence (1810), but before the 

military invasion to their territories, Pehuenches were described as essentially 

pastoralist groups who practiced transhumance within the Andean valleys, but 

always returning to inherited routes: 
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“Pehuenches are nomads and will never become accustomed to 

living in one fixed place, differentiating only through this aspect from 

the araucanians [Mapuche] […] they move constantly through the 

Andes, either due to an innate inclination to an itinerant life or forced 

by necessity, presenting themselves as pastoralists, they don´t 

know other wealth than their herds […] Only when winter covers all 

the mountain summits with deep snow, mainly in the colder months 

of July and August, and when the infinite rains and indescribable 

river rise’s made impossible the mobile way of life, do they build a 

more protected house, in which to pass the winter. When snow 

melts again, they go up to elevated points of the mountain, although 

within a given district, which belongs to their families since time 

immemorial”8. 

Before the formation of the Chilean nation-state in 1810, Pehuenches 

tended to acquire large volumes of wheat and legume from colonialist settlements 

(Poeppig, 1835, p. 394). That commerce stopped, however, due to the Chilean 

rebellion against the Spanish empire. Their diet was reportedly almost exclusively 

carnivorous at that time, supplemented by the pinenuts they collected from the 

pewen, the preparation of which was described as a women´s activity with which 

they “did a lot of things”, including the preparation of alcoholic drinks (De la Cruz, 

1835; Puigmal, 2005 [1826], p. 263). It seems that the collection of pinenuts was 

something marginal to their economy and diet. 

The next passage of text consists of the memory of a soldier who 

participated in the independence campaign of Chile and Argentina, expresses 

how Pehuenches lived in the first decades of 19th centuries (this description refers 

 

8 ´Los pehuenches son nómades, y jamás se acostumbrarán a tener un domicilio fijo, 

diferenciándose ya a este respecto en muchos rasgos de los araucanos […] Vagan 
permanentemente por los Andes, ya sea por una inclinación innata a la vida errante, o bien 
obligados a ello por la necesidad, y se presentan en ocasiones como pastores, que no conocen 
otra riqueza que sus rebaños […] Sólo cuando el invierno cubre todas las partes superiores de 
las montañas con profundas nieves, sobre todo en los meses fríos de julio y agosto, y cuando 
los interminables aguaceros y las indescriptibles crecidas de los ríos hacen imposible la vida 
vagabunda, construyen una vivienda un poco más protegida, para invernar en ella. Cuando se 
vuelve a derretir la nieve, suben a puntos cada vez más elevados de la montaña, pero sin salirse 
de un determinado distrito, que ha pertenecido desde tiempos inmemoriales a su tribu´ (Poeppig, 
1835, p. 391-392, my emphasis and my translation). 
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to the Pehuenches of Mendoza, to the north and east of my study area), agreeing 

almost entirely with the previous descriptions. 

“They spend most of their life laying on the ground and drinking a 

fermented liquor extracted from wild fruits, because agriculture was 

unknown to them, and they feed solely upon horse´s meat and fruit of 

this type [A keynote at this point says: ´the kernel of Arauco is called 

pehuen or pegüen and gives its name to this tribe´]. Their women have 

the household duties and additionally they look after the horses, taking 

them to the pastures, and they saddle their horses for their husbands: 

in their free time they spin and weave ponchos that their husbands 

take to Mendoza and exchange for liquors, dried fruits, etc. This 

indians have a mobile life changing their place in relation to the 

exhaustion of the pastures that they need for their large drove of 

horses”9. 

Later in the 19th century, it is possible to access a more extensive 

description of the settlements of Pehuenche groups (De la Cruz, 1835). A Chilean 

authority who travelled to the mountains of the Araucanía region, describes the 

interior of the conical tents in which they lived:  

“Their habitations are made of horse´s hide, tied between each other 

with ropes made of the sinews extracted from the horses. They are 

structured in two rooms, but each one is composed of six or eight 

[room divisions]. To build them, indigenous women put wooden 

supports from the smaller to the larger to facilitate the runoff of water, 

some bars or colihue canes are crossed, and over this structure they 

put the sheets of hide which form a tent, but with the distinction that an 

 

9 ´Pasan la mayor parte de su vida echados en el suelo, y bebiendo un licor fermentado extraído 

de frutas silvestres, pues la agricultura es desconocida entre ellos, y se alimentan únicamente 
con carne de caballo, y frutas de esta especie [nota al pie del autor: ´El kernel de Arauco se llama 
pehuén ó pegüen y da su nombre á esta tribu´]. Sus mujeres además de sus trabajos domésticos 
cuidan los caballos, los llevan y traen á pastar, y los ensillan para sus maridos: los ratos que las 
quedan desocupados los emplean en hilar y tejer ponchos que sus maridos llevan á Mendoza y 
cambian por licores, frutas secas, etc. Estos indios hacen una vida errante, y cambian de asiento 
á proporción que consumen los pastos que necesitan para sus numerosas caballadas´ (Miller, 
1910, p. 87-88, my translation). 
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open breach is left at the top from where the smoke exits. Through this 

open space enters the cold and water […] According with the number 

of women that are inside are the number of divisions within the room, 

although they are demarcated with just the hide of a horse or with a 

bar disposed over two wooden supports. Their mattresses are two or 

three hides of woollen livestock; their clothes are guanaco, skunk, fox, 

hare or vizcacha ponchos, and from every single part of these emerge 

horse´s fat everywhere, and an unbearable fetidness. The fire is 

always burning inside, the meat is thrown over the skins used for 

seating or for their bed or for the horses, and anyway everything is 

dirty and untidy. The indigenous women sweep the tent and the 

courtyard, but what is the purpose in keep away the rubbish if 

everything is fetid and greasy” 10. 

Another crucial piece of information found in De la Cruz (1835a) is the 

description of the Pehuenche settlement and mobility logics. The latter depends 

on the quantity of land owned/accessed by each family. He points out that the 

tents of the Pehuenche were grouped with three, six or eight together (forming 

camps known as tolderías, Pictures 4 and 5 in the Appendix), and commonly 

positioned around the chief and his family. These settlements were located on 

river or estuary shores, with their animals nearby. Once the pasture was 

exhausted by the animals they moved to another place. De la Cruz underlined 

that families who owned more lands spent less time at each location. Population 

movement and change came with the reduction of indigenous people to the 

current settled communities around the end of the 19th century.  

 

10 ´Sus habitaciones son de pieles de caballo, cocidas unas con otras por medio de las cuerdas 

que de los nervios de los caballos sacan. Son en dos paños, y cada uno se compone de seis ú 
ocho. Para armarlos ponen las indias unos horconcillos, clavados á sus fuerzas de menos á 
mayor; para que tengan descenso las aguas sobre la horqueta de los horcones, algunas varillas 
ó cañas de coliu atravesadas; y sobre este armamento, tienden por una parte y otra el paño de 
pieles, que forman una carpa: pero con la distincion que estos quedan abiertos en la cumbrera 
para que salga el humo, por cuyo abertor, que es de una cuarta de ancho, entra el yelo y el agua 
[...] Segun las mugeres que hay adentro, son las divisiones, pero son deslindadas con solo la piel 
de un caballo, ó por medio de una varilla, puesta sobre dos horquillas. Sus colchones son dos ó 
tres pieles de ganado lanar; sus cubiertas lloycas de guanaco, chinques, zorros, marros, 
vizcachas, y cada cosa de esta brota grasa de caballo por todas partes y una fetidez insufrible´ 
(De la Cruz, 1835, p. 37, my translation). 
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Related to my research questions, it is appropriate to address when the 

Pehuenches began to construct and live in longer-term settlements. Or what form 

their mobility and settlement pattern took prior to a bi-partite divide into a 

veranadas / invernadas dynamic, and when did they start to practice this division? 

In one of the works of De la Cruz (1835b) he mentioned the presence of 

invernadas settlements near Antuco, in La Laja valley. He explains that they are 

found at the beginning of the journey from Ballenar fort (Antuco) to Buenos Aires 

(the capital of the La Plata Viceroyalty) where later a road was established 

connecting both sides of the Andes. Also, the data acquired by Poeppig (1835) 

and the Colonel Beauchef (Puigmal, 2005 [1826]) for the first half of the 19th 

century, distinguishes the action of invernar or spend the winter in certain suitable 

places. 

An indigenous settlement near to the Ballenar fort, in Sierra Velluda Valley, 

Malarcura estuary is described where “there are lots of coigües, which is good 

for warming: it is irrigated by the named estuary [Malarcura] and all surrounding 

lands are full of precious grass”11. The place is only referred as an ´indian 

settlement´ but it is not clear whether there were people living in at that moment 

that he saw it or not. The description coincides with a summer settlement 

landscape or veranada, due to the presence of coigüe trees and the abundance 

of pastures in the surroundings. 

De la Cruz’s diary is filled with descriptions of the presence of past 

settlements, both indigenous and Spanish, all of them within the indigenous 

territory. For example, an ´old fort´ is mentioned which had been abandoned in 

1770, following the indigenous rebellion of the previous year (De la Cruz, 1806, 

p. 17). After crossing the Andean pass of Pichachén from west to east, De la Cruz 

describes the site of La Capilla (The Chapel) seemingly inspired by presence of 

a chapel built by the Franciscan Ángel de Espiñeira which had been abandoned 

due to an indigenous rebellion in the mid-18th century (chapter 6). The 

environment consists of a place with a few trees, some patches of bushes of 

chacayes, yasques, michis and a few maitenes, and abundant pastures. In 

addition, where the chapel had been built were placed the tents of the sister of 

 

11 ´Hay muchos coygues, que lo hacen abrigado: lo riega el estero antecedente, y todos los 

terrenos inmediatos abundan de preciosos pastos´ (De la Cruz, 1835b, p. 16-17, my translation). 



90 
 

the late Rayguan, who apparently died fighting against the Pehuenches of 

Malargüe (on the eastern side of the Andes). Another place described by De la 

Cruz is the meadow of Butacura, where some indigenous groups used to camp 

motivated by the abundance of grasses and the little snow that falls in winter 

(invernada). 

Some of the factors mentioned by De la Cruz (1806) as the necessities to 

establish a settlement are: availability of pasture grass, firewood, and shelters. 

Importantly, he mentioned that while their expeditionary team was staying near 

to a marsh, under an apple tree and next to an estuary, three Pehuenche families 

arrived to pass the winter (invernar), each with its own lonko. A previous 

expedition (commanded by Molina) also reported a winter settlement of the family 

of the lonko Manquel in this same place, according to De la Cruz, 1806, p. 50). 

Once on the shores of Neuquén River the presence of another shelter for local 

Pehuenches is described in relation to the Spanish struggle against another 

Pehuenche group (from Malargüe12). The Spanish/Creole besieged the 

Pehuenche in a structure made of stones known as Malal Mahuida (Hill of corral), 

which is a type of defensive construction from the 16th century (cf. Mera and 

Harcha, 1999; Mera et al., 2004; Sauer, 2012).  

There are other references to archaeological remains on mountainous 

landscapes in the written documents from the 19th century, showing the high 

visibility of materiality that represent different events from several periods of time. 

The expedition of Chilean Colonel Beauchef in the summer of 1827 searching for 

the infamous Chilean Pincheira brothers who used to raid the haciendas in the 

mountains northern to Antuco, were found in a juncture of Malbarco and Neuquén 

rivers in a few ´large and comfortable´ wicker houses (described as Pincheira 

winter houses). Near to these he observed a lot of ´little houses´ of cow hides 

that can be transported from one place to another. All these were in a valley with 

abundant pastures which served as a shelter from the cold winter and where the 

animals could feed. The Chilean forces burned all these settlements after the 

 

12 In this same report, De la Cruz (1835b) differentiates between bordering Pehuenches (western), 

Pehuenches of Malargüe (eastern and probably the same referenced as from Mendoza by Miller) 
and Pampas. The Covú Leuvú (or Colorado) River marked the division between the first two, 
whilst the Chadi Leuvú (or Salado) River indicated the frontier between Pehuenches and Pampas. 
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soldiers took some ´utensils´ for the rest of the journey (Puigmal, 2005 [1826], 

pp. 256-257). 

Another example is the description of an indigenous settlement made by 

De La Cruz after its recent abandonment dating to the first half of the 19th century: 

“there were several noticeable paths caused by the passing animals and people 

from last night, followed by remains of cows and sheep herds. And from a source 

of salted water, we saw fire, a fresh sheep head, besides other indications of the 

last night´s settlement of these people”13.  

A further description of a Pehuenche settlement is given by Thompson in 

1863. He explains that near to Antuco Volcano they met around 20 Pehuenches 

who were going to Antuco town to exchange salt, cheese, and some animals for 

wheat. These Pehuenches told the author that they ´respect the Chilean 

government´. In addition, Thompson observes that their habits differ from 

Mapuches´ because they were “forced to have a mobile life due to terrain and 

weather conditions of the lands that they inhabited, they live in tents, which are 

grouped surrounding the tent of the respective leader”14.  

Thompson also provides a description of a Pehuenche tent and its internal 

arrangements for the mid-19th century. 

“In each tent lives one or two families: taking as an example the 

internal distribution of the tent of Huincahual: to the right, first division, 

were the first woman of Huincahual sleeps, immediately followed by 

the second woman, then, children without gender distinction, Chiquilin 

single [elder son]; and at the end, the last room, Marihueque [another 

elder son], his woman and two children. This tent is easily 

 

13 ´A cada paso que dábamos, notábamos multitud de huellas de corredurías, y caminos trillados 

en la misma noche, y más adelante rastros de vacas de ganado ovejuno. Y estando en una 
abundante fuente de agua salada, que corre como una cuadra y se resume, vimos fuego, una 
cabeza de carnero fresca, y otros indicios de haber alojado allí gente aquella noche´ (De la Cruz, 
1835b, p. 77, my translation). 
14 ´Precisados a llevar una vida nómade por el terreno i clima que habitan, viven en tolderías, que 

cada tribu agrupa alrededor de la tienda o carpa de su cacique´ (Thompson, 1863, p. 147, my 
translation). 
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dismountable as it should be for indians who continually change their 

residence”15.  

Thompson moves on to explain how Pehuenches maintained their mobile 

settlements: 

“Once the cattle and horses consumed the pastures of the place that 

they occupied, the stakes are unearthed, which are always the same 

and are passed from parents to children because they are very scarce 

in the Pampa, mainly straight stakes, as are needed for that use; the 

hides are rolled and the tent is put as the cargo of one horse, the other 

smaller objects are loaded on a different horse and they start the 

march: when they arrive at the place of their choice, within a few 

moments they have installed their mobile house again”16. 

Among the objects observed inside mid-19th century Pehuenche tents 

menaje things (tableware/utensils) are mentioned several times. None of the 

objects is specified, instead they are described as objects that hang from sticks. 

The ´toilet´ things of women stored in hide´s bags or in baskets made from cow´s 

udder. Inside these bags they have pots with pigment powders to paint their 

faces. Men generally owned objects made of silver, mainly related to horses´ 

equipment, such as stirrups and spurs (Thompson, 1863). 

By the end of the 19th century immediately after the military campaign over 

the Andean territory (further explained in the next section), there is a reference to 

the decaying state of the indigenous buildings which were constructed especially 

 

15 ´En cada toldo viven uno o dos familias: tomemos por ejemplo, la distribución interior del toldo 

de Huincahual: a la derecha, primera separación, en que duerme la primera mujer de Huincahual, 
en seguida, la segunda mujer, después, niños sin distinción de sexo, Chiquilin soltero; i en fin, 
en el último compartimiento, Marihueque, su mujer i dos niños. El toldo se desmonta fácilmente 
como que así debe ser, para indios que cambian frecuentemente de residencia´ (Thompson, 
1863, p. 188, my translation). 
16 ´Cada vez que los ganados i las caballadas, han consumido el pasto del lugar que habitan, se 

desentierran las estacas, que son siempre las mismas, i pasan de los padres a los hijos, porque 
son mui escasas en la pampa, i principalmente palos derechos, como los que se necesitan para 
ese uso; se arrollan los cueros, i el toldo hace la carga de un caballo, los otros utensilios i objetos 
menudos, se cargan en otro caballo i se ponen en marcha: llegados al lugar que han escojido, 
en pocos momentos instalan otra vez su casa ambulante´ (Thompson, 1863, p. 188, my 
translation). 
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for this colonialist objective. This degradation was due to the robbery of building 

materials, mainly zinc (which had to be a totally new imported material for this 

area at that time) (Guevara, 1902, p. 480). These are another example of the 

presence of material culture present on the landscape which refer to the past 

events. 

Moesbach and Coña (1930) refer to the social process of building a house 

(ruka) in the Mapuche world at the end of the 19th century. This communal task 

is called rucán or mingaco and consisted in several steps, which imply the 

participation of the neighbours to help build a new house for a family from the 

community. The principal material used for house construction is wood, which the 

future owner goes to the forest to collect. The wood is then used to prepare the 

thick posts and rafters that form the skeleton of the house structure. In addition, 

there were supplementary structures surrounding the main house, such as the 

kitchen, the barn, and guest house for visitors separated from the rest of the 

structures. Moreover, they would build a pen for the livestock and an orchard for 

fruit trees. 

These authors (Moesbach and Coña, 1930, pp. 178-180) also describe 

the spatial distribution inside the ruka: consisted of three rooms, at the back, at 

the centre and to the side of the building. The back room is separated from the 

rest of the house by a thin wall made of pegs and bars of colihue, tied by bulrush 

canes to give firmness to this wall. This room is used for storing all the harvest 

products (e.g., wheat, barley, potatoes, beans, linseed) next to which large 

vessels stored fermented beverages (e.g., mudai, chicha) and other smaller 

vessels, baskets, pans were also present. 

In the central room was situated a single fireplace or several fireplaces 

(the number of hearths depending on the number of women living in the ruka). 

Almost immediately above the hearth there are long bars that serve to hang 

strings of maize and chilies. The ancient Mapuche (according to the memoires of 

Pascual Coña 1930) did not have tables and chairs, and they used short-rounded 

pieces of tree trunks. People were sitting on the ground over sheep hides (men 

crossed their legs and women bend their knees). On the sides of the ruka there 

were the bedrooms with beds. The beds were made putting four pegs in the 

ground over which they tied several long and straight sticks. Then, they put a mat 
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over the sticks and used a cane bundle as a pillow. Finally, they covered 

everything with hides, blankets, and capes. Further aspects of Mapuche material 

culture include the saddles with their undercovers, yokes with halter-tops and 

ropes, pots for food preparation and a pot made of cow´s udder to store salt, 

plates and wooden spoons, as well as little bowls and horn cups (Moesbach and 

Coña, 1930, p. 181). 

In sum, in the 19th century most of the objects that could be found inside 

indigenous settlements consisted of materials such as wood, animal hides, 

pottery, wine, and some seeds (e.g., wheat and legumes). After the forced 

incorporation, by the 20th century, the kind of artefacts owned by indigenous 

people widely resembled the typical objects found more widely in the Chilean 

countryside at that time (e.g., tables, chairs, cutlery, pans, and guns). 

A similar case to the north of the Pehuenche Territory is that of the 

Ranquel groups on the eastern side of the Andes in the Negro River, currently 

the La Pampa and Mendoza Argentinian Provinces. Tapia’s (2014) analysis 

shows that there were several events of fusion and fission of tolderías (extended 

family tent groups) in their territories. Some factors for decisions on whether it 

was better to reunite or separate the familial tents were interethnic conflicts or 

commercial reasons. By the end of the 19th century, archaeological and written 

sources indicate a growing number of Ranquel habitational sites, which Tapia 

believes was due to the military invasion by the Argentinian forces. The increased 

number of Ranquel sites suggests that these groups tried to resolved conflicts 

and tried to unite (against the Argentinean state forces) and reduced tensions 

among their communities. Each toldería was formed with fewer tents but was 

located closer to the next settlement. Having a reduced number of inhabitants 

and animals allowed a more efficient social organisation, permitting a more fluid 

movements when needed and a better functioning of solidary practices and ties 

both within and outside the groups (Tapia, 2014). 

Similarly, De la Cruz (1806, pp. 77-78) describes a large meadow called 

Puelec (currently Puelén, in La Pampa Province, Argentina according to Covas, 

Di Liscia and Zink, 2007), located in a large plain where the paths of Huilliches, 

Mapuches, Pehuenches and Pehuenches from Malargüe all joined, marking 
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several roads that come and go to Buenos Aires and the Pampas (Picture 6 in 

the Appendix 6). 

3.3.3. The nation-state invasion and its consequences in Alto 

Biobío (19th century) 

During a period, called ´forced assimilation´ by Bengoa (2004), the nation-

states of Chile and Argentina undertook a major expansion of territorial control 

which included a physical exploitation of indigenous people with the intention to 

homogenise and subsume their identities within a national identity. In a relatively 

few years the indigenous groups were forced to reduce their territories and 

several settled communities created through the promulgation of legislation that 

did not acknowledge the Pehuenches prior socio-political organisation. 

The colonialist and homogenising thinking about the Pehuenche was 

expressed by a Polish Scientist contracted by the Chilean Government to 

undertake an expedition to the Araucanía in 1845:  

“They slowly adapt to governmental laws and authority, little by little 

they change their clothes, men are beginning to use trousers and hats 

and women wear blouses, transforming into civilised Chileans. In this 

way the indian people in northern Chile were, without any doubt, 

domesticated and saved from the extinction to the point that, currently, 

even among the common people are washing away the indigenous 

features and it is forming a new nation which adds millions of new 

parishioners to the Church”17.  

This quote expresses the ‘ideals’ of the inclusion of indigenous people in 

the Chilean nation and Christian Church. At the same time the indigenous people 

are denied their indigeneity and are presented as a population closed to being 

 

17 ´Lentamente se habitúan a las leyes y a la autoridad del gobierno, poco a poco cambian su 

indumentaria, los hombres empiezan a vestir pantalones y sombreros, las mujeres visten 
camisetas, y se transforman en chilenos civilizados. De este modo, sin duda, fue domesticado y 
salvado de la extinción, el pueblo indio en todo el norte de Chile, hasta el extremo de que, 
actualmente, hasta entre la plebe se están borrando los rasgos indígenas y se está formando 
una nación nueva que aporta a la Iglesia millones de nuevos adeptos´ (Domeyko, 2010 [1845], 
p. 191, my translation). 
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culturally and physically assimilated to Chilean or ´civilised nation´, through the 

adoption of certain types of clothes, for instance (compare pictures 1 and 2 to 

picture 3 in the Appendix 6). 

The starting point of the physical invasion into indigenous territory by the 

Chilean state was in 1862, when it was proposed to move the former Biobío 

border to a more southern line, formed by Malleco River. This was materialised 

through the foundation of a line of forts to facilitate control over these incorporated 

territories. The first to be constructed was the Angol fort, in the central valley, but 

in the following years six additional military settlements were founded: Weken, 

Lolenko, Chiwaywe, Collipulli, Perasco and Curaco (Millalén et al., 2006, pp. 102-

103). 

In 1862, the Lebu and Quidico forts near the coast were built. In 1866 

Toltén fort was added, under the state justification of defending the coastal 

territories against the threat of attacks from Spaniards. This was based on an 

assumption that Chile owned these lands, something rejected by the Mapuche-

Lafkenche18 groups who lived in this coastal environment (Millalén et al., 2006, 

p. 107). 

In a similar logic, by 1878 the Argentinian government enacted law No947, 

which relocated the southern the border within the indigenous populations of the 

Pampas and Patagonia, from the Quinto and Diamante rivers to Negro and 

Neuquén rivers. The War Secretary, General Roca (the ideologue of the military 

invasion of Indigenous Territory and future President), had in mind the expansion 

to the Andes: “I know that among them there are brave and spirited leaders 

preparing their spears preferring to die rather than giving up to a life of pillaging. 

We will go there to seek them even if they hide in the deepest valleys of the 

Andes”19. Despite the law No947, in 1879, under the command of Napoleón 

Uriburu, the Argentine troops planned to extend beyond the Neuquén River. In 

responce to the threat from the state of Argentina the Pehuenches of northern 

 

18 These are the southern indigenous communities that inhabited the coastal areas and are part 

of the Mapuche world. 
19 ´Sé que entre ellos hay caudillos valientes y animosos que aprestan sus lanzas prefiriendo 

sucumbir antes que renunciar a la vida de pillaje. Allí iremos a buscarlos aunque se oculten en 
los valles más profundos de los Andes´ (Curruhuinca and Roux, 1993, p. 144, my emphasis and 
my translation). 
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Neuquén grouped under the ´big leader´ or futa lonko named Purrán, to resist 

this invasion. This military attack resulted in Purrán and the families under his 

charge escaping to Chile. In 1882 he threatened to give a malón over Antuco and 

surroundings (Guerra, 1883).  

This context of crossing over the national border by Argentinian troops 

urged Chilean action in the Andean territory. In addition, the Chilean government 

recognised the persecution of these groups and felt responsible for protecting 

them against a foreign adversary, in successive campaigns since 1879, entering 

from Neuquén and Nahuel Huapi in the areas of Antuco and Lonquimay (to the 

north and south of my study area, respectively). The political result of these 

events was the foundation of a series of military installations or forts, close to the 

trans-Andean bordering passes on both sides of this mountain range, in a clear 

demonstration of the colonial anxieties that permeated the agents and colonial 

policies with respect to indigenous people (e.g., Stoler, 2009; King, 2019). Part 

of the objectives of these military operations were “to avoid the Pehuenche and 

Patagonian tribes from Argentina seeking refuge in Chile, when the Argentinian 

Army was operating in Neuquén and Limay against these populations”20. The 

Commander of military operations in alto Biobío area21, Matías Droully, made the 

objectives explicit for this specific campaign: “the instructions that I received were 

to try to subjugate the indians to one or another authority of their choice; but 

induce them to abandon the mountain valleys where they are in the misery, 

having to steal to avoid starving”22. The ´choice´ that indigenous had to make 

probably refers to their transhumant condition and because they moved on both 

sides of the Andes, from that moment something no longer viable, due to the new 

political order (Guevara, 1902; Millalén et al., 2006; Navarro Rojas, 2008). 

 

20 ´[…] Obedecía también a la necesidad de impedir que las tribus pehuenche y patagónicas de 

la República Argentina, se refugiaran en Chile, cuando el Ejército argentino operaba en el 
Neuquén y Limai con el fin de reducirlos´ (Navarro Rojas, 2008 [1909], p. 365, my translation). 
21 Which in this case was defined as the territory comprehended by Queuco Valley to the north 

and Lonquimay to the south, in the surrounding of the Biobío River´s source (Icalma and 
Gualletué lakes). This early definition of “alto Biobío” region is larger than the current 
administrative territory of the borough of Alto Biobío. 
22 ´Las instrucciones que tengo son: tratar de someter a los indios a una u otra autoridad, a 

elección de ellos; pero inducirlos a que abandonen los valles de cordillera donde están en la 
miseria, teniendo forzosamente que robar para no morirse de hambre´ (Guevara, 1902, p. 470-
471, my translation). 
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In the process of building forts for the defence of the border against the 

armies of the neighbouring nation state there were reported to have been more 

difficulties in the alto Biobío area than in other mountainous places, due to a 

growing population of indigenous groups. These difficulties were in addition to the 

transgressions across the recently established political frontier between Chile 

and Argentina by both countries´ military detachments (Guevara, 1902). 

In this context, forts were built in the upland section of the Biobío River the 

Lolco and Nitrito in 1881. In a later campaign two further forts, Lonquimay (in the 

joints of the same name river with the Biobío) and Liucura (near to the source of 

Biobío River) were founded. In addition, in December 1883 a fort in Queuco was 

built (Guevara, 1902), and a picket of soldiers were established in Callaqui 

(Guerra, 1883). By the end of the 19th century in Villarrica (southernmost area of 

Pehuenche distribution on the west side of the Andes), when soldiers were 

building forts near the Chilean-Argentinian border, they discovered remains from 

previous indigenous populations including grinding stones and ceramic sherds 

for ´domestic use´ (Guevara, 1902, p. 467). 

On the eastern side of the Andes, between 1881 and 1883, the President 

of Argentina, Julio Argentino Roca himself commanded two military campaigns. 

The first one was the campaign to the Nahuel, beyond the legally established 

border, in 1878, on the Negro-Neuquén rivers. The Argentinian army advanced 

until the shores of the Nahuel Huapi lake as the indigenous groups were running 

away. A summary of this campaign indicates that 45 indigenous persons were 

killed, 150 imprisoned, and a total of 6500 sheep, 1700 cattle and 2300 horses 

were confiscated (Curruhuinca and Roux, 1993). 

From 1882 the second phase of military advance from the east was called 

the Andes campaign with widespread violence in the territory of the Pehuenche 

in a series of battles, which left 354 indigenous persons killed and 1721 

imprisoned. After these successive campaigns, reports of the outcomes 

considered that the territory within the Neuquén and Limay rivers, the Andean 

mountains and Nahuel Huapi lake was ´free from indians´ because they were 

being ´thrown to the west´ (Curruhuinca and Roux, 1993). Although the Nahuel 

Huapi is in the far south of the Pehuenche area, it is seen as a relevant location 

in the logic of nation-states which were acting during these times, colonising the 
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former indigenous territories on both sides of the Andes. The way these 

governments conceived of indigenous territory was not based upon the 

boundaries established by the indigenous people themselves, but what the 

nation-states thought was included in the indigenous territory. 

Another example of population displacement that the nation-states 

brought to the indigenous territory is given by the family of ´cacique´ Reuque. In 

1883, Reuque and his family went from the eastern Andes into the mountain 

forest to collect pinenuts, crossing the geo-political Chilean-Argentinian border. 

In this case, the Codihue fort on the Argentinian side offered goods and food to 

the indigenous people, in exchange for them abandoning their nomadic 

behaviour. Those stationed at the fort, and the popular belief among creole 

Argentineans was that the indigenous lifeways were largely associated with the 

stealing of animals (malones) in the haciendas (Rojas, 1997, p. 155). In sum, the 

idea from the nation-states is that indigenous groups would not need to move or 

steal if they had everything they need and they only should be concerned in 

working ´honestly´. Another source (Navarro Rojas, 2008, p. 375) recorded an 

encounter of Chilean troops with Reuque and Namuncura, along with 400 people 

living in the surrounding of Liucura, near to an Andean crossing on the western 

side, and southern to the Alto Biobío area.  

The several military campaigns from the Argentinian side have had an 

impact on the demographic composition of Pehuenche groups from Alto Biobío 

in the sense that the military campaigns have forced a displacement of the 

Pehuenche population, encouraging them to move from the east to west, during 

a late phase of Roca’s second military invasion (1882-1883). Because of these 

struggles the indigenous populations living in Chilean territory were confined to 

smaller piece of land in their ancient territory, which brought a series of effects on 

the lifestyle of these groups. In particular transhumant groups such as the 

Pehuenches who previously occupied extensions of lands situated in different 

ecologic strata were now confined to one area (Molina and Correa, 1998; 

Bengoa, 2004). 

Material remains in the Alto Biobío area, reported in a military diary show 

what these occupations looked like: military troops found indigenous ´traces´ 

materialised in fireplaces, wooden plates and ´other remains´, not specified 
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(Pechmann, 1980 [1878], p. 34). Along with these material remains, there are 

reports of the presence of remains of livestock such as cattle, horses, and sheep. 

Further observations made by the soldiers in the Biobío River shores were some 

activities that the indigenous were doing. The ´conferences´ that these groups 

had (possibly referring to a nguillatun ritual, described in chapter 5) are mentioned 

in the diary, as is the presence of cultivated lands (Pechmann, 1980 [1878], p. 

36). 

A summary of the late 1800’s Argentinian campaign over the western side 

of the Andes, provides a list of confiscated items that indicates the level of 

possessions that Pehuenche groups owned at this time. Among the items 

confiscated were 800 ´fat´ oxen, ´thousands´ of cows, mares, and goats, 

´thousands´ of sheep, as well as silver objects and textiles from the Pampas of 

´very good quality´. These items were sold and the livestock were distributed 

among the chiefs, officials, and soldiers who took part in the military operation 

(Pechmann, 1980 [1878]).  

In the exchanges of reports between the central (Ministry of War) and local 

authorities (´Comandancia de Armas de Bio-Bio´) around the 1880s, there are 

descriptions of malones (raids) organised by Pehuenche groups refugees in the 

mountainous valleys of the Andes to the east in the Neuquén River and to the 

west in the military position of Antuco. The military troops from Argentina were 

also stealing animals from indigenous groups in Chile, taking them to the eastern 

side to sell them. The indigenous groups on the western side (including 

Pehuenches) responded by recovering animals and selling them on the Chilean 

side (Guerra, 1883). 

Prior to strong national borders, it was normal for Pehuenche groups to 

travel with their animals and  pass from one side to another on the Chilean-

Argentinian divide, but they were increasingly persecuted by the respective 

military detachments (Guerra, 1883). In the next section, I describe the cultural 

consequences of these displacements and the imposition of state rules the 

dispute for territories and their resources, and the meaningful landscapes for the 

worldview of Pehuenche groups. 
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3.3.4. Post-reductional settlements and territorial disputes in 19th 

and 20th centuries 

3.3.4.1. General political context 

In general, for Latin America the triad colonialism-modernity-capitalism 

has been neglected the relationship between indigenous groups with their 

territory and, consequently, the myriad of rationalities and worldviews that these 

groups possess has been ignored. This has resulted in a process of 

homogenisation to the dominant Hispanic, creole, or mestizo culture (Mansilla, 

2019). The memory of indigenous groups in Chilean territory can be assimilated 

to another triad, the one proposed by Bengoa (2004) of forgetting-denying-hiding. 

In general, the most important break in the life of the indigenous peoples 

of Chilean territory was caused by the state itself. Starting in the second half of 

the 19th century the Chilean government established a series of policies and laws 

that allowed the material and cultural dispossession of the indigenous people 

throughout the territory of the nation-state. Policies such as the introduction of 

companies for private business, in the centre and north of the country and on 

Easter Island, caused great territorial losses and alteration of the way of life of 

the indigenous peoples of those areas. For instance, the northern Aymara 

communities saw their commercial mobility circuits through the national borders 

(with Argentina and Bolivia) cut off. Whilst in the Patagonia there was a genocide 

by the new sheep farmers towards the Selk'nam, endorsed or, at least, made 

invisible by the national state (Bengoa, 2002, 2004). 

In the 20th century, marginalization and paternalistic policies towards 

indigenous groups continued, with migration to the cities in search of escaping 

the reality of poverty and abandonment by the state in the reducciones 

themselves. These policies only increased the gap and tensions between 

indigenous societies and national society (Bengoa, 2004).  

The state policies led to taking power away from the local leaders which 

decentralized groups, the privatization of all areas of public life (including water), 

under a discourse of participation that makes marginalized groups responsible of 

their decisions, turning them into citizens participating in the market society, 

ratifying these policies with subsidiary programs aimed at the lower economic 
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classes of society (e.g., agriculture projects, study grants, monthly payment). The 

concept that defines this relationship between national society and indigenous 

peoples is that of 'multiculturalism', which is what defines the supposed 'Chilean 

neo-indigenism' of the 21st century (Boccara and Bolados, 2008). 

3.3.4.2. How the current Pehuenche comunidades were formed 

After the military invasion of their former territories in late 19th century, the 

indigenous people of southern Chile saw the transformation of the previous 

territorial units into reduced lands (reducciones), which implied the disintegration 

of their former socio-political organisation. The Mapuche reducciones were 

constituted between 1884 and 1929, with the process organised by the ́ Comisión 

Radicadora de Indígenas´, which distributed lands between indigenous groups 

and Chilean colonists, both sharing the same geographic spaces (Bengoa, 2002, 

p. 52). 

Furthermore, in 1979 the indigenous communities were subdivided 

through property certificates given to each familial unit, in a policy from the 

dictatorial Chilean government (decree-law Nº2568) that sought the dissolution 

of communal power and organisation (Aylwin, 1995; Bengoa, 2011). The effects 

of the later process were the culmination of the incorporation of the Mapuche into 

the social and economic spheres of Chilean state under a capitalist system. After 

the end of the military dictatorship in Chile towards the end of the 20th century, 

and with the enactment of the indigenous law and the creation of indigenous 

communities (comunidades) and their representatives, social policies have 

focused on an institution that goes hand in hand with the neoliberal state that 

characterizes contemporary Chilean political organization (Boccara and Bolados, 

2008). 

Underpinning the national-state policies applied to the indigenous world in 

southern Chile and Argentina are three key aspects, according to Millalén et al. 

(2006, p. 125). First, the alienation of Indigenous Territory into the hands of 

colonialist settlers, second, the imposition of nation-state government, and third, 

the negation of Mapuche rights and their recognition as a nation. For the 

Pehuenche, these policies affected them on one hand, with the reduction of 

communities to restrict their access to ancestral lands, under a logic of 
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´productive land´, which means to maximise the economic return from the use of 

land and its resources, following the capitalist system of the wider society. On the 

other hand, the type of property title that the Chilean state has given to Alto Biobío 

communities has been individual land titles, despite the long tradition of collective 

ownership23. This has divided communal land into separated patches (Moraga, 

2001). These two factors acting together caused an alteration in settlement and 

mobility patterns of Pehuenche groups, which are observable in the current 

communal organisation in Alto Biobío region. 

The indigenous lands were confiscated and then publicly auctioned, in 

exchange for ´Mercedes de tierra´ (land grants) assigned as portion of lands 

designated by the Chilean state. This implied significant losses in material and 

cultural terms, where the landscape was important in the definition of Pehuenche 

identity, as was their livestock and farming to their subsistence (Bengoa, 1992; 

Aylwin, 1995; Millalén et al., 2006). 

The years prior to the distribution of lands by the ´Comisión Radicadora´ 

in the Andean Araucanía were confusing in terms of population movements 

between the two sides of the mountains. From the written documents is possible 

to deduce that Chilean and indigenous people were living in the upper Biobío 

River, surrounding its sources in the Lonquimay area. By the last decade of the 

19th century ´Chilean´ families are described as escaping from Argentina 

(MINREL-FH, 1888), this probably refers to mobile indigenous groups which were 

seen by Chilean authorities as inhabitants of the western side of the Andes.  

These major changes in the second half of the 19th century and first part 

of the 20th century, transformed Mapuche lifeways from mobile to a sedentary 

‘peasant’ lifestyle, surviving on more limited land with a subsistence economy. 

Previously extensive families gave way to atomised nuclear families, using small 

amounts of land to cultivate cereals and to raise smaller numbers of livestock. 

The imposition of an external institutional organisation above the local tradition, 

implied an increasing dependence on the state (Millalén et al., 2006, pp. 121-

 

23 However, Cauñicú still has a collective ownership of the land, an exception for the indigenous 

communities of the area (Molina and Correa, 1998). 
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122). This situation has been extending and deepening until the present-day 

among Mapuche and Pehuenche societies. 

The review of the official document that assigned the Merced de Tierra to 

Cauñicú community (named as José Anselmo Pavián, the lonko of the community 

at the time) identifies the origin of current land struggles between the community 

and Chileans that occupied these lands from the late 19th century. As is shown in 

Map 3.1, the official limits of Cauñicú do not coincide with the actual occupation 

of the indigenous families, mainly to the north in the sector known as 

Chichintahue. A possible factor for these land conflicts is that when the 

community was recognised, there were 270 people identified, contrasting to the 

approximately 1200 persons that currently inhabit the community. This causes a 

demographic pressure for territorial occupation of lands outside the legal area 

demarcated for this community (CRI, 1919). 

Another factor to explain the current land struggles in Cauñicú is the 

maintenance of the communal ´Título de Merced´ in relation to the property of 

land. The legal change made by the military dictatorship in 1979 through which 

they divided the communal land assignment for the indigenous communities into 

individual titles discouraged land reclamation. Indeed, the forced reduction of 

indigenous groups in Mapuche territories or Wallmapu produced a drastic change 

compared to the social flexibility shown previously, where the mountainous 

groups reunited or split according to different situations (e.g., intra- and 

interethnic hostility) and seasons of the year (e.g., to seek pastures for their 

animals) (González, Simon and Villegas, 2008; Course, 2011). 

To the southwest, there is Los Chenques, where a nguillatun (communal 

gathering) is currently developed to reinforce the ancestral connection to this 

land. To the northwest is Chichintahue which constitutes an important permanent 

residence for several families which are part of the Cauñicú community. Both 

territories are on the opposite side of Queuco River from Cauñicú, which was 

officially designated as a ´natural limit´ of the reduction/community at the 

beginning of the 20th century. Until the official recognition of these lands, these 

occupations are known as toma because they are placed within the limits of 

neighbouring haciendas (Fundo Los Chenques and Fundo Queuco, respectively) 

(Molina and Correa, 1998) (Map 3.1 and Map 3.2). 
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Map 3.1. Map depicting the communal limits in blue, as determined in the 

Merced de Tierra in 1919. Green points show the current settlements, with many of 
them placed outside the official limits. Source: own elaboration, based on CONADI 

data for the community limits, Feb. 2020. 

 

 
Map 3.2. Map elaborated based in data from the community, which shows the 

official limits designated by the state though the ´Título de Merced´ and the non-
recognised limits, which stretch to the north-west and east of the current border. There 

is a copy of this map in possession of the current lonko. Source: Molina and Correa 
(1998, p. 186). 

As an example of some struggles that originated when Cauñicú 

community (or reduccion) was created, there is the case of the appropriation of 
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piece of lands from an individual named Juan Núñez Fernández, in the territory 

that will be known as Fundo Queuco (Bengoa, 2004). Since then, this area within 

the community is a focus of conflict between some families of Cauñicú and its 

Chilean (not indigenous) self-claimed owners. Throughout the 20th century until 

the present times, this community has been in legal conflicts for these lands with 

the Chilean colonialists. 

There is an interesting reflection from the author of a governmental report 

about some land conflicts in Alto Biobío in 1969. This ´Zonal Chief´ for the Office 

of Lands and Public Assets in Concepción state that the indigenous peoples have 

rights over the in-dispute piece of land, based on tradition and its occupation over 

the years. Then he writes that ´we have´ (assuming his role as state 

representative) the duty to retrieve some past injustices from the Araucanía war 

(referring to the process of national-state invasion to indigenous territory southern 

to Biobío River in the 19th century), when numerous indigenous families were 

displaced, allowing private landowners to acquire a large extension of land. To 

conclude, this public servant declares that this situation is like the Colonial 

´encomienda´ to the Spaniards that ruled these lands hundreds of years ago, 

aggravated by the fact that encomenderos had, at least, some obligations to their 

servants24. 

For Pehuenche groups, the forced reduction of their former territorial units 

to areas considerably less suitable for living (i.e., narrow spaces next to gorges 

where the soil is less productive), resulted in a severe reduction in their mobility, 

and consequently their social organisation. To exemplify these poor conditions a 

1965 census in Cauñicú, redacted by an employee of the Ministry of Land and 

Colonization, noted that the natural and economic resources of the Pehuenche 

are reduced by effects of the ´less than regular´ soil conditions. This territory is 

 

24 ´Tampoco se puede desconocer por las razones anteriormente expuestas, que los indígenas 

también tienen derecho indiscutible sobre ellos, tanto por ocupación como por tradición, y por lo 
tanto, al contrario del criterio de algunos, considerando que tenemos el deber de corregir pasadas 
injusticias que hicieron posible, que debido a los odios y espíritu revanchista, producto de la 
guerra de la Araucanía, se haya dispuesto de un numerosos grupo de familias indígenas, 
permitiendo que un particular se hiciera propietario de una gran extensión de terreno como a 
quien se le otorga una encomienda indígena del tiempo de la Colonia, con el agravante que al 
menos [los] encomenderos tenían ciertas obligaciones para sus siervos´ (“Informa Comisión de 
problemas indígenas existentes en Fundos Queuco y Ralco, provincia de Bio Bio”, dated on 
January 13th, 1969, document included in CONADI, 2016). 
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placed in a mountainous environment and because of this there are a lot of hills, 

sometimes very steep. Moreover, only the piece of lands situated near the 

Queuco River are suitable for being cultivated25. 

Regarding the socio-political changes from the pre- to the post-reduction 

period the main difference consists in the current presence of one lonko per 

community. The size of a typical Pehuenche community exceeds a typical 

extended family which is known as a lof (further explained in the next section). 

Nowadays, these traditional leaders have less power than in the past, sharing it 

or being replaced by the legal figure of the president of the community. The lonko 

has no legal recognition from the Chilean state. There is an interesting reference 

to the socio-political change in the Mapuche organisation in the 20th century:  

“After the process of reduction of their territories the use of the land 

was no more regulated by the lonko, the ad mapu26 or the family. On 

the contrary, it is the state which has directed the allocation of lands, 

with this the extensive family is no longer the focus of resolution and it 

is the nuclear family which decides, although the community´s opinion 

also has influence”27. 

By the end of 20th and beginning of 21st centuries a process of re-

localisation of entire communities to new areas in Alto Biobío occurred, partly due 

to the building of hydro-electric plants, altering again the mobility and settlement 

patterns of the affected communities28 (Moraga, 2001). 

 

25 “La calidad de los terrenos pertenecientes a esta reducción [Cauñicú] es menos que regular. 

Son terrenos de cordillera constituidos en su casi totalidad por cerros a veces bastante 
escarpados. Solo las tierras ubicadas a orillas del río Queuco son susceptibles de cultivos” 
(“Comunidad José Anselmo Pavián. Informe sobre encuesta”, dated on May 25th, 1965, 
document included in CONADI, 2016). 
26 Ad mapu or az mapu is defined as the Mapuche system of life, which includes social, religious, 

economic and political elements and is a synthesis of the reciprocal relationship generated 
between the people and the specific territorial space in which they has been settled (Millalén et 
al., 2006, p. 273). 
27 ´Con el proceso de radicación el uso del suelo ya no estaba regulado por el lonko, ni el az 

mapu o la familia. Por el contrario, es el Estado quien ha decretado la asignación de suelo, con 
esto la familia extendida deja de resolver el proceso de asignación siendo la familia nuclear la 
que decide, reconociendo que en esta decisión también incide la opinión de la comunidad´ 
(Millalén et al., 2006, p. 159, my translation). 
28 However, Cauñicú was not affected by this re-localisation process because it is in Queuco 

Valley and the re-localised families lived in the Biobío Valley communities. 
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A major vector of state influence and change in Mapuche communities has 

been the school system. This can be seen as aligning with the interests of larger 

society, mainly through the uniformity of language and the biased historical view 

in favour to national-state interests. However, during more recent years, the 

school has been acting as a source for the recognition of Mapuche identity partly 

expressed in language and some recognition of local history (González, Simon 

and Villegas, 2008; Bengoa, 2011). While schools can still play a Westernising 

role within indigenous communities, with the spread of intercultural system of 

education, indigenous people have begun to be conscious about their own 

cultural expressions and the history from a ´defeated´ side (cf. Wachtel, 1976). In 

these situations indigenous children are very aware of their identity despite the 

imposition of an external educational system, although when intercultural schools 

are present, sometimes the schools reinforce the indigenous values and world 

view (cf. Peña-Cortés et al., 2018). 

Regarding the state benefits for indigenous communities, Bengoa (2011) 

proposes that they have profited from some economic measures. Poverty 

diminished among indigenous people(s) after the implementation of regular state 

payments. Now those who live below the poverty line (established as living on 

$215,000 pesos per day, according to data from November 2022) is similar to the 

national average (around 6%), based on the types of subsidies given to poor 

families. For the Mapuche case, this is clearly seen in the exponential increase 

of new houses and electric supply reaching a high percentage of these 

communities since the payments (chapter 6). These economic and material state 

supports have transformed major aspects of Pehuenche livelihood and had an 

impact on their identity, although at the same time it has empowered groups to 

maintain and transmit their cultural values (chapters 6 and 8). 

As an example of this, among the present-day Mapuche communities 

enacting traditional ceremonies and social gatherings in public spaces have the 

power to ´bring back´ (i.e., returning someone to their homeland, repatriar). I 

argue that these instances provoke a sense of belonging and a wish to return to 

their cultural place of origin. In a socio-political sense, it is said that when the 

Mapuche speak of ´territorial reconstruction´ it connotes a reconstitution of 

several territorial units connected to each other in a large web as part of 

definitions and recognition at different levels. At the time of entering a Pehuenche 
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ceremonial space a person does so as a member of a smaller unit (nuclear and 

extensive family). At the same time, partaking in the ceremony represents 

membership in and of itself, separating it from other territorial units. it is at this 

point that differences emerge between the various lof. In these communal rituals, 

the differences are: the number of families that take part, the role that each of 

them plays and the characteristics of how the ceremony develops, everything 

closely related to the context of the physical space and spiritual symbols present, 

all of which is a historic-cultural synthesis of thousands of years (Millalén et al., 

2006, p. 268). 

State payments are not entirely new, at the end of the 19th century when 

Mapuche-Pehuenche groups were being incorporated into the Chilean state, 

there was a subsidy system similar to that observed in the 21st century. As 

Guevara (1902) states: “We had to supply the indigenous groups so that they 

stayed in their settlements, with no longer useful mares and horses which were 

distributed for immediate consumption. Some of them exchange food or money 

for the arms obtained in their struggles in the Pampas”29.  

The current Pehuenche communities in Alto Biobío have a strong identity 

and maintain aspects of their traditional lifestyle in relation to that of wider Chilean 

society. One of these aspects is the use of the chedungun or ´the language of 

people´, which they have maintained despite the introduction of the Spanish to 

this area since the 18th century (chapter 6). Regardless of the external forces that 

strongly influenced their traditions, especially since later 19th century through the 

territorial reduction process, the Pehuenches have adapted to these different 

scenarios by sustaining a farmer-pastoralist lifestyle, including transhumance 

circuits. During the summer season (December to March) some families go to 

pastures on the upper mountains of southern Andes to feed their livestock and 

collect the fruit of the Araucaria tree. They also maintain propitiation rituals within 

their respective communal territories: the nguillatun ceremony (chapter 5) 

 

29 ´Había que proveer, ademas, a la manutencion de los indijenas que permanecían quietos en 

sus posesiones, a los cuales se les repartían yeguas i caballos inútiles para su consumo urjente. 
Por artículos alimenticios i hasta por dinero se les cambiaban a algunos las carabinas que habían 
obtenido en sus escaramuzas de las pampas´ (Guevara, 1902, p. 479, my translation). 
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(Foerster, 1980; González, 1980; Gundermann, 1981; Isla, 2001; Fuenzalida, 

2010).  

Pehuenche mobility system influenced their settlement pattern which 

consists of a longer lasting season (autumn, winter, and spring) living in the low 

mountainous valleys, where weather is less severe than in the upper lands. And 

during the summer season, entire family groups go to their assigned patches in 

veranadas, taking their livestock and several material goods to live in small 

shelters named puestos (chapter 5) (Isla, 2001). 

3.4. Organisational aspects of post-reductional Pehuenche 

groups 

Socially, the lof (extended family) was the basic socio-political unit until the 

post-reductional period. Nevertheless, rapid population growth, temporal scarcity 

or exhaustion of resources, and forced occupation of new spaces, caused a 

broadening of social relations and conflicts with other groups, all contributing to 

the conformation of socio-political units broader than the lof: the rewe. The main 

expression of these social articulations was through marriage, known as gapitun 

in the past and mafün nowadays. From these acts familial alliances were formed, 

which through kinship created social and political Mapuche world (Millalén et al., 

2006). 

According to descriptions from the 19th century, the authority of each lof 

was the cacique or lonko (also called ulmen by some authors, although this 

concept better designates a wealthy person). Their designation was based on 

several factors: wealth, wisdom (kimche), correct behaviour (norche) and power 

(newenche), besides being a good public speaker and warrior. This position was 

(and still is) not inheritable (De la Cruz, 1835; Millalén et al., 2006). The Ionko 

does not follow a strict norm for punishing wrongdoers nor awarding those who 

display exemplary behaviour. The position is precarious in some ways, indeed if 

someone offended the leader he could be named as chief because of his 

strength. However, if the lonko has more familial alliances than the offender this 

could result in a punishment for the later, ranging from a compensatory payment 

to a physical aggression. Among the functions of the lonko was their duty to guide 

a council (gulamtuwün), in which the topics ranged from arranging a marriage to 
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defining political issues. These meetings were a small-scale reflection of the big 

conferences between different groups, futa trawun, led by a futa lonko where 

issues of resources control and commercialisation were considered (De la Cruz, 

1835; Millalén et al., 2006). 

The power exercised by each Ionko depends on the aggrupation level, that 

can go from the lof to the ayllarewe, where the presence of several political 

authorities was common. In the pre-reductional period, anyone who felt 

uncomfortable with their lof was free to change their allegiance to another one. 

Or if a son of a lonko did not have enough land for his family, he could move to a 

different place. Always, the local lonko has to give his permission and indicate 

which patch the new family should occupy (Guevara, 1913, p. 27). Nowadays, 

essentially, it is followed the same patrilocal pattern of where to build a new 

house-lot. The lonkos assigned to a new family a piece of land within the man´s 

father land, meaning that in general terms it is possible to observe the son´s ruka 

near to his father´s, followed by brothers and cousins sometimes (Foerster, 1980; 

Molina, 2012). 

These ideals and practices changed in the post-reductional period with the 

presence of one lonko per community (with a larger population than the extended 

family formed by a lof), but with less power than in the past (shared or replaced 

by the legal figure of the president of the community) and without legal recognition 

from the state. 

In the last years, there have been struggles generated from the 

reconstruction of territorial units of the lof, given that it is necessary to re-arranged 

structures that work, but are outside the traditional Mapuche leadership. These 

structures include neighbourhood councils and state organisations, all of which 

generate strategies that were not part of earlier Mapuche culture, potentially 

causing conflictive situations. This social reconstruction also implies reconciliate 

relationships with both inside and outside the lof, reliving old tensions of 

processes that got stuck from the process of forced reduction of territories. At the 

time when the reducciones -today known as communities- were created they 

were formed by heterogeneous groups, some around one extended family, while 

others from land held by related and unrelated families (Millalén et al., 2006, p. 

269; Course, 2011, loc. 1218). 
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The legally constituted indigenous communities could be labelled as a 

creation of the Chilean state (or in Katzer terms a ´drill of unity´ [2015]). Although, 

as Course (2011) argues this is misleading. Firstly, because the reducciones 

were founded based in a pre-existing spatial organisations of kinship groups. And 

secondly, after more than one hundred years of existence the reducciones 

communities have impacted on kinship relationships rearticulating them in 

relation to the limited availability of land and the impossibility of creating new 

family lands within the legal borders of these communities.  

At this point, the concepts of küpal (sometimes spelling as küpan) and 

tuwün clarify how sharing of one descent (or ancestry) relates to a sharing of 

identity. The importance of küpal is one of the central cultural aspects of this 

group that I bring to the fore in this research. Küpal is translated as ´descent´, 

whilst the tuwün can be referred to as ´place of origin´. Küpal is used to transmit 

physical and behavioural characteristics, as well as the knowledge of relatives 

and familial stories, which give the sense of positions of responsibility within a 

Mapuche group. Interaction between people, in other words a process of social 

relations is needed for these characteristics to emerge (Quintriqueo, 2010; 

Course, 2011).  The sharing of one descent produces a form of socialisation that 

implies sharing an identity, reflected in the present, although rooted in time 

(Course, 2011, loc. 1355). 

Tuwün is the physical space where the family develop their activities, 

referring to the territory or geographical place where an individual was raised, 

and a family settled. It is due to this essential and shared sense of place that the 

visits between relatives within and outside the communities have such 

importance in the Mapuche world (Quintriqueo, 2010). 

The process of sharing ´one descent´ or kiñe küpal refers to patrilineal 

relationships and must not be equated to the social organisation in a lof, because 

the latter comprises both people who are related by decent and some not (rather 

they are related by marriage, proximity, or affinity), as is also the case in 

communities. Thus, people sharing one descent can be physically dispersed, and 

living in the same territory with people with whom they do not share kiñe küpal 

(Course, 2011).  
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The events of social relations and the visits between relatives are practices 

that I witnessed on fieldwork. Although I did not explicitly explore the Mapuche 

conceptualisation of küpal and tuwün, I realised that these are implicitly lived by 

Cauñicú inhabitants, through the ceremonies (e.g., nguillatun, puntevun), the 

socialisation surrounding the fireplaces and sharing a maté, the periodical visits 

to and hosting relatives. Through these actions I believe that each household and 

the community have been developing the sense of identity that is expressed 

through the material culture which I explore in chapters 5, 6, and 7. 

In the present-day, and from an anthropological perspective, it is through 

the communities that the territory and social experience of current Pehuenche 

groups is built. This legally defined territory shapes current mobility practices as 

does the geo-political border between Chile and Argentina, implying restrictions 

to movement between both sides. The forced reduction of their former territories 

and the restrictions imposed on mobility have brought a drastic change in the 

spatial perspective of Pehuenche groups in relation to the past (Isla, 2001, pp. 

70-72). 

 A further aspect that has been severely altered is the socio-political 

organisation of Pehuenche groups. The lonkos are now heads of the community, 

which is not only formed by kinship relations, but can include several extended 

families (cf. Course, 2011). Traditionally, to be elected as lonko the individual had 

to be considered a kimche within the group, as one having enough cultural 

knowledge regarding Pehuenche traditions. Nowadays, a new requirement is 

needed of the Ionko: knowledge of and the political links with the Chilean 

institutions, which can bring benefits for the communities (González, Simon and 

Villegas, 2008). 

The difference between the lonko and the community president and 

his/her administration board are that the lonko oversees cultural aspects of 

his/her community. The president is recognised by the Chilean state since the 

promulgation of the Indigenous Law in 1993 and are the political link with state 

institutions, where sometimes lonkos accompany them, but do not have legal 

status (González, Simon and Villegas, 2008; Molina, 2012). This is the same 

organisation that I observed in Cauñicú. 
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Before introducing the first-hand data obtained for this research, I will 

describe how this information was retrieved and under which main 

methodological conceptualisations I decided were best to approach my research 

questions and objectives. 

3.5. Final remarks 

To conclude this chapter, I am going to highlight some of the main aspects 

that I will be analysing in the next chapters, from the information collected in the 

field and written documents, especially in chapters 5, 6, 7 and 8. To frame this 

discussion, I will be returning to the research questions outlined in chapter 1. 

The first question was how does the seasonal mobility of Pehuenche 

groups relate to historical changes in their economic, political, and social 

organization? To answer this question, it is crucial to highlight the great change 

that occurred with the arrival of Europeans to the Americas and specifically to the 

Araucanía, since they introduced (among other elements) animals and plants that 

were used by the mobile groups of the Andean mountain range to adopt a way of 

life based on raising livestock. Furthermore, these groups adopted the use of 

horses as their main means to move the great distances that involved seasonally 

moving cattle through the Andean and Pampas territories, from west to east of 

the Andes. The introduction of European animals does not imply that previously 

these groups did not move through the same environments (the remains of 

distant obsidian and ceramic types relating both sides of the Andes, testify this). 

However, the characteristics of that mobility changed, as animals become 

dependent on human groups to move them to the pastures available in different 

places in each season of the year. These movements included the motivation for 

stealing cattle from creole haciendas across the border, as well as assaults on 

other indigenous groups with the same objectives. During this period, which 

spans at least from the 18th century (which is when we have more textual 

information than for the previous colonial years regarding these groups) until the 

first half of the 19th century, the numbers of animals controlled by the Pehuenches 

were counted in thousands of heads. 

Since the military occupation of indigenous territory from the second half 

of the 19th century, the groups have been reduced to limited portions of land or 
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reducciones, where they had to ´choose´ between one side or the other of the 

mountain range (Chile or Argentina) to ´definitively´ settle. This caused a 

decrease in the ability to keep such a large number of animals as they had 

previously, so that immediately there was a decrease in the number of livestock. 

Evidence for the reduced numbers of animals is shown in the documents of 

conformation of such reducciones and censuses in the 20th century, and in the 

most contemporary ethnographic data, from the second half of the 20th and early 

21st centuries. 

The second main question raised (chapter 1) concerns the material 

expressions of the economic and socio-political changes. Although we have 

already seen that this question can also be answered with what has been raised 

so far, it is even more explicit through the changes observed for the habitation 

sites of the Pehuenche groups, both past and present. Early historical records 

show the use of habitation sites made up of tents fabricated with animal hides. 

These tents were easy to assemble and disassemble, and easy to transport 

during seasonal movement to grazing pastures they needed to feed the livestock. 

The grouping of several tents around a leader or lonko was called tolderías, which 

were the characteristic type of settlement of these nomadic mountainous groups. 

The internal distribution of these tents, according to historical descriptions, 

resemble what would be later recognized as the kitchen room or kutral, with the 

hearth as a central element of these settlements, around which objects are 

arranged, and social life is carried out. 

Once the process of reduction of indigenous populations by the national 

states was completed towards the end of the 19th century, there was a change in 

the type of settlements. While the settlements used to resemble the Mapuche 

groups of the western valleys of Araucanía, to more Colonial style wooden house 

structures (ruka) using a wampo technique. In fact, during the process of Catholic 

evangelization towards the Andes, in the 18th century, it was recognised that the 

local groups built wooden structure for the benefit of the missions in Pehuenche 

Territory (which will be described in chapter 6). Already from the second half of 

the 20th century, although more notoriously towards the start of this century, has 

been another change in the settlements through the introduction of prefabricated 

houses that are currently seen in many Pehuenche settlements. These houses 

consist of wooden constructions with industrially manufactured and zinc roofs, 
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glass windows and an internal distribution with separate spaces between rooms, 

kitchen, and bathrooms, combining all these functions under a single roof, 

contrary to the separate constructions that were previously presented. In any 

case, this change is still in process within the Pehuenche communities, as I 

observed in Cauñicú, where families can even live with both types of housing in 

the same family house. The current structure of family-lots is discussed in chapter 

5. 

In addition to these structural changes in the types of houses, there were 

a number of changes in smaller and transportable materials, both for internal 

domestic activities, and related to the adoption of new technologies, either to 

replace old technologies (e.g., hearths replaced by ovens, grinding stones 

replaced by metallic mills) or for more global communicative functions, such as 

the adoption of mobile phones (chapter 7). Finally, I also analyse how the 

institutions of power, such as the colonial authorities, in the first instance, and the 

later Chilean state, were introduced into this territory and were vector of a series 

of social changes and landscape reconfigurations. I conduct my analysis based 

on ethnographic observations and through written archives, with a focus on the 

material culture (chapter 6). 

3.6. Summary 

In this chapter I focused in explain the main cultural characteristics of the 

Pehuenche groups during the colonial period, along with showing some 

references to cultural materials in contexts of ‘abandonment’ found in written 

documentation and what this indicates about the material traces of the mobile 

groups of the past. There is also a reference to the scarce surveys on the 

prehistory of the region which help to characterize the pre-Hispanic populations 

of these mountainous areas. 

It was also showed an account of the process of invasion of indigenous 

territories by the nation states of Chile and Argentina in the 19th century, 

specifically Pehuenches, producing a demographic rearrangement between the 

mountainous valleys of the western sector of the Andes (grouped in reductions in 

bounded portions of land). This explained the origin of many of the territorial 

conflicts that currently involve disputes between indigenous communities and 
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colonialist settler groups in this area, the latter backed by the Chilean state. 

Finally, the post-reductional period social organization is discussed, through the 

contextualization of the Pehuenche groups as part of the Mapuche world, since 

many of the disputes and problems of the Mapuche, apply to the Pehuenche, due 

to their common historical trajectory. 

Before to get into the results of this work (chapters 5, 6 and 7), in the next 

chapter I explain and discuss how I collected the data, and which were the filters 

through which they pass before analyzed them in the final chapters (8 and 9). 
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4. Methodology 

4.1. Socio-political context and self-situated ethnographic 

work 

During my fieldwork I officially presented myself to the people I 

interviewed/observed in the community of Cauñicú. The presentation of my work, 

and request for permission to observe people in the community for my research 

took the form of the informed consent forms and an information sheet about the 

objectives of the work and the conditions in which the participants could 

participate voluntarily (Appendices 4 and 5). Through the delivery of these forms, 

I explained to my interlocutors what my research consisted of and why I wanted 

to collaborate with them. However, these presentations were rather formal and 

only introductory. Later I was able to generate trust and subsequent relationships 

with the families who welcomed me in the field. It was only through the daily 

practice, and the transparency of my motivations which enabled me to become a 

trusted presence among them. Indeed, I was able to establish more lasting 

relationships than simply collecting useful information for my work. The bonds 

generated went beyond simply research and are mixed with social relationships 

that last until today and I believe will be projected into the future, not only at a 

personal but at a familial level. 

Following the aim of transparency, I would also like to share with the 

readers my personal and academic background. I believe that the kind of 

research that I present here intersects and sometimes justifies the decisions and 

interpretations I have made over more than five years of work as part of my 

doctoral studies. 

I was born in Santiago, the capital city of Chile, in a family composed of an 

Argentine mother and a Chilean father, both with university degrees. In fact, my 

father earned a doctorate abroad, something not very common in Chile during 

the 1970s and 1980s. Due to my father’s studies my early years were mobile, 

between my home country, Belo Horizonte, Brazil and Buenos Aires, Argentina. 

At the age of nine I returned to Chile and from that moment I did not live abroad 
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again, except for the couple of years I was in London, United Kingdom, to start 

my doctoral studies. When I was in primary school, I was attracted to archaeology 

in a history course and from then on, I decided that if I studied, I would study 

archaeology. I do not remember preciely what sparked this interest, but years 

later, already at the Department of Anthropology in the University of Chile, I knew 

that what had attracted me was the possibility of studying the cultural diversity of 

the human being, not only of the past, but in the contemporary world.   

Thanks to the late Professor Victoria Castro I learned that within 

archaeology there was the possibility of combining both worlds of the past and 

the present through ethnoarchaeology (Aldunate, Castro and Varela, 2003) and 

ethnohistory (Castro and Adán, 2001). My attitude and understanding of 

ethnoarchaeology and ethnohistory has changed since I first embarked on my 

studies. I now consider the subdisciplines a method for accessing current 

information that could be used to interpret archaeological materiality from another 

point of view, even as I see it today. I hope that the result that I capture in these 

pages speaks for itself regarding what I understand by Ethnoarchaeology today: 

it is a way of approaching human behavior from the cultural diversity that is 

expressed in material culture, which is not only interpretable to know the past, but 

through this it is  possible to access complex social dynamics, and that also reflect 

changes in the ways in which human groups were and are organised. 

With my personal position explicit, it is now necessary to explain who are 

the people which provided the ethnographic information that is reflected in the 

results of this thesis (chapters 5, 6 and 7). Some of the information comes from 

the principal authorities of the community: the president and the lonko. 

Hierarchically, these people and their families have a different reality than most 

of the families of Cauñicú, not because of the positions they occupy but because 

of their wealth, wisdom, and perceived leadership qualities. It is these qualities 

which helped them reach their positions of leadership. 

On the one hand, lonkos are chosen for several qualities that they must 

use to occupy the position successfully. These include wisdom and good kinship 

networks that allow them to have good relations with most of the members of the 

community and to be able to mediate in eventual conflicts. Ionkos are not 

inherited positions, as explained in chapter 3. On the other hand, the election of 
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the community board is more political. The most important job for the board is to 

evaluate and win projects with public funding for the community, led by the 

president. These projects promote working positions and benefits for families 

(e.g., to buy a digger machine to build roads, bring workshop trainings on different 

skills for the rural life). Thus, the selection of the board members is done carefully, 

given their responsibility for winning projects for the comunidad. In the cases I 

observed, both families had ties to the outside world (children studying/working 

in cities, married to people from outside the community) and good relations with 

regional authorities (e.g., mayors, provincial representatives). 

Although there are currently more families in Cauñicú who have access to 

different kind of state benefits (detailed and exemplified especially in chapter 6), 

the communal authorities also have a political power that allows them to negotiate 

to bring to community improvements in a material and cultural sense (this latter 

aspect especially reflected in the figure of the lonko). 

Together with these community leaders who collaborated with me in my 

research, I also had the opportunity to access other families. The family I was 

most involved with was the family that allowed me to accompany them to their 

puestos in the veranadas. I came to this family because my first collaborator 

considered them as an appropriate representative of the Pehuenche ´tradition´, 

while they lived in a humble house in the invernadas they were one of the few 

remaining families that still go up to the veranadas. This family were poorer 

members of the community than the community leaders I described above, yet 

their two eldest children are studying or working outside the community but still 

visit their parents periodically. This poorer family keep the animals they have and 

take them annually to the veranadas. In addition to this traditional pastoral animal 

husbandry, the father within the family works outside the community as a 

temporary seasonal worker collecting fruits, usually during the spring and 

veranadas seasons. This means that the weight of the work of the veranadas is 

carried by the mother of the family, especially with respect to daily activities, 

including looking for the animals at the end of the day so that they return to their 

corral in the veranadas. Taking the cattle to the veranadas is carried out by the 

father of the family and the eldest son at the beginning and end of the season. 

Therefore, during my stay in the veranadas I mostly accompanied the mother and 

her younger children, who from time to time received visits from family or friends. 
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A further member of this family is the grandmother (the mother of the father), this 

older woman lives in a separate house and owns her own animals, but her house 

is only a few meters away from her son's house. 

Finally, in the final phase of my fieldwork (post-Covid-19 restrictions), I was 

able to access conversations with families composed of elderly people or 

kimches, within the community. On the one hand, I was able to visit a couple on 

two occasions who showed me their home. I was/they were(?) especially 

interested in the kutral or kitchen where they received me, and we talked about 

their memories of the community in the past and about their experiences in the 

veranadas which they no longer climb since they no longer have animals. Another 

relevant aspect of this couple is that they live in a space that is outside the original 

limits of Cauñicú but has recently been recognized as part of it. However, as long 

as they can remember families of the community have always lived in this area 

and by extension thought of it as part of the Cauñicú despite the legal limits. 

 I also visited another older person, on two occasions, an older man who 

was from the family who had received a group of anthropologists who worked in 

the community towards the end of the 1970s. I had consulted work in which he 

was featured as a collaborator for the background for my work (Foerster, 1980; 

González, 1980; Gundermann, 1981). This older man is also related to the lonko 

of the community at the time when it was officially declared an indigenous 

community by the Chilean State, in fact, he was married to the daughter of the 

leader. Another important aspect of this man’s life is that he lived much of his 

youth in a border town on the Argentine side, so he had memories of what was 

done in his youth (mid-20th century) including the exchanges of products 

between both sides of the mountain range when it was easier for Chileans in this 

part of the Andes to access the Argentine towns than it is now. 

While I recognize that these families and their members constitute a small 

sample within the reality of Cauñicú as a whole, it is a sample as representative 

as possible of different social, economic, and political realities. I have been 

especially careful to take into account different age ranges, from young 

adolescents, through young adults (of similar ages to mine) and the elderly. This 

access to a broad age range allowed me to access memories from the different 

experiences of each one. I was privileged to hear memories of almost 100 years 
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ago in the case of the elderly people interviewed who recalling stories told by the 

adults of their youth. 

4.2. Methodological approaches to indigeneity 

More than a narrow list of research methods, methodology is constituted 

by a broader definition that covers a discussion to incorporate theoretical 

assumptions that give a framework to the choices of methods and techniques 

with which to work (Kovach, 2009).  In this way, the methodologies and research 

methods, as well as the theories that inform them, the questions they generate, 

and the writing styles employed, become meaningful acts that need to be critically 

considered before being applied (Tuhiwai Smith, 2012). Within this framework, 

decolonization does not imply rejection of all theory or research applied under 

Western knowledge but having positioned the indigenous concern and 

worldviews to understand theory and research considering them for their own 

perspectives and purposes (Tuhiwai Smith, 2012). 

Is history important or not for indigenous peoples? The answer that suits 

most in my own view is that history relates to power. In fact, it narrates the story 

of the powerful and how they use this power with the aim of maintaining their 

privileged positions in the social organisation. This relationship between history 

and power has commonly been configurated to exclude and marginalise 

indigenous people who have been ´Othered´ by the powerful. In this sense, 

history is not important for indigenous peoples because of the fact that they have 

been marginalised by it and do not have the power to transform history into 

contemporary justice for descendants of the victimised (Tuhiwai Smith, 2012). 

To sustain the ´vision from below´, where indigenous knowledge is 

constituted in an alternative vision of history, where memory plays a main role in 

maintaining identities that can challenge those imposed ´from above´ by those in 

power. In this sense, the Western scientific paradigm conflicts with indigenous 

epistemologies, their beliefs as superstitious, as beliefs which do not distinguish 

between reason and spirit (Kovach, 2009). 

The latter vision makes indigenous communities forcibly unified, so it 

continues to shape the distinctive experience of the indigenous as a collective, 

not considering the particularities of each of them and their members (Kovach, 
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2009). That is why it seems appropriate to contextualize my research according 

to the ethnographic sources from which I obtained the data, especially in chapters 

5, 6 and 7, and my own personal background to reflect on the outcomes of this 

research. 

A key concept that I developed in chapter 2 is that of ´indigeneity´, which 

has been defined by several authors (e.g., Sillar, 2005; Ayala, 2008; Cameron, 

de Leeuw and Greenwood, 2009; Cameron, de Leeuw and Desbiens, 2014; 

Radcliffe, 2017). Most important is how the definitions from outside and to 

establish a legal status upon the indigenous groups, who must accomplish certain 

cultural characteristics to be recognized by the state and gain access to specific 

benefits (see chapters 3 and 6), have led to shape ideas of indigeneity or what it 

means to be indigenous from inside the communities. Methodologically, this was 

seen from both the archives and in the field. From the written sources the 

conceptualization of indigenous or indigeneity is validated through the history 

narrated from the dominant society point of view, where the mobile indigenous 

groups were marginalized through the supposed unattachment to a given 

territory, and their movements on both sides of the nation-states border makes 

them difficult to situate in a fixed territory with a legal corpus to which adhere, and 

by which restrained them. The notions of historical continuity through certain 

´traditional´ behaviours (e.g., rituals, bartering, ancestral political representatives, 

wise people), and territorial claims are keys to determine their indigenous status.   

Through the ethnographic work it was possible to access to some of the 

ideas that were expressed by the collaborators to this research, mainly in relation 

to whom must be considered as part of the Pehuenche identity, or the degree of 

that identification. In this case, mobility was also a key aspect highlighted both in 

the practice and the memory of the comuneros in relation to the definition of who 

is and who is not/less Pehuenche. The possession of modern material culture, 

including type of houses, kitchenware, and electronic devices is another main 

criterion mentioned to categorize people into or out from the Pehuencheness. I 

discuss these ideas and depict some examples in chapters 5, 6 and 7. 

As mentioned in chapter 2, the identity in the Pehuenche case is more 

related to the mobility through the landscape, thus not to a specific point but 

throughout the landscape, which challenges the western conceptions of identity 
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attached to a given territory, characterized by clear borders, such is the case of 

modern nation-states. 

I would not say that my research follows a decolonial agenda in the strict 

sense, but I do place myself in a context of self-reflection, as an analytical process 

that allows us to overcome in part the colonial mentality that permeates the most 

traditional anthropological and archaeological research. In this way I believe that 

I will be closer to assuming the responsibility associated with the political work of 

any qualitative study like this (cf. Kovach, 2009). Methodologically, the use of 

historical, ethnographic and archaeological data in a reflexive and supplemental 

way which may allow me and others to develop the possibilities of variation in the 

past, along with the contradictory forces conditioning present and past cultural 

developments (McGuire and Saitta, 1996; Stahl, 2001). I positioned myself as an 

archaeologist in the perspective of ethnographic work based on a critical analysis 

and understanding of material culture and landscape in the present, considering 

the different pasts that these elements evoke and the historical trajectories that 

have been the causes of the currently observable cultural effects. Recognising 

the ethnographic sensibilities of the archival work (cf. Stoler, 2009, pp. 32-34) 

allows researchers to analyse aspects of people's daily lives, both in the past and 

in the present, and thus access cultural practices such as social organisation, 

mobility, and identity, that otherwise could not be as fully observed, analysed, 

and contextualised. 

Oral traditions, including the stories and memories from the Mapuche and 

Pehuenche cannot be decontextualized from the narrator. These narrators are 

active agents within a relational world, where oral histories are born from the 

connections within the subject's world. In this sense, orality is the main way of 

transmitting knowledge, accommodating itself to the fluidity and interpretative 

nature of ancestral forms of knowledge, as well as to the non-linearity of the time 

in which they are narrated and spatially situated (Kovach, 2009). This temporal 

and spatial non-linearity makes it more necessary to contextualize the work under 

the socio-political structure of the community and within that context to place the 

people with whom I worked. 

It is interesting that, in the field, many times the people with whom I spoke 

expressed to me that my work was important because I could put in writing 
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something that existed only in orality: their own stories. This makes us reflect on 

the responsibility involved in receiving stories and sharing them, as well as the 

respect that must be followed considering the relationship (researcher-

collaborator) in which it emerges and that the search for an ´objective´ truth in the 

Western scientific-rational will only emerge from the subjectivity of the one who 

tells the story (e.g., Kovach,  2009). Another point to consider is the issue of 

implicit or explicit recognition that exists among the current comuneros that ́ times 

change´ and that currently any claim that emerges from the communities 

themselves must be framed in the context of the dominant (in our case 

creole/mestizo) society in order to be heard. 

In a Western context, the act of writing implies theorizing, a process that 

also shapes history. Therefore, understanding the influence of the dominant 

western society key, and it is around which Western research of the indigenous 

world has revolved. In this sense, history is a power game. It is the stories of 

those who became powerful that are validated and used to keep them in positions 

of power. On the other hand, indigenous populations are excluded, marginalized, 

based on an asymmetrical relationship with those who hold the power of writing 

history. Indigenous peoples are sometimes considered by western researchers 

as located at a point in history that is as ´pre-historic´ (in the literal sense of pre-

writing) and therefore that does not fit within the modern (see chapter 2 to deepen 

this discussion) (Tuhiwai Smith, 2012). 

Stories told by indigenous people about their own history function as 

decolonizing actions that give voice to the marginalized and misunderstood 

(Abercrombie, 2006; Kovach, 2009). For my own work, I believe that progress 

has been made in this regard, but it can still continue to be developed in future 

research. Given the strong bonds of trust that I have generated t during the years 

that my field visits were developed among the families of Cauñicú, I believe that 

there is strong potential in the continuation of this work of recording, interpreting, 

and giving voice to the as of yet unheard. 

4.3. Recording techniques from different sources 

This section contains a summary and reflection of the methods through 

which the information shown in this thesis has been collected. These methods 



126 
 

and techniques point to answering the main research questions (chapter 1) on 

how seasonal mobility of Pehuenche groups relate to historic changes in their 

social, economic, and political organisation, and how these are materially 

expressed through their settlements. 

The recording techniques combine methods taken from different 

disciplines, following the theoretical directions that have been explained in 

chapter 2, with a holistic approach to the ethnographic and archaeological study 

guiding this research. I have made changes to the effective methods applied 

during fieldwork in comparison to the original concepts, mainly due to changes in 

the orientation of some of my pre-conceived notions in relation to the life of 

Pehuenche populations as established in the literature published related this 

topic. 

For most of these research tasks I started from the unit of analysis of the 

household. Ethnographically, I put focus on families with whom I had already 

engaged. When recording the material pattern of out-of-use or abandoned 

locations I recorded sites inhabited by household units (apart from for the 

nguillatun space recorded). The only exception to this point of view are the written 

sources where it is more difficult to access information pertaining to the 

household unit, although some of the sources afford do that possibility (e.g., De 

la Cruz, 1835; Núñez de Pineda y Bascuñan, 1863 [1673]). 

4.3.1. Archaeological techniques 

The principal aspects that were recorded using archaeological methods 

were the spatial arrangements of the material culture within the domestic units 

which were considered the basic scale of observation for the recording methods.  

For these I produced scaled sketch drawings.  I was attentive to the reason for 

each kind of arrangement through observation and involvement in the domestic 

and daily activities, paying attention to behaviour of the members of the 

households (cf. Whitelaw, 1994). The general limits to recording the area of each 

site was based in the observation of how the space was being used by members 

of the families in relation to the location of buildings/structures. These sites do 

not show any explicit material evidence of limits (i.e., a fence), and they are 

generally surrounded by forest. There are households that are located near the 
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main road where there is more land to build and have the animals since they are 

limited only by the road on one side and the Queuco River on the opposite side. 

I recorded sites located both on the invernadas and veranadas (including 

the puestos in the pewen) through pictures and drawings (e.g., plan of a 

household, puestos in the veranadas), along with informal conversations and, 

very rarely, semi-structured interviews (Appendices 2 and 3 for guides of 

conversations/interviews and recording of sites, respectively). I was not allowed 

to take pictures in the ritual sites, so for this I produced sketch drawings of these 

type of locations. In this case, the influential works of Binford were what guided 

me in this aspect of my methodological work, aware that the archaeological 

recording methods developed by this author are still in place until nowadays 

(Binford, 1978, 1988), although I do not adhere to the processual perspective 

about the predictable links between human behaviour and their material and 

environmental conditions (Sillar and Joffré, 2016).  

For the analysis of the relationship between material culture and the topics 

of mobility and identity, I chose several types of materialities based on the 

observations and discussions of them during the ethnographic work. As a 

consequence, the structures and objects related to animals, hearths, grinding 

tools, kitchenware, maté kit, and mobile phones were recorded through 

photography and by observing and noting down their current and past uses 

(chapter 7). Along with these objects, I also considered some more landscape 

features and state structures, such as the school and the pago (chapter 6). I 

recorded these structures through photography, placing them in maps to show 

the current spatial distribution within the communal territory and how they have 

influenced those arrangements, by reviewing written sources, and asking elders 

for their memories, particularly of the school. 

I also recorded the material remains of permanent households and 

seasonal campsites that were not in use (Appendix 3). At this point is necessary 

to clarify that when describing locations as ‘abandoned’, ‘not-in-use’ or being in 

the ‘archaeological context’ this is always a conditional status, as places are 

waiting to be re engaged, brought back into ‘in-use’ or the ‘systemic context’ (cf. 

Schiffer, 1972). This recording task was carried out during different fieldwork 

seasons, in parallel to the ethnographic work. I was sometimes assisted by my 
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hosts, including the children. I had the opportunity to record the same seasonal 

site that had been observed previously when in use. This observation has the 

potential to indicate changes in the arrangement of buildings and the use of the 

territory to evaluate the motivations and conditions for these changes (see this 

discussion in chapters 5, 7, and 8). The main aspects of the territory which I 

observed were their location in relation to natural resources and within the 

communal territory. I also observed and recorded the material buildings, their 

building techniques, which type of material culture were left inside or in the 

surroundings, the size, the distance to the next household/campsite, and the 

presence of any feature which can help to distinguish the functionality of the site. 

To produce a more accurate understanding of the movement between the 

permanent households and the seasonal campsites, I also generated different 

kinds of maps, where I located some of the natural resources that families 

consider more significant, such as Araucaria forests, water sources, and 

meadows. In addition, I created maps indicating the routes between permanent 

settlements and veranadas, exemplified through the case that I was able to 

witness these movements. This was documented through software programs 

such as QGIS and ArcGIS and collecting in the field through a Global Positioning 

System (GPS) device. 

4.3.2. Ethnographic methodology 

Related to the qualitative information collected, I recorded the trips to 

veranadas through informal interviews and photography. This task was originally 

planned to be carried out from three perspectives, including giving to the 

participants of the trips a camera for them to record the things that they 

considered meaningful from this trip, as well as the stay in the veranadas 

campsites. However, I was only able to record this practice from the researcher 

point of view and to carry out what Kalazich (2013) refers as ´memory-work´, by 

having informal interviews with some informants in different situations and times 

(e.g. taking a walk through the place of residential settlements, accompanying 

them to the agricultural fields or when they are caring for the animals, and during 

trips or specific activities). The technique that implied the recording by the 

participants was halted mainly by the alteration to the original working plan on 
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fieldwork caused by the Covid-19 pandemic, which reduced the amount of time I 

was able to spend on fieldwork and the number of visits to the community. 

My participant observation took place in different seasons of the year, 

although I was not able to go on field trips between April and July. Ethnography 

involves two activities that are interconnected for the (non-indigenous) 

researcher. The participation in an initially unfamiliar social world, which becomes 

increasingly familiar thanks to the observation of people and groups in their daily 

lives and immersion in the most significant and important experiences of these 

groups. In addition, the production of written reports on these worlds, which are 

built based on participation, and observation, and allow the researcher to reflect 

and characterize their experiences. In this sense, social worlds are worlds 

interpreted, through the vision of the researcher (Emerson et al., 2011).  

Particularly relevant to one of the central aspects of the thesis was the 

recording of the mobility cycles. In this way I registered arrangements before and 

after the summer season (November and March, respectively), movements 

between the different types of settlements, and the life in the veranadas 

(December-March). The involvement in these activities started by taking part in 

quotidian tasks such as taking the herds to the corrals, collecting firewood, and 

playing with children, as a form of acquiring knowledge in an ´informal´ way (e.g., 

Kalazich, 2013; Kovach, 2009). These methods and topics to what I pay more 

attention come from the post processual influences, mainly authors such as 

Hodder and Meskell (cited and discussed in chapter 2), as they underline the 

importance of consider more than the merely material and quantifiable for the 

archaeological interpretation. I followed their proposals regarding the importance 

of considering ethnographic work within archaeological research to give a more 

holistic view of the human culture, resulting in a more comprehensive explanation 

on the relationship between human beings and material culture (Hodder, 1982, 

2012; Meskell, 2012). 

I was on fieldwork in the following dates: one week in April 2018, two 

weeks in December 2018, two weeks in January 2019, one week between 

February and March 2019, one week in November 2019, one week in December 

2019, two weeks in August 2021, and one week in March 2022. There is a gap 

of almost two years between December 2019 and August 2021 due to the Covid-
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19 pandemic. During this period, I had planned to go for my final period of 

collecting data on fieldwork between March and September 2020, which would 

complete the observation of different activities in Cauñicú during all the seasons 

of the year. I waited to return to the field trips until it was safe to do it, because 

this comunidad and most of them surrounding it struggled with Coronavirus, and 

I did not want to be a factor of potentially spreading the disease in their territory. 

They also coordinated with the other comunidades to set a blockade at the only 

entrance to Ralco town, from where you take the road to Cauñicú, where they 

only allowed entry to people from the community who were returning from working 

outside. 

The recording methods of the conversation/interview activities included 

using notes and memorisation. An important alternative for the period of isolation 

due to prevent the spread of Coronavirus was the continuous communication 

maintained via WhatsApp with my host families and the interview with a 

schoolteacher from Cauñicú. Through this app I asked and received some 

pictures of material culture (e.g., maté kit, new corral, old photos from the school) 

and the landscape when snowing. I asked for voice-recording, but I was never 

permitted to use this recording method by the people.  

Additionally, the consent to participate in the interviews was given orally, 

not by signing a document, in order to maintain the confidence of the participants. 

I agreed with the participants to not reveal their names, as a way to anonymise 

their identities and protect their privacy, as is an explicit requirement in the 

approved ethics form from IoA-UCL (Appendices 4 and 5). These precautions 

were taken considering the history of the area regarding their fears of previous 

´studies´ and ´projects´. Those worries can be traced back to the hydro-electric 

damming projects in the 1990s (Ralco and Pangue), and in the 2000s (Angostura) 

that re-allocated entire communities to give continuity to the hydro-electric 

projects, and where comuneros from the Biobío Basin in Alto Biobío were forced 

to sign or accept the projects in their territories. There were anthropologists and 

archaeologists that participated in the ´validation´ for these dams (e.g., Molina 

and Correa, 1998; Moraga, 2001; Namuncura, 1999) promoting a distrust in the 

community around the potential motivations for this kind of analysis. 
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The field notes I made help to interpret the meaning of conversations and 

observations as well as the concerns of my hosts, which, due to the nature of 

ethnographic work, are not all revealed at once. Ethnographic research is a 

process of generating new perceptions and understandings from previous 

perceptions and understandings. Therefore, it is not a question of reconstructing 

these interpretative processes towards the end of the research, but through field 

annotations to approach the moment in which they were recorded and, from 

there, reflect on these experiences. These written inscriptions of what is observed 

help, first, to understand what is being observed and, second, to participate in 

future activities in more strategic ways, to listen more attentively and to observe 

through different lenses (Emerson et al., 2011). 

In order to generate ethnographic data, and in order to address the issue 

of memory and identity of the community members with whom I worked, I chose 

to use conversational techniques, which is more flexible than other more formal 

methods of interviews (Kovach, 2009). This applied technique consists of the 

generation of conversations in different situations that arise in the field. To 

mention a few examples, on one occasion that I was working in the veranada I 

had to go down to the invernadas to do some shopping in the nearest town, and 

when I arrived at the house where I had left the vehicle with which I had gone to 

Cauñicú, I found that the whole family that lived there was leaving for the feast of 

San Sebastián,  in the village of Yumbel. I was invited to the feast and was 

promised that the next day we would go shopping and return to the community. 

In this way, I had the opportunity to realize the importance of the religious 

activities of the Christian world for some Pehuenche families. 

Another anecdote that serves to emphasize the point about the 

conversational technique applied is that I was able to help transport people who 

need to move and do not have a vehicle. By providing people with transport, they 

were able to save the expense that they would otherwise incur paying for a flete 

to the place they are going for example to Ralco or Santa Barbara. These are 

popular destinations from where they can communicate more easily with the rest 

of the cities in the area, if they do not go directly to these towns to make 

purchases or fill out paperwork.  The conversations that arise during these trips 

can be quite intimate and there is a context of greater trust and gratitude on the 

part of the people to whom I was giving a lift. 
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In this way, the open, conversational, method shows respect for the 

accounts, explanations and stories of the participants and gives them a greater 

control over what topics they want to share. It is recognized that it is a technique 

that takes more time and requires a greater number of meetings than a more 

structured interview (Kovach, 2009), which was partly what delayed my fieldwork 

after the break forced by the Covid-19 pandemic. 

4.3.3. Archival work 

The other main source of information was written documents. Through 

these I gained access historic account of the use of the different types of 

settlements, and the whole functioning of the mobility system in Alto Biobío 

region, as well as to the historical events that configured the current community 

of Cauñicú. Some examples of the documents I have used are the Spanish 

Colonial archives (e.g., chronicles, minutes of Hispanic-Indigenous Conferences) 

as well as Chilean official documents (e.g., military diaries, censuses, 

environmental studies for hydro-electric projects). I was looking for data mainly 

related to how ancient this mobility system is, and to describe their principal 

characteristics and changes, from the Colonial period to the Republican era. 

These kinds of surveys have the aim to answer the broad question of how those 

aspects were changed or maintained over time, and how they could be explained 

in terms of external influences and/or internal organisation of Pehuenches groups 

in Alto Biobío. 

I consulted edited/synthesised literature as well as original/non-edited 

archives in the National Library, the National Archive, the San Francisco Archive, 

the Archive of the Ministry of Foreign Affairs (Santiago), CONADI Library 

(Temuco) and the Internet Portal of Transparency to access to the Public National 

Information, seeking references describing the population and landscape of Alto 

Biobío area that could give insides on the past way of life in this region. I managed 

to find data mainly related to the military and Christian missionary incursions in 

these mountainous environments from the late Colonial period to the first quarter 

of 20th century. There were also data that come from local documents. One was 

the educative project of Cauñicú school, which is the official declaration of what 

the values and mission of the school are, and in which the history of who and how 

the school was founded is included (chapter 6). I accessed to personal photos 



133 
 

from one of my hosts in the comunidad, and from a schoolteacher who works in 

Cauñicú since the 1980s. All these photographs show activities carried out in the 

comunidad and helped to back up some of the oral memories that I was told 

about. 

Finally, the methods presented in this chapter, as well as the 

methodologies and theoretical perspectives upon which they are based, help to 

recognize that the ´discoveries´ made over the years of research in the context 

of the doctoral thesis, are contingent and depended on the circumstances in 

which they were ́ discovered´ by the ethnographer -by me, in this case - (Emerson 

et al., 2011). This is how I try not to establish generalizations from a person's 

version of what happened or what is/was important, and less as if that version 

were the correct or the true one. In this way, I tried to build a sensitivity towards 

multiple and situational realities that are verified in ethnographic work. Moreover, 

it is worth reflection on how the oral and vernacular stories penetrate the 

structures of the archival production. This represents a methodological challenge 

to the historiographic narrative, encouraging to the researchers to rethink in terms 

of their sources, where the ́ pulses of the archive´ or the ́ archival grain´ can result 

in a more defiant way to interpret history (Stoler, 2009, p. 34). This vision of the 

past, or the narratives reflected in the archives are not intended to be a totalising 

view of the people that are the focus of attention in these descriptions, but a way 

to recognise their cleavages, partialities, and breaks, both of our understanding 

of past lives and for the production of history in the present (Stahl, 2001, p. 33). 

The writing style adopted here is related to the different techniques of 

obtaining information (cf. Emerson et al., 2011). In general, the writing is in the 

third person, coming closer to analytical commentary. This style is more present 

in the introductory chapters and the theoretical discussion, such as chapters 1, 2 

and 3, along with the final chapters of discussion and conclusion (chapters 8 and 

9) of the main topics addressed in the work presented here. On the other hand, 

in the chapters which I describe the results from my ethnographic work, the 

writing style is more narrative with the use of the first person. I use this style both 

to give the reader a more experiential vision of fieldwork in Cauñicú, and to 

acknowledge my own position as a participant-observer and interpreter of what I 

witnessed. This can be seen especially in chapters 5, 6 and 7 where the 

ethnographic information is presented and discussed. 



134 
 

5. A Pehuenche community in the Araucanian Andes 

In this chapter I present data from ethnographic fieldwork carried out 

during different seasons of the year between December 2018 and March 2022.  

The ethnographic evidence presented here is supplemented with further 

information from written ethnohistoric documents. 

The aim of this chapter is to shed light on three different lines of enquiry. 

First, describing settlement and mobility pattern of Pehuenche groups. In my 

description I make reference to historical records and previous ethnographic 

works in order to consider continuities and changes in these spatial and 

behavioural patterns (e.g., De la Cruz, 1806; Poeppig, 1835; Guevara, 1902; Isla, 

2001). Secondly, I describe and analyse some of the public rituals that 

Pehuenche carried out at different times of the year, and how these relate to past 

and present concerns in this comunidad, reinforcing their identity in a period of 

continual changes. Thirdly, I use ethnographic techniques to describe the 

seasonal movements of some families. I used archaeological methods to record 

and describe several of these seasonal movements. I consider these settlements 

in the wider context of the landscape of the highlands, in a manner of speaking 

they act as a witness of a past when movements between lowlands and highlands 

were much more frequent. 

The structure of this chapter moves from lowland to highland, simulating 

the same movement that some of Cauñicú families maintain. I discuss life in the 

lowlands or invernadas (winter settlements) by characterising current 

settlements, describing the activities recorded in permanent settlements and the 

importance of propitiation rituals. The second section of this chapter includes the 

description of the different types of settlements recorded in the highlands or 

veranadas (summer camps) and how its materiality reflects the social 

organisation of this Pehuenche comunidad. In sum, this chapter characterises 

current and past types of settlement, the activities carried out in these and the 

complexity of the interethnic relationship. These descriptions prepare us for 

analysis and reflection upon the social role that seasonal mobility has to the 

socio-political, religious, and economic organisation of this comunidad. 



135 
 

5.1. Life in lowlands/invernadas 

The invernadas or permanent settlements in the lower Andean valleys are 

generally placed near to water courses with several households in a relatively 

small area. This characteristic follows a patrilocal pattern: married sons 

customarily build a new habitational dwelling, separate from their natal home. 

Meanwhile the new wife usually leaves her parents’ house to go live on the land 

of her in-laws, and in the new house her husband has built (Foerster, 1980; Isla, 

2001). Because of the dense forest in this area, it is possible to easily recognised 

where there was or is a permanent settlement because the act of building 

requires (limited) clear cutting to make room for the new structures (Figure 5.1). 

Within one family’s land, several structures may be found, such as habitational-

house, located near to a kitchen-house, henhouse, and barn. Associated with all 

these buildings there is usually a small agricultural field (sometimes including a 

greenhouse) and an orchard. This is the typical composition of an invernada and 

is more or less replicated in each household unit that lives within the same 

patrilineal group of structures and is usually referred to as a puebla (Figure 5.2). 

 
Figure 5.1. Example of the distribution of settlements (pueblas) as indicated by 

red circles. One can also clearly see the forest clearances through the Queuco Valley 
on Cauñicú lowlands. Source: original photo and modifications by the author, Nov. 

2019 



136 
 

 

Figure 5.2. View of an in-use permanent settlement (puebla), where a number 
of structures are grouped together close to the next house group (to the right of the 

picture, partially obscured by the trees). These two-house groups are part of the same 
patrilineal family group and forms a puebla. Source: photo by the author, Nov. 2019 

5.1.1. Permanent family houses in use 

I have based my descriptions on the observation and recording of one in-

use house group located in the invernadas (´Permanent settlement 1´), 

developed during my fieldwork seasons in March and November-December in 

2019, and in August 2021. In the following paragraphs I describe how this 

household  consists of several structures, how each one is composed in terms of 

their material culture, by describing the activities associated with the structures 

(Figure 5.3 and Figure 5.4). I have also engaged with another family who lives in 

a prefabricated house next to the main road and in front of the school. A typical 

prefabricated house in an invernada consists of wooden structure, built with 

industrially manufactured timbers and zinc roofs, glass windows, and an internal 

distribution of separated bedrooms, a single kitchen, and bathroom. Each house 

also has a common room with a stove-heater, and the kitchen has either a 

stovetop or a gas oven for cooking (Figure 5.5). 
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Figure 5.3. In-use permanent settlement household area in Cauñicú 
comunidad´s lowlands. Source: Plan drawn by the author, using ©ArcGis 10.3. 

 

Figure 5.4. Interior of a kitchen-house in a permanent household with the 
central fire and several implements (pots, pans, utensils) related to cooking in the 

surroundings. Source: photo by the author, Mar. 2019. 
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Figure 5.5. Example of prefabricated houses in Cauñicú. Source: photo by the 
author, Mar. 2022. 

5.1.1.1. Pastoral agriculture: animal husbandry according to current 

and historical data 

One of the main activities carried in the lower valleys is animal husbandry. 

The livestock owned by Pehuenche families normally consists of a relatively small 

number of pigs, horses, cows, goats, sheep, chickens, and household or 

recreational like dogs (although dogs are also used for herding) and cats. The 

numbers of animals per household that I observed (based on two households), 

varied according to the size of animals. In the case of equines and cattle, families 

possess between 3 and 15 head of each. For small animals, the number 

increases, and it is possible to see quantities between 5 and 25. Adult and young 

members of house groups own different animals. This implies differing 

responsibilities for each owner, in terms of feeding and guiding them back to the 

corrals if they escape or burst into bedroom or kitchen. 

Animals need feeding daily and leading them out from their shelters 

(corrals and barns for horses, cows, pigs and goats, and henhouses for the 

chickens) each morning and guiding them back every evening. There are specific 

husbandry requirements which need to be carried out at different times of the 

year. In spring horseshoes are changed and puppies are trained as shepherd 

dogs (Figure 5.6). Spring is also the season in which most animals give birth. To 

protect the new-borns, male goats and sheep are usually kept in separate corrals 

while the rest of the flock are allowed to roam free. 
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Other animal caregiving activities take place in different seasons. For 

instance, during the winter, larger animals are gathered to be vaccinated and 

given the medicines as needed. During vaccination and other medical 

procedures, usually for cattle and horses, the livestock are put in long wooden 

crushes (akin to long corridors made with a building technique similar to the 

corrals) with the aim to control them to allow the vets and animals owners to do 

their job (Figure 5.7). These activities are required by official state institutions and 

vets are provided through the Municipality, with no additional pay from the 

families. Medical procedures such as vaccination require a whole day of labour, 

and more so for the households in remote areas of the comunidad; such was the 

case for one of my host families. After the state workers treat the animals, they 

are offered lunch and wine as a gesture of thanks from the host family. 

 

Figure 5.6. Examples of different types of activities required to look after the 
animals on permanent house-lots. Source: photos by the author, Nov. 2019 
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Figure 5.7. Large animals are given vaccines and medicines in stretch corral by 
municipal workers. Source: photo by the author, Aug. 2021 

I have very little information on the branding of larger animals (horses, 

cattle), as this activity is done by the beginning of the spring season, and I did not 

have the opportunity to visit Cauñicú on these months (September-October). 

However, I learnt that the livestock are marked (I observed they are tagging on 

the ears) by each owner to recognise them when they are grazing in the highland 

pastures, and I had the opportunity to corroborate that this is a signal used at the 

time of campear to know which the animals are belong to the family. I was told 

that the marking is also carried out in the stretch corrals shown in Figure 5.7. I 

also observed that cats, dogs, and horses were not ´branded´ and instead 

received names given to them by their owners within family groups. These 

animals generally receive their names from children within the family, a privilege 

given to them by their parents. 

There are historical documents with estimates of the average number of 

animals per household possessed by historical Pehuenche groups from the end 

of 19th century. During this period the Pehuenche groups were still able to roam 

freely across the border between Argentina and Chile and had not yet been 

subjected to reducción. For instance, in one document from a military diary it is 

mentioned that after a raid from the Argentine army into the Biobío valley in the 

Chilean side, they confiscated 800 ´fat´ ox, ´thousands´ of cows, mares, goats, 

´thousands´ of sheep (Pechmann, 1980 [1878]). More accurate numbers were 

recorded by another military diary, where as a recount of a battle in the Pampas 
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in 1878 were confiscated 6500 sheep, 1700 cattle and 2300 horses (Curruhuinca 

and Roux, 1993). 

For the 20th century, there are records from 1965 that the livestock 

possessed by Cauñicú families was similar to the current figures, accounting for 

an equal divide of the total number of animals for each animal species among the 

total number of families living in this comunidad at the time (50 reportedly). The 

cattle were 186 (4 per family), the horses counted 93 (2 per family), while there 

were 173 pigs (3 per family), 294 sheep (6 per family), 943 goats (19 per family), 

and 1190 chickens (24 per family). Some years later, in 1979, the numbers 

dropped significantly. Although the quantity of households increased from 50 to 

66 between 1965 and the end of the 1970s, the total of animals owned 

diminished, with 34 cows, 161 sheep and 347 goats. Regretfully there is no 

numeric data for chickens (CONADI, 1965; González, 1980). These data show a 

decline in the quantity of animals in comparison to the pre-reductional times, most 

likely related to the limitations imposed on people´s mobility and access to 

pasture after the incorporation of previous Indigenous Territory to the nation-

states. The economic prominence of animals in the tolderías period (chapter 3) 

has given way to other forms of income for Pehuenche families, particularly 

during the last 20 years. 

Materially, the introduction and adoption of new technologies such as 

modern kitchenware and processed food has had an impact on mobile groups in 

general. The introduction of new technologies has not only affected social 

organisation, but also their economic independence, since the dependence on 

animal´s by-products such as milk, meat, and blood have also diminished in the 

recent years (cf. Grillo, 2014). 

Currently, animals are used for household self-consumption as food and 

to make warm clothes from hides. Some of these products are sold occasionally, 

but not regularly in the market. Products depend on the type of animal. Sheep 

and goats are ´to be raised´ (para criar, they say), which means that they are not 

commonly consumed for eating, but for their wool, and sometimes for dairy 

products, especially cheese made from goats´ milk. Cows are kept for milk, to be 

sold locally or at market, and occasionally for meat consumption. Few households 

have oxen to work the fields. Horses are used for carrying and transport, both for 
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objects and people. These animals (sheep, goats, cows, oxen, and horses) are 

commonly brought to veranadas in the summer for seasonal grazing. Chickens 

and pigs are kept in the permanent invernada family house and are mainly for 

meat consumption especially during colder months (March to September). Dogs 

play a role in the daily household tasks, mainly helping to search for and bringing 

back the flocks to their pens before sunset. Cats are kept as pets, mainly by 

children and elders. 

5.1.1.2. Arable agriculture 

Another activity ethnographically recorded in Cauñicú invernadas is the 

arable work in the agricultural fields. Each household grows fruit and vegetables 

for its own consumption, although they do share their vegetable harvests with 

other households free of charge or is it if one household has had a hard year and 

they then expect reciprocal behaviour if they also have a hard year. I observed 

the exchange of an animal (pig, sheep, goat) for firewood. There are also direct 

sales, exchanging products for money within the comunidad. The families within 

the comunidad therefore engage with both capitalist market exchanges, and 

inter-family/household exchanges that are based on traditional/non-capitalist 

terms. 

The fields are surrounded by a wire fence to prevent that animals eat the 

crops and/or vegetables. Some families have a private greenhouse funded 

through public resources. Both in the fields and greenhouses they plant potatoes, 

green beans, cabbage, tomatoes, peppers, chilis and a variety of herbs, as well 

as apple and quince trees, among other fruit trees. Each family decides what they 

need or want to plant, and the time that they can dedicate to their crops. Their 

time and effort estimates depend on the size of their field and their degree of 

dependence on their harvest. For this kind of work, they use a hoe and water their 

fields by way of a hose attached to a source several metres away from the 

household and field. I also observed that some field space is also used to grow 

animal fodder to feed the horses (Figure 5.8 and Figure 5.9). Oral memory 

indicates that until about 30 years ago there were small fields in the summer 

campsites where they planted potatoes and wheat. 



143 
 

Plant seeds are obtained either from relatives in neighbouring households 

or through state funding (through which the greenhouses are also acquired) via 

a programme call PDTI (´Programa de Desarrollo Territorial 

Indígena´/Indigenous Territorial Development Programme). Households which 

wish to acquire a greenhouse must apply to the PDTI, and once the application 

is successful a team of workers from the Municipality go to the applicant’s and 

build the greenhouse for them in one or two days. These structures are made of 

metallic poles that support the plastic canvas which will cover and protect the 

seeds and vegetables (Figure 5.10). 

 

Figure 5.8. (Left) Working a field next to the permanent settlement in spring, 
(right) and the same field, not in use, in winter in Cauñicú. Source: photos by the 

author, Nov. 2019/Aug. 2021. 

  



144 
 

 
Figure 5.9. Left: horses grazing within the field of a permanent settlement. 

Right: hoe used for agricultural tasks. Source: photos by the author, Nov. 2019 

 
Figure 5.10. Small field with a greenhouse in it from a Cauñicú household. 

Source: photo by the author, Mar. 2022 

5.1.1.3. Preparation for nguillatun (a propitiation ritual) 

The solstice propitiation ritual takes place in later part of the spring and is 

known as nguillatun, as explained below. There are a series of preparations 

which need to be carried out before nguillatun, one of the most important aspects 

of the preparations involves weaving special clothes used in the ritual. This 

activity requires an ample interior room or an open area, next to the houses to 

accommodate the wooden loom or witral, which measures approximately 2 m tall 
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by 1,5 m wide. The loom is formed from a couple of wooden upright pillars at its 

extremes tied by three or four crossbars which act as the main support for the 

woollen warp. The weaving is made through resting the wool on two or three 

strips and by pulling a wooden and plain tightening bar, passing the weft through 

the woollen warp to give the intended shape to the final product. The wool that 

they use is obtained either from their own sheep or by purchasing it in the market 

in nearby cities. I was told that for white wool they use their own sheep fleece, 

and if they need other colours, they bring them from the towns (Los Ángeles, 

commonly). I witnessed the process of weaving a sash as part of the traditional 

clothes used by the dancers in the nguillatun. One of the mothers of one of my 

host families was weaving the sash for her youngest son as part of his role in the 

nguillatun dances a few weeks later (Figure 5.11).  

 
Figure 5.11. Left: woman weaving a red sash. Right: placement of the weaving 

equipment under a light shelter just outside the kitchen-house and the henhouse. 
Source: photos by the author, Dec. 2019 

5.1.1.4. Temporary work 

A complementary activity in preparation for the nguillatun is temporary paid 

work, undertaken primarily (in the cases that I observed) by the adult men of the 

families. These men subsequently told me that all temporary workers from 

Cauñicú are men. Temporary work can take place both outside and within the 

comunidad. There are some projects granted to the comunidad which are funded 

through public resources and employ the local men (e.g., building of roads, 

repairing of bridges). Here wages from temporary work, one of the main 
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characteristics of a post-industrial wage-labour based globalised market society, 

is used to purchase the goods needed for a religious practice of the Mapuche-

Pehuenche worldview. This is an example of how world system interacts with 

local culture, and how the comunidad and its members benefit from the global 

society by gaining access to infrastructure and money which is redirected into the 

most culturally valuable communal gathering. 

5.1.1.5. Hearth cleaning 

Hearth cleaning is a periodic activity, timed based on the accumulation of 

ashes. The fireplace is the responsibility of women and as such they are make 

sure that it functions well and is well maintained. Local wood is used as a fuel for 

hearths without exception for every case that I observed. Men usually collect 

firewood by cutting branches with an axe or chainsaw which are then cut to a size 

that can be carried to the kitchen, at this point all members of the family can 

participate in carrying the firewood. Once they take the wood to a place near the 

hearth, either outside when is good weather or inside a covered shelter such as 

a barn or henhouse. Here they continue to cut the wood to size: small sticks for 

kindling to light the fire, and larger pieces for maintenance. They also look 

preferably for dry wood, although in colder and rainy season this is complicated. 

The hearth is regularly cleared of ashes after some time of use. The 

women in charge of the fire tends to judge this timing based on the accumulation 

of ashes inside a space defined by the perimeter stones (the build-up of ashes 

inhibits the oxygen take-up for the fire and reduces the cooking efficiency). 

Cleaning consists of the extraction of superficial ashes with a shovel or something 

similar (e.g., a piece of cardboard or iron) to leave more space for the embers. 

The ash is then disposed of near to the kitchen, just outside the building, 

sometimes they are put in piles, in other cases ashes are scattered in different 

parts outside buildings, with no apparent pattern. I did not hear about the ashes 

being used as fertiliser. Once the hearth is cleaned, it continues to be used as 

usual (Figure 5.12, for references and analysis on cooking and hearths see 

chapter 7). I was informed that this same process is carried when the family 

arrives at the summer campsites and reused the same hearths every year. 
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Figure 5.12. Left: woman picking up ashes from the fireplace inside the kitchen-

house with the objective of clearing up this feature. Right: deposit of ashes, just behind 
this building. Source: photos by the author, Dec. 2019 

5.1.1.6. Daily tasks 

Other daily tasks include cooking, campear or searching for the animals, 

which consist in going to the surroundings of the house and gather the flock to 

not lose any animal. Other activities are obtaining firewood or wooden resources 

for building materials, building and/or maintenance of structures, and looking after 

children who are playing (Figure 5.13). 
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Figure 5.13. Left: man digging as part of the process of building of a light shelter 
outside kitchen-house in the permanent settlement. Right: cutting trees for firewood 

and wood for building materials. Source: photos by the author, Nov. 2019 

There is a distinct gender separation in the organisation of certain 

activities. Cooking, for example, which is considered to be a women´s task while 

and searching for wandering animals is a labour related to men. I also observed 

and participated in collecting firewood and cutting of trees to be used as building 

materials, practices which involves either women or men. I helped to build a light 

shelter or ramada just next to the kitchen house of the family, a task which 

required procuring and preparing wood and branches from the surrounding trees 

of the settlement (Figure 5.13 and Figure 5.14). We also cut trees to be used in 

the short-term to build a new corral for sheep and goats (chapter 7). This 

procurement is made by using a chainsaw and axe. Additionally, when not in 

school, it is possible to see and be part of children’s play. Children’s games varied 

from ball and doll games, drawing, in addition to video games on mobile phones 

or tablets (see chapter 7 for the use of devices in children’s games). 
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Figure 5.14. Example of a ramada built in spring season and immediately next 
to the kutral (to the right of the image). Source: photo by the author, Nov. 2019. 

The presence of electricity in the community it is associated with the arrival 

of the road (Bonelli and González Gálvez, 2016, 2017) and the possibility of 

making a power line that allows energy distribution. However, the access to 

power was very limited for Cauñicú and the community was only able to secure 

access to electricity in 2004 (Petquinta, 2007). In addition, only households that 

were on the banks of the Queuco River and the main road, could access this 

service. These poor conditions related the access to electricity are paradoxical 

due to the close proximity of three hydroelectric plants between the Santa 

Bárbara and Alto Biobío (Ralco, Pangue and Angostura), inaugurated between 

the end of the 1990s and the 2000s (Namuncura, 1999; Moraga, 2001; Romero 

and Martínez, 2019).  

Since 2015, municipal and regional government projects have been 

developed to supply electricity to the houses furthest from the road through solar 

panel system, which are charged with a battery system that must be replaced 

every 3 to 5 years, as I was told by my hosts who have this type of energy. These 

panels are placed within the house-lots limits, just on the ground. My fieldwork 

observations are that this introduction of electricity generated an important 

change with respect to daily life. Electricity eased the burden of several daily 

activities such as the installation of a washing machine, which must fulfil some 

energy requirements to not overload the system. Before the implementation of a 

washing machine the woman of the house washed clothing by hand at a river 

which was far (1 to 2 Km) from to the house. Electricity also allowed the 
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acquisition of mobile phones, since now they could be plugged in to recharge, 

and the children could use the computers that the State provided in schools. The 

use of these technologies creates the possibility of new types of communications, 

as we will see in chapter 7. However, solar panels do not generate enough energy 

to power a refrigerator, electric heater, nor an electric kettle, which are elements 

that would be useful in these remote areas. An additional effect generated by this 

type of project is waged jobs for local workers, helping to instal the panels or 

carrying them to the more isolated places. 

5.1.1.7. Preparation for the veranadas 

By the end of the spring, there is time to guide the cattle to the veranadas 

and leave them in the summer pastures. The year in which I joined this activity, 

2019, it took place on the last day of November, although the cows and horses 

started to go to the highlands by themselves, even before humans guide them. 

The animals instinctively, but also because they are trained by the periodic 

movement, move after the cold and rainy season ends and the grass in the 

pastures surrounding the invernadas are beginning to be exhausted due to the 

rise in temperatures and drought of the warmer dry season.  

Ethnographic work to the south of my study area, among other Pehuenche 

comunidades, identified a strategic management in relation to the use of summer 

pastures: bigger animals (cattle, horses) were driven upslope for grazing the 

renewed grass of the highlands, and through this they fertilised the soil. 

Afterwards, the smaller animals (e.g., goats) are taken to veranadas because 

they cause erosion to the soil (cf. Marchant, 2019). I did not observe this strategy 

in Alto Biobío as big and small animals are taken and stayed at the same time in 

the puestos. 

Those who embarked on this migratory trip were a father and his two sons, 

a few dogs, and me. The young boys rode horses, while the father walked, taking 

no more than two hours walk to arrive. If we consider that the household from 

where I made this trip is one hour walk from the main road and the school, it takes 

an approximate of three hours to arrive to the veranadas from the centre of 

Cauñicú. People and animals share the same path for movements from lowlands 
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to highlands, although the pace is slow to not scare the animals which would 

make them disperse and waste time in reuniting them (Figure 5.15). 

Once in veranadas they stop guiding the cattle and leave them to graze 

freely, returning downslope to their permanent houses. The men’s only concern 

is to keep the animals together, to not lose any cows or calves, for which they will 

return periodically to campear the cattle and search for the animals that could be 

lost or mixed with other flocks. The family I joined on this trip owns 10-15 small 

head of cattle which is a typical herd size per household within this comunidad. 

This figure is consistent with the average herd size since at least the 20th century 

when the number of animals owned by each household ranged from less than 

ten to a few dozen (CONADI, 1965). 

 
Figure 5.15. Cattle being guided along a path from permanent to seasonal 

settlements to spend the summer season in the pastures of the highlands. Source: 
photo by the author, Nov. 2019. 

Some activities relate to both the highlands and lowlands, in the sense that 

these occur while families are still sleeping each night in the permanent house 

groups, but they go to the veranadas to carry out the activities. These include the 

collection of some food resources. In the highlands they collect the nalcas 

(Gunnera tinctoria) and digüeñes (Cyttaria espinosae) for self-consumption or 

sometimes to sell in the local area. Nalcas is a plant similar to the European 

rhubarb with edible stalks, which can be consumed fresh or gently cooked. 

Digüeñes is a type of edible fungus which grows on the trunks and branches of 

hualle trees (Nothofagus oblicua) during early spring and is consumed fresh in a 
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salad by the Pehuenches. The collection of these resources occurs during spring 

season after which the products are taken back to the permanent settlements to 

prepare and consume (Figure 5.16). 

 

Figure 5.16. Left: process of collection of ´nalcas´. Right: the stalk is the edible 
part and is this part which is cut before being eaten or carried. Source: photos by the 

author, Nov. 2019 

5.1.2. Permanent settlements that are abandoned or out of use 

For this section I am including data obtained during fieldwork carried out 

in March 2019 and 2022 (summer season) and November-December 2019 

(spring season). I have recorded five not-in-use sites, named ´Permanent 

settlements´ numbers 2 to 6. 

These invernadas sites have in common, at least, three aspects: First, the 

plans of these settlements present more than one building, even if they include 

the prefabricated houses and are, consequently, of large sizes (Table 5.1; Table 

5.2 and Figure 5.17). Second, they are each placed near to a main or secondary 

water source (Queuco and Cauñicú rivers and its tributaries) and are relatively 

close to each other (Table 5.2 and Map 5.1). Third, sites 3, 4, and 5 share the 

same building techniques and materials as the invernadas Permanent 

settlements 2 and 6, utilised cement in their foundations and were prefabricated 

houses (Table 5.3). 
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Name/Structure Bedrooms Kitchen Hen Barn Pen Latrine Foundations 
Not 

determined 

Permanent 

settlement 2 
      3  

Permanent 

settlement 3 
    1 1  2 

Permanent 

settlement 4 
 1  1   1  

Permanent 

settlement 5 
1 1  1 1 1   

Permanent 

settlement 6 
1   1 1   1 

Table 5.1. Number and type of structures associated to abandoned permanent 
house-lots. Source: own elaboration 

 

Name Size (m2) 
Distance to closest 

house-lot 

Permanent settlement 2 633 
20 m to the south of 

owner´s current house 

Permanent settlement 3 3349 250 m to the north 

Permanent settlement 4 337 
295 m to the south-east of 

permanent settlement 
house 2 

Permanent settlement 5 1792 
567 m to the south of 
permanent settlement 

house 4 

Permanent settlement 6 499 250 m to the east 

Table 5.2. Distance to closest house-lot and size of abandoned permanent 
house-lot Source: own elaboration 
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Map 5.1. Map depicting the distribution of sites within Cauñicú, underlining the 

permanent and seasonal sites recorded to date. Source: own elaboration using 
©ArcGis 10.1 

The two most common causes of abandonment of permanent settlements 

are because the inhabitants left the comunidad (e.g., migration to an urban 

settlement) or because the nuclear family moved to a new location within the 

same or a neighbouring comunidad, usually to seek places with better water 

access, or as refuge after their house was affected by a fire30. 

  

 

30 From my experience I heard two further reasons for abandonment. One was because the 

mother of family head got sick and as she lived alone, the family decided to move their house 
nearer to the mother´s house and be closer to her in case of emergency. The second case was 
because the family lived in and which was dangerously situated due to the falling of large rocks 
from the surrounding hills into the house. 
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Figure 5.17. Above view of Permanent settlement house-lot 5 (abandoned), 

which depicts a path crossing in the middle of this invernada site with building 
structures on both sides. Source: photo by the author, Dec. 2019 

 

Name/Materiality Wood 
Corrugated 

iron 
Plastic Cement 

Permanent 
settlement 2 

   X 

Permanent 
settlement 3 

X X   

Permanent 
settlement 4 

X  X  

Permanent 
settlement 5 

X    

Permanent 
settlement 6 

X X  X 

Table 5.3. Building materials recorded in abandoned permanent settlements. 
Source: own elaboration 

Three of the abandoned settlements shown similar formation processes. 

The quantity of structures was variable, but in all the cases at least one of them 

was dismantled and only recognisable through its foundations (Figure 5.18). The 

processes affecting these remains are natural factors, such as rain and 

vegetation, as well as anthropic factors, due to the reclamation of building 

materials for reuse in new buildings or for the maintenance of others. 
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A fourth uninhabited permanent settlement recorded corresponds to the 

foundations of a permanent settlement that was abandoned after a fire affected 

it. In this case the only observable objects found in the surrounding area, besides 

the foundations, were remains of building materials (i.e., nails, irons) and a 

fragmented grinding stone. An oddity of this abandoned site is that it was 

completely dismantled by the owner. She confessed that its presence reminds 

her of something very sad that happened to her family since they lost their house 

and she did not want to see it every day (her current house is within eyeshot of 

the remains and is located on the same piece of land). So, she asked a 

construction worker who was using a digger to fix a bridge just in front of her 

house to clear the site. After this, she reused the space as an agricultural field 

(Figure 5.19). 

 
Figure 5.18. Left: abandoned structure in process of dismantling, with numbers 

of boards spreading on the floor. Right: foundations of a wooden structure dismantled 
after its abandonment. Source: photos by the author, Nov.-Dec. 2019. 
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Figure 5.19. Left: cemented foundations of an abandoned permanent 

settlement in Cauñicú invernadas. Right: three years later, there is no sign of the 
presence of the house in this piece of land, replaced by an agricultural field. Source: 

photos by the author, Jan. 2019/Mar. 2022. 

The context of use/disuse in which the site is determines the number of 

objects present in these sites (Table 5.4). In this sense, when a house-lot in a 

permanent settlement is abandoned almost all the materials are removed by the 

inhabitants, except for some refuse or items that can be replaced in the next 

location to be occupied by the household unit (Figure 5.20). 
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Permanent house-lot in use Permanent house-lot in abandon state 

Furniture      
Beds 
Tables 
Wardrobe 
Chairs 
Benches 
Shelves 
 
Food-related objects 
Plastic and metallic pots 
Metallic pans 
Dishware  
Plastic cups  
Cutlery  
Metallic kettle 
 
Clothes 
 
Animals-related objects 
 
Wooden items 
 
Kids´ toys 
 
Electronic devices 
Laptop 
Mobile phones 
 
Materials for building/working  
Axe 
Hammer 
Shovel 

Furniture  
None 
 
For food preparation/consumption 
Metallic pans 
Plastic bottles 
Metallic kettle 
Metallic cup 
 
Clothes 
Shoes 
T-shirt 
 
Animals-related objects 
Wooden water trough 
 
Wooden items 
Table 
Shelves 
Door 
 
Materials for building/working 
Fragmentary remains of building materials 
 
Others 
Oxidised batteries 
Oxidised tin-cans 
Floors tile pieces 
A broken grindstone 
Modern pottery fragments 
 

Table 5.4. Comparative for the material culture recorded in permanent 
households, based on their state of use or abandonment. Source: own elaboration. 

 

 
Figure 5.20. Left: broken grinding stone left in an abandoned permanent 

settlement. Right: a pan and cups left in an abandoned permanent house-lot. Source: 
photos by the author, Jan., and Dec. 2019 
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5.1.3. Propitiation rituals 

Nguillatun ceremonies are communal propitiation rituals performed for 

different purposes depending on the time of the year that they are carried out. 

Nguillatun means to pray or plead (Augusta, 1903, p. 373). In the Alto Biobío area 

these occur at least two times per year: one associated with the summer solstice 

(December), in which the comunidad pray for good harvests and for the nurturing 

of their animals; and the other occurs during the autumn´s equinox (April), where 

the comunidad prays for the crops to bear fruit, that the animals are fertile, and 

that the humans and animals pass through the winter without illnesses 

(Gundermann, 1981; Sánchez, 2002).  

Additionally, there is another nguillatun which is performed within the 

Araucaria forest (pewen), in the upper lands of the comunidad, where they pray 

for abundant pinenuts. According to one study (Gundermann, 1981; Isla, 2001; 

Sánchez, 2001-2002), some years before all these three ceremonies were 

performed annually, and occasionally they were performed more frequently in 

exceptional circumstances (e.g., earthquakes, droughts, epidemics). 

December´s ritual marks the beginning of the veranadas cycle or the 

movement of families and animals from the lower permanent settlements to the 

upper seasonal summer campsites. I will describe this solstice ceremony based 

on my own experience as a participant, comparing to variations in the 

descriptions of previous ethnographies. These observations were made in 

December 2018, as part of my first field trip to the comunidad, when I was invited 

to join the summer solstice nguillatun. Another set of observations come from 

August 2021, when I was returning to Cauñicú after the forced pause from my 

ethnographic fieldwork because of the Covid-19 pandemic and one of my host 

families asked me to participate in the puntevun ritual, a shorter ceremony carried 

out in the same place where nguillatun is performed. Therefore, the following 

descriptions apply to the cases directly observed, so it must not be taken as a 

general and unchanged reality, but only pertinent to the events I witnessed. 
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5.1.4. Nguillatun 

The location used for nguillatun is called lepun or trawuntue31 and all these 

fertility rituals in the lowlands take place in this same space. The lepun is a semi-

circular area surrounded by several shelters constructed from tree branches 

(ramadas) (Figure 5.21). This U-shaped semi-circle is open to the east, facing 

where the sun rises, and from where the participants in the rituals enter and exit. 

The central space formed by the groups of ramadas is where the ritual acts are 

performed, and this area is maintained as cleanly as possible, it has short grass 

which the animals graze the throughout the year. During the ritual only the 

participants of nguillatun can walk into or through this space (not animals or 

external individuals). 

Inside the inner space of lepun, opposite the eastern entrance, is a 

collection of elements around which all the performances are conducted: a piece 

of araucaria tree in the centre, accompanied by two flags, (one blue, one yellow) 

on each side of araucaria, creating a line which is called rewe, similar to an altar. 

Gundermann (1981) states that the blue colour represents the sky, while the 

yellow refers to the sun, this was confirmed by my hosts. The only difference that 

I observed in comparison to descriptions of these type of ceremonies in other 

Mapuche contexts is that instead of a piece of araucaria used by Pehuenche, the 

Mapuche use a cinnamon tree or canelo (Drimys winteri), which is the sacred tree 

of Mapuche people. 

  

 

31 Lepun refers to a physical and symbolic flat open space (Gundermann, 1981: 32). Trawuntue 

is translated as ´meeting place´, where trawun is meeting or reunion and tue is place (Sánchez, 
2002, p. 161). 
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Figure 5.21. Layout of the ceremonial place, nguilatuwe, in Cauñicú. Source: 

drawing by the author based on direct observation and Google Earth images. 

Each ramada is occupied by a different family. The ramada consist of 

benches, a fireplace, storage for firewood and small trees that create a simple 

enclosure to protect either from the wind, rain, and sunshine. All these 

arrangements create an enclosed space in which each family lives during the 

three days of the ritual, although neighbouring ramadas are intervisible and there 

are no physical boundaries between them. Gundermann (1981, pp. 36-37) states 

that a man gains his right to own a ramada and a fireplace inside the lepun area 

in the same way that he obtains land to build his house: by becoming the 

representative of a household with a relative independence in economic terms. 

This condition is confirmed upon a man after his marriage, in some cases the 

right to enter as an independent familiar unit to the ritual space. Nonetheless, the 

main condition is the marriage, without this there is no right to become in a 

ramada and fireplace owner. Essentially, the organisation of the ramadas in the 

lepun follows the same patrilocal pattern of settlements, meaning that is possible 

to observe the son´s ramada next to his father´s, followed by brothers and some 

cousins. 

A few weeks before the agreed date for the nguillatun, the lonko and his 

collaborator, named as inanlonko, visit the elders of the comunidad to invite them 
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(as a sort of reminder) to the nguillatun ceremony. I was told by the current lonko 

that in the past they had to make these visits to all households, but nowadays it 

has been reduced to the kimches only, because they can use the mobile phones 

to communicate these meetings to the rest of the comunidad. The main objective 

of this round of visits is to agree upon the rules for the ceremony and to make 

possible a righteous ritual. The lonko and the inanlonko are the authorities which 

lead the rituals in Cauñicú. 

Days before the nguillatun begins, families prepare by acquiring all the 

things that they are going to need and use. I had the chance to observe the 

preparations of two families, which differ in many ways. One family went in their 

own vehicle to one of the nearest towns to purchase food and other materials that 

they would need in the Los Ángeles market. They bought appropriate clothes and 

replaced old cooking pans and kettles with new ones. This family also bought the 

animals to be killed and eaten during the ceremony, in part to be wholly 

consumed during the ceremony, and in part because it is a sign of gratitude to 

the gods. The other family had to acquire the necessary things via different 

sources. Some were bought directly by them, using public transport and rented 

trucks to carry things to the nearest towns (Ralco, Santa Bárbara, Los Ángeles). 

They also bought things in the Cauñicú monthly pago market (chapter 6). Other 

ways to get necessary materials was by asking relatives who live in towns who 

are also participating in the ceremony to bring food and/or other things. Another 

way in which this family differed from the first family is that the second family 

chose to bring their own animals for offering or ofrecer/sacrificar to provide meat 

during the three days of the ceremony. 

Once the families have assembled all the necessary people and materials, 

they attend a meeting the day before the ritual begins. This meeting takes place 

in the lepun and is called the entrega de ramadas at which each family manifest 

their willingness to participate in the nguillatun and are assigned a location within 

the ritual place. Each year each family/household occupies the same space within 

the lepun, although on some occasions more families want to be incorporated 

with their own ramadas (either by the formation of new families or by the 

reintegration of others), therefore it is often necessary to make some adjustments 

to the space between each ramada, as the size of the lepun cannot be modified. 

At the nguillatun I attended there were 43 families participating. The relevance of 
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this meeting seems to be clear from that moment that the participant families refer 

to their ramadas as their ´home´ while the nguillatun is taking place. 

The nguillatun propitiation rituals have a social role, as they are regulated 

by similar social rules applied for the distribution of seasonal and permanent 

household locations (chapter 3) reinforcing the social organization of the 

comunidad regarding the familiar status of its members. At the same time, 

nguillatun acts as moments of social and demographic integration before and 

after the dispersion of families to their puestos or campsites in veranadas. 

When families go to their individual ramadas they take time to collect 

branches and sticks, which they left just outside their respective ramada, ready 

to be lifted and set as a roof. Some families whose permanent home is located at 

some distance from the lepun arrive the day before (Thursday) to this area of the 

comunidad and some spend the night inside their ramadas (which they continue 

to do during the rest of the nights of the nguillatun), while others stay in relative´s 

houses or in communal buildings (e.g., communal office house). 

At the dawn of the first day (Friday) a small group of horsemen (5-10) 

arrived at the lepun after spending the previous night in the pewen (the forest), 

collecting a piece of an araucaria tree which will serve as part of the rewe (altar). 

As they bring the araucaria branch, they are received with trumpet calls, 

announcing the beginning of the ceremony. Next, accompanied by a large group 

of horsemen they circle the lepun times counter-clockwise. Once they finish 

encircling the lepun, they enter to the inner space, installing the elements that 

makes up the rewe. At this point it is said that the ceremony begins: ´el nguillatun 

entra´ (literally the ceremony ´enters´ or ´comes in´). 

Within each ramada each family starts the fire and fix the branches that 

form the roof of the shelter. These actions are only permitted after the sound of 

the trumpets announce the beginning of the ceremony, before the first rays of 

sunshine reach the lepun. The fire must be kept burning during the three days of 

the ceremony, while the roof is left without any changes during and after the 

conclusion of the nguillatun.  

Diverse activities are carried out in the ramadas during the three days of 

the ceremony. On the one hand, women are dedicated to cooking and all the 
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preparations that this requires. These preparations include cleaning cooking pots 

after every use and maintaining warm water in the kettle so that they are ready 

to receive guests at any time to offer them food and maté (chapter 7). On the 

other hand, men oversee the barbeques and the preparation of the meat, 

including the sacrifice of animals. Men also collect firewood from outside the 

lepun. Care of children and cleaning the ramada are ungendered, collaborative, 

tasks. 

After these first activities, ritual dances begin, taking place during the three 

days. Each of the families that own a ramada must organise one dance, meaning 

that a male member of each family is required to dance and present a group of 

five members to perform the dance with him. These other members of the 

dancing group could be from the family itself or from other families, within or 

outside the comunidad, but all of them must be Pehuenches32. The lonko and the 

inanlonko are constantly indicating when each family should take their turn, as 

they successively pass to the inner space to perform the dance, from the eastern 

side of the nguillatun until all the round is completed (approximately 43 families). 

Every ritual act is performed in chedungun language. 

The dance is called tregilpurun or the ´dance of the treile´ (Vanellus 

chilensis), a native bird that the dancers try to imitate in their clothes and their 

movements. A key aspect of these dances is the fact that the five men are 

accompanied during the performance by women of their families, who are 

chanting for each member of the dancers (Foerster, 2010). The final member of 

each dance is the drummer, who is following the rhythm of the dancers and 

singers, playing the kultrun or drum.  

 

32 During the second day of December 2018 nguillatun I heard a little boy ask another boy: Do 

you dance in the nguillatun? The boy, before answering the question, turned to look at his mother 
and asked her: Have I a laku? To be able to actively participate in a nguillatun every person must 
be “baptised” under Pehuenche cultural rules. One of the expressions of parental relationships 
for Pehuenche people is the lakutun system, which is a way to generate parental relation among 
alternate generations. It consists of a process by which a person of a given generation gives 
his/her name to an individual from his/her grandchildren’s generation. Although this is the general 
rule, there are exceptions that allows the occurrence of laku relation between successive 
generations and sometimes even within generations, in addition to the possibility of creating 
relations outside the lineage (González, 2018, also see Foerster, 2010). 
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In addition to dances, another act that makes up the nguillatun are the 

amupurrun or the ´walking-dance´ (Gundermann, 1981, p. 50). The amupurrun 

require in the involvement of all participants of the ceremony33. Each participant 

takes each other’s hands, forming two circles around the rewe. The exterior circle 

is formed only by men, while the interior circle is composed of only women. The 

men´s circle goes to the left, and the women´s circle to the right, moving at a 

walking pace. Some elderly women do a reverence each two or three steps. I 

was informed that this is the traditional way to do the dance, but most young 

women do not follow the older women in their reverence. At the end of the act the 

participants change their directions, at that moment that the men light a cigarette 

to conclude this round, after which everybody returns to their ramada. The 

amupurrun is led by the lonko and his assistant. I observed one round of 

amupurrun at the close of the first and last days, and two in the middle day 

(Saturday). 

Most of the animal sacrifices occur during the final day of the nguillatun 

(Sunday), immediately after the offering act it is mandatory to consume the 

roasted meat. The preparations start early, and it is possible to see a lot of people 

sacrificing sheep and goats34 in the surroundings of the lepun. To perform this 

task the participants need knifes, ropes, and a container with water to clean the 

knifes and their hands during the butchering process. The process requires that 

animals’ legs are tied with ropes to keep them still during the slaughter, and then 

hung upside down to drain the blood and to butcher the meat. Along with the 

dismembering of the animals, the butchers and their collaborators are provided 

with wine (or sometimes beer), to drink as a payment35. The first blood that 

emerges from the animal after it is killed is collected in a bowl (a few cups of 

blood, approximately), which was prepared with a mix of coriander, salt, onion 

sprouts and lemon juice. Once the blood has coagulated (just a few minutes after 

pouring) it can be cut into little pieces, ready to serve direct from the bowl and 

 

33 For these acts there is no required to be a Pehuenche, just being a guest of a family, you can 

join the round. 
34 I was informed that for the April nguillatun is more common to sacrifice pigs than sheep or 

goats. 
35 One day I wanted to look at the process of sacrifice and they told me that if I was observing I 

must drink a glass of wine, after pouring some alcohol on the ground, as a sign of gratefulness 
for the food that we will share. 
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shared between several individuals, each one with a spoon. This food is known 

as niachi and has a very important significance among Pehuenches because it is 

thought to give strength to anyone that eats it (Bonelli, 2014).  

For the final act, at least one representative of each ramada gathers at the 

central space of the lepun, where men are closer to the rewe and women further 

from it. Each representative of a ramada collect the blood that comes from the 

ears of two sheep that have been tied to a post near the rewe since the evening 

before36 (the middle day of the ceremony). The blood is collected in small ceramic 

pots and distributed among the participants along with a small bunch of herbs. 

After receiving the blood, each adult participant sprinkles the blood from the pot 

on the ground using a bunch of herbs. Along with the blood a traditional Mapuche 

drink called muday or chavy (consisting of a fermented beverage made of wheat 

or barley)37 is shared among the participants. They store this beverage in two 

ceramic pitchers, which were carried by the lonko from the middle day of the 

ceremony and at this stage of the ceremony they are put right in the middle of the 

rewe, from where the drink is distributed and then returned to the rewe. 

After the muday or chavy is sprinkled on the ground and returned to the 

rewe, the rewe is removed. The sound of trumpets announces the removal of the 

rewe. It is accompanied by the horsemen who enter the ritual space and take 

away the Araucaria, both flags, the kultrun, and the objects used for the libation 

ceremony (pots, pitchers), and put these objects into a sack. The horsemen do a 

final five laps around the outside the lepun before carrying the elements outside 

this area to a near place not specified. This final event is timed to happen as the 

last rays of sunshine reach the lepun. 

After this the nguillatun has officially ended, or ´leave´ (sale in Spanish), 

the ramadas are left by the families and all materials are tidied and returned to 

the permanent settlements. Virtually everything is removed from the lepun area, 

the fireplaces are extinguished and only the stones and the posts that supported 

 

36 These animals are not sacrificed currently, but from information given by participants and from 

previous ethnographies (e.g., Gundermann 1981, p. 53) in earlier times they were killed by 
extracting their hearts. 
37 From information given by participants and from previous works (e.g., Gunderman, 1981) in 

April´s nguillatun this drink is mainly made of pinenuts, based on their availability at this time of 
the year. 
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the branches of the shelters remain as material evidence of the ritual spsce and 

its activities. The only remains of rewe at the centre are the holes where the flags 

and the araucaria branch were placed. The rubbish produced during these three 

days are put into large holes which are dug in the surroundings of the lepun.  

5.1.5. Puntevun 

Another communal ritual which supports the integration of families and 

membership of the comunidad is called puntevun. I had the opportunity to take 

part in this ritual as a guest of one of the families participating in August 2021. 

This ritual is shorter in comparison to the nguillatun lasting formally just half a 

day, although the preparation starts the afternoon before the ritual itself. The 

arrangements consist of firstly, preparing the muday or chavy, using wheat, 

barley or pinenuts depending on which seeds are available for each family, these 

are ground in a mill or using grinding stones, after which water is added to the 

ground seeds and they are boiled. The drink is then put inside a large ceramic 

vessel (usually a cooking pot) the size of which depends on the number of 

participating family members (Figure 5.22). 

Secondly, each family or a representative take the chavy and goes to the 

lepun, where the ceremony will take place, and places the pot in the rewe, along 

with the other participants´ cooking pots. Families also prepare the ramadas by 

collecting firewood and leaving it. Some families spend the night before the 

puntevun in the lepun, in this case they light the fire and wait for the ceremony. 

Whether families stay overnight or not depends on how far away their houses are 

from the lepun. So, if a family lives near to the site of the puntevun, they will not 

stay there and will return at the sunrise of next morning. This logistic decision is 

the same for nguillatun ceremonies. 
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Figure 5.22. Example of ceramic pot used in the puntevun ceremony to contain 

chavy. Source: photo by the author, Aug. 2021. 

The spatial distribution of families and the rewe are the same as that 

described for the nguillatun (Figure 5.21). As part of the rewe, the two ceramic 

vessels used in the ceremony are decorated with a drawing on their surface 

similar to the drawing of the kultrun or traditional drum. These drawings represent 

the four parts of the world or four cardinal points (Figure 5.23). 
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Figure 5.23. Detail of a drawing in the Cauñicú school, which depicts the 

symbol of the kultrun, and the association with araucarias trees in this mountainous 
environment. Source: photo with modifications by the author, Mar. 2022. 

On next day, at the sunrise, activities start with the puntevun entrada 

(´come in´). This mainly consists of sharing a conversation around a maté and/or 

a plate of food offered by one family to another. Because food is constantly being 

shared participants continuously walkaround the ritual field, with members of the 

different families going to each other’s ramadas to offer plates of food. These 

exchanges that extend and integrate the whole ceremony. 

The rest of the time prayers are carried out which are structured in the 

following way: two ceremonial assistants or ñankan each take a jar from the rewe 

and collect a portion of soup from the pans in each of the lit fireplaces of the 

ramadas when they pass. Once the two ñankan have collected the food from 

each ramada, they return to the rewe with their filled jars. Next participants gather 

around the altar in two rows (separated by gender in the same way that they do 

in the nguillatun, men in front, women further from the altar) and walk clockwise 

twice around the rewe. 

Then, the ñankan share out a little of the collected soup to each of the 

participants who receive the soup in small individual vessels of wooden plate 

(rali), maté cups, or other containers. Once every participant has received a little 

soup, the prayers start. During the prayers participants offer libations of soup 
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either by pouring it directly on the ground, or by sprinkling the liquid with a bunch 

of leaves. These prayers last around one hour, where two lonkos (both the 

comunidad lonko/leader and one appointed for the ritual or inanlonko) guide the 

prayers though speech and movement, for example, bowing or kneeling at times. 

When the prayers are finished, participants return their ramadas to eating and 

talking between members of different families, and the chavy can be served. 

Serving the chavy consists of each family sending a representative to take a 

portion of their prepared chavy from their own pan, which will remain in the rewe 

until the end of the ceremony. Chavy is shared in the same way that they do with 

the food, offering it to the rest of the participating families. The propitiation 

ceremony ends with a meeting between the attendees in a corner of the lepun, 

where the date of the next puntevun is agreed. At this point, the ceremony ends 

with the salida (´leaving´ or ‘exit’). 

There are some similarities and differences between my observations and 

the previous events from around 40 years ago as observed by Gundermann 

(1981). The most significative difference is that these communal meetings took 

place on a river terrace, surrounding the nguillatuwe or lepun not inside the 

nguillatuwe. Currently, the comunidad uses the same lepun area for use in the 

nguillatun and the puntevun. The other difference is that the first day or 

preparation day for the puntevun started earlier in the 1970s than nowadays, 

although the activities remain the same (i.e., the rewe is set up, chavy is produced 

and left at the altar). 

Among the similarities is the reduced participation in the puntevun from 

comunidad families in comparison to the nguillatun. Coincidently, the puntevun 

observed by Gundermann had the same number of families taking part as the 

one which I was invited, eighteen. 

The puntevun shows the same spatial distribution of families with respect 

to the nguillatun ceremony, similar to that recorded in the 1970s. Moreover, 

currently the stages of the rite are the same as described by Gundermann (1981), 

with the two ñankan and the two lonkos leading the pace and execution of the 

ceremony, with social sharing and distribution of food and drink being the central 

elements for the objectives of the puntevun. 
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As one of the main events of this comunidad (´the nguillatun is like our 

Christmas´, they once told me) both rituals retain the role of maintaining 

comunidad integration. First, from the point of view that they consist of the 

meeting of at least half of the families which currently form the comunidad of 

Cauñicú. Second, these events are spatially organised following the settlement 

pattern and patrilocal rules in which Cauñicú is ordered. This spatial organisation 

relates to the memory and identity of this social group, as they maintain ancient 

traditions while facilitating material and ideological modernisation (see chapters 

2, 7 and 8 for a discussion of the traditional/modern dichotomy and its 

consequences for their identity). It seems that the people and families who take 

part in these rituals identify more strongly as Pehuenche and Cauñicú 

comuneros. These can include persons who live outside the comunidad but assist 

in these occasions, and thus feel more strongly connected to the ceremony than 

the others who did not participate. Such sentiment can be interpreted through the 

phrases: es nuestra fiesta más importante, and tenemos que comportarnos bien 

en el nguillatun para ser buenos Pehuenches, or es nuestro deber participar en 

el nguillatun38, which I heard from people who regularly take part in these rituals.  

5.2. Going to the highlands/veranadas 

When the December solstice communal ritual of the nguillatun is over and 

the Gregorian calendar indicates the beginning of a new year, some families are 

ready to leave their permanent settlements in the mountainous lowlands (el bajo) 

and walk up to their seasonal settlements (veranadas) in the highlands (el alto) 

within the territory of the comunidad. They take their animals to the veranadas 

where they stay at summer campsites or puestos. These families’ movement is 

dictated by their livestock (cows, sheep, and goats). Sometimes the movement 

does not include smaller animals such as chickens and pigs, in which case at 

least one member of the family group (known as the casero, or housekeeper) is 

required to stay in the permanent houses and can look after these animals during 

the season. My experience indicates that at least one adult with their children 

goes up (depending on the number of children in each family), and their stay in 

 

38 Respectively: ´it is our most important holiday/party´; ´we need to participate/join in the 

nguillatun to be good Pehuenches´; ´it is our duty to participate in the nguillatun´. 
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highlands varies from one to three months. I was told that it is not worth it to move 

for less than a month because of the time, effort, and logistics that these 

movements require. 

The seasonal movements have reduced nowadays, with several 

interviewees remembering that toda la comunidad yendo a las veranadas (´the 

whole community used to go to the summer pastures´) in the past, which implies 

that the families leaving their houses in invernadas for at least three months. 

Some families may have even departed before the summer solstice ritual, 

nowadays most of families only go up after this annual event. Other statements 

related to the families going to the highland pastures surround identity. First, the 

consideration of one of my hosts who recommended that I engage with another 

family. My host wanted to make sure that I had an experience which would be 

tradicional (traditional) suggesting that it was a way to maintaining the ancient 

Pehuenche way of life porque ellos todavía son nómades (´because they still are 

nomads´). Second, the reference to mobility and tasks in the highlands (going to 

the pastures and the collecting of pinenuts) as part of a vida de campo 

(´countryside lifestyle´) that the antiguos referred to as the necessary knowledge 

that every Pehuenche should learn to survive in the future, sin salir de la 

comunidad (´without leaving the community´). 

The seasonal family houses are located at about 1200 m above sea level 

near to water courses and are surrounded mostly by native trees such as hualles 

(Nothofagus obliqua), coigües (Nothofagus dombeyi) and quila (Chusquea quila), 

this usually requires the clear cutting of the forest at the time of first construction. 

Up to three types of structures can be found within a summer campsite: a wooden 

cabin-like shelter, wooden corrals, and wooden open-air light shelters or ramadas 

(Table 5.5). Near to all these structures are meadows or vegas where animals 

can graze (Figure 5.24 and Figure 5.25). In addition, at a higher altitude (1500 

m), there are also puestos built within the Araucaria forest (Araucaria araucana) 

or pewen, or pinalerías, which lack the structures associated with the main shelter 

as in the veranadas (Figure 5.26 and Table 5.5). 

Name/Structure Bedrooms Corral 
Open-air or light 

shelter 
Not 

observed 

Puesto 1 1    

Puesto 2 1    
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Puesto 3 1    

Puesto 4 1    

Puesto 5 1 1   

Puesto 6 1    

Puesto 7 1 1 1  

Puesto 8 1 2 1  

Puesto 9 1 1   

Puesto 10 1 1 1  

Puesto 11    1 

Table 5.5. Number and type of structures associated with seasonal campsites 
(from Puesto 1 to Puesto 4 there are placed in the pewen). Source: own elaboration 

 
Figure 5.24. In-use seasonal settlement area in Cauñicú comunidad´s 

highlands. The single habitational structure depicted is Puesto 10, which consists of a 
shelter and a corral, and it’s surrounded by pastures, water, and forest resources. 

Source: drawing by the author, using ©ArcGIS 10.3 software.



 
Figure 5.25. An east to west view of Puesto 10 to the right, and its surroundings, depicting the vega at the centre of the picture and the 

mountainous landscape in which this settlement is located. Source: photo by the author, Nov. 2019 
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Figure 5.26. Panoramic view of Cauñicú and pinalerías, and the location of their main cultural and natural features. Source: photo and 
modifications by the author, Jan. 2019. 

 

 

 

 



5.2.1. Seasonal settlements 

5.2.1.1. Seasonal settlements in use 

One of the activities related to life in the veranadas is searching for the 

animals (campear or baquear), as a part of the animals’ care. On an almost daily 

basis men or women go in search of any animals that might have been separated 

from their herd. Another daily task is guiding the flocks back to the corral in the 

evenings to protect them from potential predators (such as foxes or pumas). 

Sheepdogs are sometimes used during corralling depending on the difficulty of 

this task. Sometimes herders only go to the boundaries of the puesto, but many 

times they go searching to the top of the hills that surround the settlements, very 

occasionally use knives and ropes to catch an indomitable cow. 

Another important activity is cooking. Food preparation takes place several 

times a day, always using the fireplaces either inside or outside the wooden 

shelter. To prepare and consume food they have a lot of elements: metallic pans 

of different sizes (including at least a frying pan and a saucepan), metallic cutlery, 

plastic cups, earthenware dishes and plastic containers (Figure 5.27 and Table 

5.6). Collection and preparation of firewood is required for cooking. Usually, the 

woman in charge of the cooking or the children go to the surroundings of the 

puesto to collect firewood, which generally consists of fallen branches of hualles 

and coigües. They carry the wood back by bundling several branches with a rope, 

sometimes using an axe to cut the firewood. When preparing firewood extra is 

always prepared in order that there is a ready supply in case they become 

distracted with the herd.  

After every meal, they always wash and sweep the shelter. This includes 

washing dishes and pans by the river. To clean the shelter´s floor they use a 

brush made of colihue stick and leaves (Figure 5.28). Less frequently, they fish 

in the Cauñicú river which is only meters away from their puestos or in Cauñicú 

Lagoon (2,5 Km away from the puesto of my host family, although there are 

several campsites by the side of this lagoon). In order to fish they use a rod made 

from a stick of colihue, with a thread and a hook. 
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Seasonal puestos when in use Seasonal puestos when out of use in 
´intermittent abandonment´ context 

Food                                Others 
Oil                                    Hose 
Vinegar 
Lemon 
Butter 
Tea 
Maté 
Sugar 
Green salads 
Potatoes 
 
For food preparation 
Plastic and metallic pots 
Metallic pans 
High temperature fired plates  
Plastic cups  
Metallic cutlery  
Metallic kettle 
Plastic bottles of different sizes 
 
Cleaning articles 
Toilet paper 
Detergent 
Sponge 
 
Clothes 
Socks 
Blazers 
Shoes 
Bedclothes 
 
Animal necessities 
None 

Food 
None 
 
For food preparation/consumption 
Metallic pan 
Plastic bottles 
Plastic and cardboard containers 
Plastic bags 
Cans 
Metallic kettle 
Metallic cup 
 
Cleaning articles 
Detergent container 
 
Clothes 
Poncho 
Shoes 
T-shirt 
Bedclothes (mattresses, cushion) 
 
Animal necessities 
Wooden water trough 
 
Manufacture items 
Wooden box 
Wooden table 
Wooden chair 
 
Others 
Oxidised batteries 
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Manufacture items 
Cow and goat hides 
 
Equipment for horses 
Saddle 
Saddle straps 
Muzzles 
Reins 
Spurs 
Straps 
Ropes (also used for other animals) 
 
Kids´ toys 
Plastic laptop 
Doll 
 
Materials for building  
Axe 
Hammer 
 
In refuse areas 
Plastic bags 
Cans 
Papers 
Remains of food and food containers 
Tea containers 

 
 
 
 
For food preparation/consumption 
Metallic cup 
 
Animal necessities 
Wooden water trough 
Bones 
 
In refuse areas 
Plastic bags 
Shoes 
Cans 
Plastic bottles 
 

Table 5.6. Comparative table of the material culture recorded in seasonal 
campsites, considering their state of use. Source: own elaboration 
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Figure 5.27. Different type of products inside the puesto, mainly for food 
preparation and cleaning. Source: photo by the author, Jan. 2019. 

 

Figure 5.28. Boards dug into the ground forming the front of the puesto with a 
home-made brush. Source: photo by the author, Jan. 2019. 

Another activity in the highlands is spinning, which is considered to be a 

woman´s task. For this, they have a spindle stabiliser and a spindle whorl. They 

say that it is necessary to spin during this time to start weaving as soon as 

possible to have make warm clothes in time for the winter season. The spindle 

which belongs to the mother in my host family was a gift from her mother-in-law 

and for this reason she is very careful with this object because no la puedo perder 

(´it cannot be missed´). 
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5.2.1.2. Seasonal settlements abandoned and not in use 

I have recorded 11 campsites using archaeological methods, but in and 

out of use context. I have included ´Puesto 10´ which is the campsite that I 

recorded in systemic (in use) context in the summer of 2019. I returned to this 

settlement in the highlands in the spring season the last day of November, 

accompanying the family who needed to take their cattle to leave in the summer 

pasture. Once back in the Puesto 10 I noted that the material culture was similar 

when it was left here out of use. There were nearly identical quantities and 

categories of objects to those I recorded in other highland settlements when they 

were not in use (summer 2019). Inside the pen there was grass that had grown 

during the months that this feature was not being used. Another observation I 

made is that one of the two rubbish locations I recorded showed signs of burning 

(ashes), while the quantity of discarded items on these small dumps were 

significantly less compared to when the settlement was in use (Figure 5.29; 

Figure 5.30 and Table 5.6). 

 
Figure 5.29. Left: corral when in use during summer season in Puesto 10. 

Right: same view but when not in use. Note the differences in grass growth. Source: 
photos by the author, Jan./Nov. 2019. 
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Figure 5.30. Left: discarded items from Puesto 10 when in use. Right: remains 

of the rubbish from Puesto 10 when not in use. Note how there is no evidence of 
recently discarded items in the later photo they had been burnt. Source: photos by the 

autor, Jan./Nov. 2019. 

A general observation for this place is that it looks very similar to most of 

the campsites recorded when they were not in use, despite being used just a few 

months earlier. The occupants of Puesto 10 took all the portable things with them, 

including all plastic coverings for the roof and walls of their structures and all 

objects used for quotidian activities, such as bedclothes, kitchen and tableware, 

and large plastic containers (e.g., bucket to collect water). They only left a few 

portable expendable items, obviously all of the architectural features stayed in 

place (Figure 5.31 and Figure 5.32). In terms of material culture observed, there 

was slight differences between inside and outside the shelter (Table 5.6). 

 
Figure 5.31. Left:  the shelter in Puesto 10 when it is occupied. Right: same 

view of Puesto 10 but when it is not in use. Note the absence of some covering 
elements in the off-season which were taken by the occupants of the shelter when they 

left. Source: photos by the autor, Jan./Nov. 2019. 
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Figure 5.32. Left: shelf full of objects, mainly kitchenware, in the interior of the 

shelter in Puesto 10 when it is occupied. Right: same view when the site is abandoned, 
empty of materials. Source: photos by the author, Jan./Nov. 2019. 

By comparing this small number of items to the large quantity of materials 

recorded when this puesto was in use along with the building material used in 

their construction, we can see the difference between an in-use and a not-in-use 

seasonal settlement, which relies mainly in the former variable, as shown in Table 

5.6 and Table 5.7. 

Name/Materiality Wood Corrugated iron Plastic Not observed 

Puesto 1 X    

Puesto 2 X    

Puesto 3 X  X  

Puesto 4 X  X  

Puesto 5 X  X  

Puesto 6 X    

Puesto 7 X    

Puesto 8 X X   

Puesto 9 X    

Puesto 10 X  X  

Puesto 11    X 

Table 5.7. Building materials used in seasonal campsites. Source: own 
elaboration. 

At this point, it is necessary to consider three factors when speaking about 

´nomad material culture´ (based on Cribb, 1993, p. 68): 

1) The range and condition of items that are permanently on a site (fixture 

or site furniture) or are circulating from site to site (portables). 

2) The likelihood that items will deteriorate through time, ranging from 

durables to perishables. 
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3) The value of items, which could range from valuables to expendables. 

The former is expected to be continually carried by people, whilst the 

latter should be found discarded or stored in sites (if durable). 

Portable objects are commonly found in systemic contexts, although the 

change location seasonally. Fixed items reside permanently on sites but are 

activated only when the site is in use. The latter alternate between systemic and 

archaeological contexts, depending on the migratory rhythm of nomadic people 

(Cribb, 1993, p. 97). 

Contrasting these definitions to my case study I differentiate between 

items that stay in the systemic context, while others are continually switched 

between in use and abandoned contexts. Under the first category falls all the 

materials that are present in the left column of Table 5.6, thus the items that are 

carried to seasonal settlement for use during its occupation. In the cases when 

the same type of material is found in the right column of Table 5.6 it is because 

these were discarded, meaning that were expendable and/or perishable, 

according to Cribb´s concepts. The materials that are retained in the puesto when 

it is out of use are mainly the architectural features, such as the wooden shelter 

structure which is left permanently at the site. Another important feature which 

corresponds to this category are the hearthstones recorded inside and outside 

the puesto (Figure 5.33). These are fixed, durable, and of limited value, 

contrasting Cribb´s categorisation.  

Therefore, the cultural factors in the formation process of the site 

correspond to the intention of site´s occupants to take all portable and valuable 

items with them, leaving behind fixture and expendable material culture. These 

are the items that would enter the archaeological record, although natural 

formation processes will cause the deterioration of many of them such as wood, 

we would still be able to find post holes, hearthstones, and burnt features. 

However, the explanation given by the family members introduces another factor 

to consider. Although most of the small items used in the puestos are also needed 

in permanent settlements, they say that large items that would be normally left 

on-site until the next occupation are also carried back to el bajo to avoid looting. 

Such is the cases for mattresses and plastic roof coverings. These objects are 
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taken back to the permanent settlements where they are stored (rather than being 

used) until they are transported back to the seasonal settlements. 

There is also the influence of natural factors during the period of 

abandonment of the site, including rain, vegetation, and snow. For instance, snow 

caused one of the boards from the roof to brake due to the pressure of 

accumulation during the winter of 2019. 

 
Figure 5.33. Left: fireplace in systemic context during summer season. Right: 

same hearthstone when not in use. Source: photos by the author, Feb./Nov. 2019. 

5.2.1.3. Pinenuts collection 

In the higher parts of the highlands, a major activity carried out is the 

collection of pinenuts or nguillu towards the end of the summer season. This task 

is done by hand and the fruits are deposited in sacks which, once filled, are tied 

ready to take to the settlements (Figure 5.34). Their transport could be facilitated 

either by carrying the sacks on the shoulders of individuals or loading onto the 

horses. Although this is a family task, it tends to involve more than one nuclear 

family working together, given the abundance of pinenuts within pewen territory, 

this is not restricted to an exclusive area and occurs with veranadas activities and 

the puestos. 

Some of the structures recorded in the pewen territory have an ´A´ roof 

and a smaller size, in comparison to the puestos placed lower in the veranadas 

(Figure 5.35; Figure 5.36; Figure 5.37 and Table 5.8). 
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Figure 5.34. Left: collection of pinenuts that fell from female araucarias. Right: 

collected pinenuts ready to be transported. Source: photos by the author, Feb. 2019. 

 

 
Figure 5.35. Example of puesto within the pewen of Cauñicú. Source: photo by 

the author, Jan. 2019  



186 
 

 

Figure 5.36. Layout plan of ´Puesto 2´ in the pewen. Source: drawing by the 
author. 

 

 

Figure 5.37. Layout plan of ´Puesto 10´ in the veranadas. Source: drawing by 
the author 
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Name Size (m2) Distance to closest seasonal site 

Puesto 1 7 30 m to the north of Puesto 2 

Puesto 2 9 30 m to the south of Puesto 1 

Puesto 3 16 125 m to the north of Puesto 4 

Puesto 4 13 125 m to the south of Puesto 3 

Puesto 5 669 115 m to the east of Puesto 6 

Puesto 6 14 115 m to the west of Puesto 5 

Puesto 7 553 210 m to the east of Puesto 10 

Puesto 8 300 255 m to the east of Puesto 7 

Puesto 9 260 500 m to the northwest of Puesto 6 

Puesto 10 614 210 m to the west of Puesto 7 

Puesto 11 125 158 m to the northeast of Puesto 8 

Table 5.8. Size and distance to closest settlement of seasonal site (Puesto 1, 2, 
3, and 4 there are in the pewen, the forest). Source: own elaboration 

Socially, the collection of pinenuts is a collective work, contributing to the 

social cohesion of the comunidad, as is also reported for others Pehuenche 

communities. In Lonquimay, 30 Km southern from my study area, Marchant 

(2019) recorded alternative techniques for pinenuts collection, which included 

shaking the tree to make the branches fall, and climbing the tree to take the cones 

that contain the fruits of these trees. However, I was told that these methods are 

viewed as acts of disrespect to the forest, and they do not usually happen in Alto 

Biobío. 

The pewen area also represents a symbolic place for the Pehuenche who 

believe it is home to a couple of spiritual elders who act as guardians of the 

Araucaria forest, this is also reported by other authors (Gundermann, 1981; Isla, 

2001; Sánchez, 2015). These spiritual elders are only revealed to some people 

through dreams or peuma and visions or perimontun. The spirit elder man has 

under his supervision the male trees, whilst the elder woman looks after the 

female araucarias, and they propitiate a good or bad harvest of pinenuts. To 

induce a good harvest it is important to carry on periodic rituals in the pewen (i.e., 

nguillatun) and always show respect to these spiritual wardens such as  not 

talking loudly while in the pewen (cf. Argounova-Low, 2011). The cultural 

importance of the Araucaria tree is seen in its central place in the altar or rewe of 
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the nguillatun rituals in the Pehuenche Andean area (in contrast with the canelo 

used by Mapuche people) and the recognition of an analogy between its ecology 

and the familial organisation within these mountainous communities39 (Villagran, 

1998). 

After the imposition of the current legal limits to comunidad lands (chapter 

3), all pewen fell out of the borders, with only the currently used Araucaria forest 

falling within officially recognised Cauñicú comunidad territory. Consequently, the 

only pewen available to be exploited became communal, and around the mid-

1940s the more private or family-based propitiation rituals of puntevun were 

transformed into the current communal rituals of the nguillatun. This change in 

the ritualistic ´category´ coincided with the more permanent occupation of 

highlands, especially along the Cauñicú and Otué rivers (Figure 5.38 compare to 

Map 5.1). The installation of these housing sites implied the widening of collective 

processes in the highlands, causing the ´upgrading´ in the category of the rite as 

a nguillatun instead of the previously performed puntevun. Gundermann (1981, 

p. 82) also noted the periodicity in which these nguillatun occur, as he observed 

that in 1981 there was no ritual of the highlands, attributing this to the absence of 

fruits of the pewen that year. 

  

 

39 This refers to the analogy made by Pehuenches in relation to their social organisation and the 

way they refer to the pewen. A lobche is an association between domestic groups conformed by 
the patrilocal residence pattern which is the basic social unit of Mapuche-Pehuenche communities 
(similar to the term lof, explained earlier). By extension, the area of the pewen is called 
pewenmapu (´the land of the Araucaria forest´) and the organisation of Araucarias within the 
forest, which includes male and female trees, are designated as lobpewen (Villagran, 1998; Isla, 
2001). 



189 
 

 
Figure 5.38. Comparison between maps showing permanent households (black 

dots) distribution within Cauñicú territory (dashed lines) in 1919 to the left, and 1979 to 
the right. Source: modified from González 1980, pp. 111-112. 

Based on the information from previous ethnographic works and the earlier 

written reports about people of Cauñicú, before I visited, I was expecting an 

intense ritual use of the pewen. However, this comunidad interrupted their 

practice of the nguillatun ritual for five or six years. After my visit to the comunidad 

on August 2021, I was informed that the periodicity in the execution of the 

communal rituals in the pewen had only returned to a yearly practice since 2019. 

I was told that this traditional ceremony was being revitalised thanks to more 

families showing an interest, which demonstrates the current symbolic relevance 

of pewen and pinenuts or ngulliu to these families and their identity as 

Pehuenches. 

The pinenuts collected were mainly for family consumption, and the 

harvested volumes vary from year to year. The harvest seems to have a three 

year cycle where one good year is followed by two bad years in terms of 

abundance (e.g., Marchant, 2019). 

Families not staying at veranadas could go to collect pinenuts directly from 

their permanent settlements whether staying or not staying in the pewen, 
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however this consists of a 3 hour journey in either direction and is very common.40 

Once the people returned to the puesto, or to the permanent settlement the 

pinenuts are boiled for a long time (at minimum 12 hours, but ideally overnight), 

they can also be just toasted or toasted before boiling, which requires a large 

toasting pan or kallana and are generally kept in the permanent settlements. Both 

cooking methods are performed over the fireplace. Another form of consumption 

of the pinenuts is as the fermented beverage known as chavy, which is drunk on 

ritual occasions (e.g., nguillatun of the pewen and April´s communal nguillatun). 

I did not observe that pinalerías play an important role to the economy of 

this Pehuenche comunidad, contrary to what others stated for cases reported in 

southern Pehuenche territories (Lonquimay and Icalma) (e.g., Herrmann, 2005, 

2006; Marchant, 2019). The families normally go up to take a day off, enjoy these 

beautiful landscapes and occasionally collect pinenuts, but do not stay or live in 

the pewen on a regular basis. Interestingly, they received their ethno-

denomination due to the apparent relevance of this space (Pehuenche means 

´people of the Araucaria forest´), however, some earlier reports already 

downplayed this central relevance when, for example, De la Cruz (1835, p. 64) 

assigned a marginal role to pinenuts for their economy and diet (chapter 3). 

5.3. Discussion 

This section is the first of three ´discussions´ that constitute the main ideas 

that will be closing the thesis in the general discussion and conclusion chapters. 

In chapters 5, 6 and 7, I explore the results from the main ethnographic 

observations relating these to the material culture of the Pehuenche comunidad 

in Alto Biobío. The intention of these discussions is to link the descriptions of the 

selected material culture developed in these three chapters to the main research 

questions, leading to a more general discussion about mobility in mountainous 

areas and identity of indigenous communities in the 21st century. 

I will be returning to the main questions of this research (chapter 1) through 

the analysis of the different types of settlements and the social relationships that 

 

40 The puestos in the pinalerías are shared between more than one family, something that does 

not seem to happen with the veranadas. 
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emerge from permanent and seasonal households and ritualistic spaces. The 

practices linked to each location play a central role in continuities and changes in 

the social organisation of these communities and help us to recognise and 

interpret how the landscape is/was built and conceived. Through this analysis it 

is also possible to consider responses to the socio-political context of the 

Pehuenche within a globalised society. The following discussion reviews the role 

of seasonal mobility and material culture to the identity of these families as part 

of a Pehuenche group. 

To delve into these topics, I used observations and interpretation of sites 

and material culture to assess factors such as socio-political positions within the 

comunidad, connections to the outside world, ownership, and landscape 

perception from an anthropological perspective. I start this discussion by 

considering the material evidence, or archaeological markers that could derive 

from some of these cultural practices to integrate this within the anthropological 

view by considering how much the material culture and remains within the 

landscape play a role in the maintenance of cultural values and identity. 

5.3.1. Ethnoarchaeological implications and material consequences 

I devote this section to a comparative exercise between the different type 

of sites according to their classification in seasonal and permanent settlements. I 

mainly focus on spatial variables, building materials, and objects that are present 

in these sites, considering these from an archaeological perspective. 

The mobility of Pehuenche families from Cauñicú is expressed in the 

movement to the summer campsites. Among the seasonal sites there are some 

differences that should be underlined. The first is the ecologic location in which 

they are found. The four puestos recorded within the Araucaria forest (Puestos 

1-4) are at a higher altitude in relation to the rest of them. There are two recorded 

puestos in hill slope locations (Puestos 5 and 6), surrounded by native vegetation 

mainly consisting of Nothofagus trees. The five-remaining recorded puestos (7-

11) are located at a lower altitude, on fluvial terraces, alongside the Cauñicú river 

and surrounded by different types of Nothofagus. Pehuenche individuals make a 

distinction between the first environment to which they refer as pewen or 

pinalería, and the lower one, which they refer to as veranadas (Figure 5.26). 
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The second difference in the spatial distribution of these sites is the 

arrangement of the campsites: two out of the four sites recorded in the pewen 

have an ´A´ roof forming smaller size and lower hight shelters, in comparison to 

the puestos placed at a lower altitude. The commonality of these two cases is 

based in their construction within an area of Araucaria trees, where pinenuts 

collection takes place (Figure 5.34) and that are used for shorter periods of 

residence than the permanent structure in the invernadas.  

The other two puestos found at this higher altitude are placed in an open 

area, where the forest is not too dense. The plans of these two temporary 

settlements are similar to the other (seven) settlements recorded in the 

veranadas. However, there are differences in the layouts of the sites if we 

consider the area of occupation, including the external space of the puestos. 

When these campsites are in the pewen they are restricted to shelters and in two 

out of four cases they are formed with fireplaces and a meeting area just outside 

the building structures. For the veranadas camps the residence occupies a larger 

area through the building of corrals and in some cases the presence of open-air 

shelters outside the puestos (Figure 5.25). This difference is revealed by 

comparing the average size of the four settlements in the pinalerías, of just 11 

m2, in comparison to an average of 362 m2 for the seven puestos located in the 

veranadas (Table 5.5 and Table 5.8). 

A third difference is the distance from one campsite to its closest 

neighbour. I noted a closer proximity between the settlements that are in the 

higher altitudes (puestos 1-6) than the ones recorded alongside the fluvial terrace 

(puestos 7 to 11). The first group shows an average distance of 90 m to the 

closest site, whilst the second aggrupation is distanced by an average of 266 m 

to the next campsite (Table 5.8). This variation in distance can be explained 

because of the restricted area where the pinenuts collection is carried out, 

concentrated within the centre of the pewen. As explained to me by my hosts, the 

peripheric areas of the forest are not good to collect pinenuts because it is where 

the younger trees are, and they do not give enough fruit. 

At the same time, there are some similitudes between the seasonal sites. 

These similarities consist of the building materials employed for the construction 

of each puesto, and the type and quantity of material culture recorded in these 
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when not in use. All sites share the use of wood and the same construction 

techniques. Additional material buildings used include corrugated iron and 

plastic, but I have observed that these are not fundamental for the building 

process and constitute a reinforcement against bad weather, such as rain and 

wind during the summer season, and snow during winter (Table 5.7). 

Additionally, as is shown in Table 5.6, material culture categories are 

similar for all settlements recorded, many of which are left at the sites, in spite of 

being portable, because they also are expendable, perishable, (cf. Cribb, 1993) 

or reusable (cf. Schiffer, Downing and McCarthy, 1981; Joyce and Johannessen, 

1993). Collecting information about the quantity and type of material culture in 

different context of use is a way to reflect on the archaeological recognition of a 

site. In the case observed, most of the material culture is transported between 

the seasonal and permanent family houses, as they move. 

As such these sites may be classified as being part of ´intermittent 

abandonment´ (Tomka, 2001) activities which seems to be the most common 

way to leave the seasonal settlements in this area. From the total eleven cases 

recorded in Cauñicú highlands, just three show evidence of a prolonged 

abandonment (Puestos 7, 9 and 11). This assessment of long-term abandonment 

is determined from the lack of portable materials and distinguishable pathways 

immediately surrounding the puestos. Other evidences of a prolonged 

abandonment of these sites can be seen from the loss of a significant number of 

boards of the shelters and the presence of collapsed building materials from the 

main structures (cf. Joyce and Johannessen, 1993). 

For the abandoned permanent houses recorded, I compared them using 

the same variables used for the seasonal settlement. First, there are two house-

lots larger than the other three cases recorded (2570 m2 and 489 m2 on average, 

respectively). This is because the larger ones are crossed by paths and the 

structures that form the house-lot are placed on both sides of the path covering 

a larger area (Figure 5.17). 

Second, the distances to the nearest neighbouring house were taken into 

account considering the household as a unit. Therefore, when there was another 

house group a few meters away from the household unit, although corresponding 
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to the same nuclear family who had moved upslope from the invernada (i.e., 

Permanent settlement 2), I have considered them as part of different house-lots. 

In this sense, the average distance between house-lots that are in-use is 20 m, 

whilst the cases when abandoned house-lots were recorded the average 

distance to the nearest in-use house-lot was 340 m (Table 5.2). In a speculative 

and preliminary interpretation, the abandonment of permanent settlement house-

lots could be caused by the isolation of nuclear families with respect to other 

household units, lacking the necessary cooperative work within these types of 

communities. The location of these buildings in relation to the main road is also 

important because the further the house-lot from the main road, the closer it is to 

the veranadas area. 

However, these sites have some similitudes, mainly related to the 

variables of spatial distribution and building materials. The spatial distribution is 

similar in all cases recorded because there are several structures in these 

permanent house-lots, with at least three building in each case, and up to five of 

them in one case. The presence of several structures and small fields means that 

the area occupied by each house-lot is larger compared to the seasonal puestos. 

None of the permanent house-lots in abandoned state showed an evident 

presence of henhouse, although there are some cases in which was not possible 

to determine the function of the buildings. However, in general, all the sites 

recorded included habitational structures, a kitchen, barn, pen, and latrine, similar 

to the type of structures recorded for in-use invernadas (Table 5.1 and Figure 

5.3). Regarding the building materials, the main resource used is wood, except 

for the house destroyed by fire where only the cement foundations survive. Other 

materials used were corrugated iron and cement, with two cases each, and the 

use of plastic was observed in just one case (Table 5.3). 

From the analysis elaborated in this section, I want to emphasize the 

implications of spatial distribution of the settlements, comparing between those 

of lowlands and highlands. It can be realised that the type of social relations 

differs between them, as in the veranadas the sites are more separated, and the 

activities become more single-family related. In contrast, the greater spatial 

proximity in invernadas dwellings makes relationships more communal and 

spatial organizations can be established around this (cf. Myers, 1973). Where are 

those meeting places located? In the ramadas associated with the houses and in 
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the space inside kitchens arranged around the hearth/other source of 

combustion, capable of accommodating more people than in the summer sites 

and even more than those of the pewen (cf. Schmidt et al., 2014). 

These are landscapes modified by the act of dwelling and leave traces that 

can be interpreted to address questions such as those posed in this research. 

These questions are designed in a way which pushes us to answer how different 

types of organisations that human groups adopt relate to the historical contexts 

in which each of the practices give rise to material remains which developed. 

Social systems are flexible and can be modified according to seasonality, as 

reflected in the differences in the structuring between the invernadas and 

veranadas spaces of Cauñicú families (cf. Steward, 1933; Lévi-Strauss, 1967; 

Mauss, 1979). 

Finally, the landscape reflects past presents, since the observation of a 

majority presence and recorded of abandoned sites, indicate a lifestyle that is 

changing (as I will show more explicitly in the next two chapters). However, this 

lifestyle also sustains an identity memory in the comuneros of Cauñicú, related 

to the nomadic tradition of its inhabitants in the past. This built landscape reflects 

the form of organisation in an active way as well as the practices of social 

interaction of those who configure those landscapes (cf. Parkington and Mills, 

1991). 

5.3.2. Anthropological analysis 

According to Skewes (2016) there is a ´living archaeology´ (not in the 

sense of Gould, 1980) in the structures and durable timbers of the traditional 

Mapuche houses, with different layers not only acting as deposits of current 

activities but also as segments of memory from the past. The structures referred 

by the Skewes are building materials and new buildings over ancient ones, which 

is a proposal for other Andean communities in Peru (e.g., Urton, 1988; Sillar, 

2013). I agree with this view, although there is a difference in my fieldwork 

observations. The engagement to the past does not lie so much in how old the 

structures are, but on the building techniques, which are transmitted and learned 

from the elders and act as a link to a Pehuenche identity.  
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I found that the habitational sites are also a key material signature to 

distinguish a Pehuenche identity (I will cover this topic fully in the next chapters, 

especially in chapter 7). Some features such as building materials (wood), the 

central fireplace, and the practices that are linked to these (i.e., drinking/sharing 

maté) are playing a role in rooting to the comunidad more than to the wider 

society. Today, it is in the Cauñicú invernadas where most practices, quotidian 

and ritual, take place. 

This can be better understood through an example which emerged during 

a conversation with a couple of kimches of Cauñicú. On one occasion I told them 

that their kutral was looking good, noticing that it was new or at least recently 

renewed. They told me that some other visitors made the same comment, also 

proudly adding that they were Pehuenche verdaderos (´true Pehuenches´) 

because they have a kitchen built with timbers (using the canoa or wampo 

technique) and was como los antiguos lo hacían (‘like ancients used to do it´). In 

this case, it does not matter that their kitchen was brand new, but that they 

reproduce the same techniques and material buildings that their forebears had 

used. This is an evident form of relationship between material culture and identity. 

Another way of creating and expressing identity is the maintenance of 

religious and collective ceremonies. These are central to their life as Pehuenches, 

making stronger bonds to their past and between families, helping to differentiate 

them from the rest of Chilean society, but at the same time forming part of the 

wider Mapuche world.  

The original question of this research project was both to consider how 

seasonal mobility of Pehuenche groups influenced their socio-economic 

organisation, and how this was reflected through their settlement pattern or 

spatial distribution? Contrary to my knowledge and expectation before fieldwork 

visits, I have observed that currently there are only a few families that still maintain 

the seasonal movements in Cauñicú, and that even for these few families, the 

economic gain is minimal and is just one of several sources of income (see 

chapters 3 and 6).  

Through the recording of several seasonal settlements in abandoned 

state, the material culture in this space is reflecting the declining of seasonal 
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mobility but also the organisation that surrounds/ed this practice through its 

material traces. A further question that emerged from these observations is why 

some families still move to veranadas despite the relatively scarce economic 

return? A tentative answer depends on who is giving their perspective on the 

topic. I discriminated two perspectives on what seasonal mobility entails within 

Cauñicú. On the one hand, there are those who no longer goes or never had the 

need to do so, and this group of interviewees considers that those who still 

practice seasonal mobility maintain a lifestyle as a verdadero Pehuenche 

nómade (´true nomadic Pehuenche´). On the other hand, there are those who 

still practice seasonal mobility (based on one directly observed case with which I 

engaged), who see this activity in a practical way, as it constitutes an economic 

activity necessary for the maintenance of their animals, as well as the possibility 

of visiting familiar places and linking them with these pieces of land in the 

highlands, mentioning the possibility of taking a break in these places, although 

going up involves a series of necessary tasks, as detailed in section 2 in this 

chapter. 

An important topic which repeats along the conversations with the kimches 

of the comunidad when I asked them about the life in the past, is that one referred 

to predictions from the antiguos (´ancients´) regarding the Pehuenche way of life. 

The antiguos referred to the kimches from the time when the current elders were 

young, and they predicted the relatively good economic conditions that most 

families in the comunidad currently have but warned that bad times will return for 

Cauñicú inhabitants. For this reason, people should prepare, acquiring the 

knowledge which will allow them to face scarcity. This knowledge refers 

specifically to know how to produce food from the earth and to raise and care for 

animals. My interlocutors repeated, with different words but under the same idea, 

that ´not leaving the comunidad´ seems to be the way in which this knowledge 

maintenance would be achieved. However, nowadays this premise is not much 

practiced by Cauñicú members. I wonder whether this might be a transversal 

strategy, from past and present kimches urging conservatism to transmit their 

culture? 

Another prediction given by the antiguos was that individuals should stay 

at Cauñicú to avoid diseases in the comunidad, but they knew that youngsters 

will not hear this. My interlocutors exemplified this through their explanation of 
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how the Coronavirus was brought into Cauñicú. Several local men travelled 

together in a bus to a southern town in the Araucanía Region, where they were 

employed as temporary workers, just when the status of the pandemic was 

peaking in the country (May 2020), thus spreading the disease to several families 

within Cauñicú and some neighbouring communities along Queuco valley once 

they returned. 

There is also a narration that I was told also by some elder comuneros 

related to the memory of seasonal movements, when I explicitly asked them if 

they still go to the highlands and what they remember from the veranadas in their 

youth. These relate to families and/or individuals that used to go to veranadas, 

but for some reason they stopped going (e.g., due to ageing, diseases, and 

studying/working opportunities outside the comunidad). These stories allowed 

me to access earlier times and realise some of the differences in the previous 

use of the highlands in comparison to the present (e.g., more families going up in 

the past, the presence of small fields in the puestos). These changes through 

time fall in line with socio-economic changes within Cauñicú from the last fifty 

years. 

It is no longer appropriate to characterise the seasonal movements of 

Pehuenche groups in economic terms, this would be a reductive and limited view 

on their lifestyle. I would also probably be a misguided characterisation not only 

for the recent years, but also an inappropriate assumption in relation to their 

historical development. 

In relation to my original research question about how seasonal mobility of 

Pehuenche groups relates to historic changes in their social, economic, and 

political organisation: currently (i.e., 21st century), and after four years observing 

and talking to some members of Cauñicú, it is evident that there has been a 

reduction in the extent of this kind of mobility among families, but that it remains 

a strong memory and cultural identity signature for the current and past 

practitioners of this mobility. This signature identity was in part imposed to them 

by outsider observers (detailed in chapter 3), and as an anthropological 

characterisation, through which the expectation is that Pehuenche groups should 

fit within a mobile and nomadic cultural characteristic. 
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Mobility and nomadism are concepts which cannot be reduced to a 

singular practice as this behaviour is constantly changing through time. 

Nomadism, moreover, has been given different meanings according to its 

respective historical contexts, both from outside and within Pehuenche groups. 

Nowadays, for instance, the mobility observed in Cauñicú is not only driven by 

pastoralism or economic necessities. I interpret that pasture landscapes are also 

related to ancestral and symbolic practices, and the importance of seasonal 

movement to the puestos is also motivated by the idea of maintaining family 

practice and thus keeping Pehuenche culture alive. This is also reflected in the 

recent revitalization of the congregational ceremony of nguillatún in the Araucaria 

forest. Sometimes Cauñicú families are only seeking a place to rest and to visit 

during summer (e.g., lagoon), where they can take children during their school 

holidays, this puts family relations as the motivating principle, rather than 

economic necessity. 

Another question relates to material culture and the meanings and values 

that members of Cauñicú invest in objects, places and/or practices that connect 

them to their own memory and identity I will be look more explicitly at this question 

in chapter 7, mainly through the analysis of hearths and cooking social practices. 

A connected issue was to analyse the relationship between settlement spatial 

organisation and ideational aspects. One aspect of this is how locations in the 

landscape (e.g., rivers, lagoons, mountains) play a role in expressing the moral 

and educational values of the comunidad. Thus the spiritual guardians of the 

Araucaria forest are used to promote appropriate behaviours and are said to 

punish misconduct (Argounova-Low, 2011). 

This research falls within an archaeological study of contemporary 

societies (see chapter 2), and under this perspective we often expect that the 

analysed social group fits into some pre-established characteristics commonly 

derived from a colonialist and ethnocentric perspectives related to ´exotic´ 

lifestyles reproducing the past in the present (Jordan, 2003). It might be assumed 

that this gave researchers access to some remote social configurations almost 

fossilised in time.  

However, one of my first lessons from the ethnographic experience among 

these Pehuenche families was that I cannot arbitrarily isolate some behaviours 
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from others under the assumption and dichotomic thought that some of them are 

´traditional´ and so are subject to archaeological and anthropological scrutiny that 

others are ´modern´ and therefore fall outside of any archaeological aim. This 

idea of false dichotomy is reflected in a comment made by of one of my hosts 

who referred to herself as a Pehuenche moderna because she was buying in the 

shopping mall in the city and has a prefabricated house. In comparison, others 

lived as Pehuenches antiguo because they had an earthen floor in their houses 

and still move to the veranadas. This contrast showed me that there were 

different perspectives and reflexivity from them about their conceptions of what it 

means to be a Pehuenche nowadays as well as in the past. 

Through the analysis and interpretation of the selected material culture I 

seek to answer my original question on how different categories of organisation 

are expressed through Pehuenche settlements and material culture. However, I 

realised that it was better to identify which activities and social relationships, 

deriving from their organisational aspects, matter most and how they can be 

identified in terms of material expression. In the first place, there is no doubt that 

movements or memory of movements, to veranadas and the pewen still play a 

role in the identity and self-perception of Cauñicú families as being part of 

Pehuenche people, although this is not the only way to express this sense of 

belonging. 

I believe that there is a socio-symbolic component influencing the 

difference in the occupation between higher and lower sections within the 

highlands, as indicated by the presence of a ritual communal congregation space 

in the pewen. The pewen would be an area with the social function of 

congregation, in contrast to the veranadas, where nuclear families live in relative 

isolation from the rest of the comunidad, as is reflected in the distance from one 

puesto to the closest neighbour. These puestos are used during the same 

summer season in different places of the highlands of the communal territory but 

indicates a difference in the use of the different settlements within this area. 

Veranadas space could be interpreted where more individualistic elements occur 

(e.g., each family takes care of their livestock), while the pewen would be a place 

to express commonality (e.g., pinenuts collection). Following Mauss (1979) and 

Harris (1998), each social function has a rhythm on its own, and the expression 

of this social function adopts different material arrangements depending on the 
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historical context and the season of the year in which different practices take 

place. 

I based my prior expectations on the previous ethnographic works and 

ethnohistorical references, which gave an essential role to the mobility related to 

animal husbandry and dependence on pinenuts resources to define the 

´Pehuenche way of life´, clearly expressed in their ethnonym translated as 

´people of the Araucaria forest´. However, I found that this is a stereotype and an 

obsolete perspective which turned into a static and fixated category related to the 

notion of ´lifestyle´. From my ethnographic experience, I think that it would be 

more helpful to refer to the conceptualisation of ´nomadic subjectivity´ (Katzer, 

2021) alluding to the multiple ways in which individuals/families of Cauñicú define 

themselves as Pehuenches in direct connection to the practice of 

nomadism/seasonal mobility. From this point onwards, I prefer to refer to 

´Pehuenche identity´. This concept, contrary to the notion of way of life, is related 

to something subjective, varied, changing, and flexible. In fact, we can refer to 

multiple Pehuenche identities. 

5.3.3. Summary 

One of the main outcomes of this chapter is identifying the way in which 

the communal territory is organised. The spatial arrangements and building 

materials have particular relevance in connection to the nomadic identity, and to 

the different expressions of that identity for Cauñicú families. Those diverse 

expressions are partly related to the age composition, the political status, and the 

working conditions of each family (chapter 4). 

Thanks to the ethnoarchaeological approach to the mobility system, and 

field visits in different seasons of the year, I recognised that there are different 

levels of expression of the social organisation in Cauñicú. House-lots 

(invernadas) are used more continuously than the communal congregational 

sites (nguillatuwe) and seasonal campsites (veranadas), which are used with 

different intensities in different seasons of the year. 

In the next chapter, I will discuss how the colonialist logic of how to 

´inhabit´ a place seeks to fix an otherwise nomadic or mobile people to a 

determined space to contain them so that the rest of the land was available for 
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Spanish/Chilean colonists to use it 'productively' and homogenised them in 

cultural terms, through state-controlled education system. On the contrary, the 

nomadic logic relates to the agency of dispersion and discontinuous spatial 

occupation (cf. Tapper, 2008; Katzer, 2020), as is still happening in Cauñicú. I 

will analyse the cases of the educational system and state subsidies as examples 

of the relationship between state impositions and local responses in a historical 

perspective. 
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6. Interactions between state institutions and Cauñicú 

social organisation 

In this chapter I present the cases of two institutions which were imposed 

on the Pehuenche from the outside world: the school and the state payment 

(pago). These two examples illustrate the complexities of how centrally organised 

national institutions interact with the socio-historic development of these 

mountainous groups. 

However, there are other economic activities and public services that 

would allow analysing the interaction between state institutions and indigenous 

organization, although the two that I have chosen to discuss in this chapter were 

considered because of the impact they both have on the community. On public 

works, the main impact was produced by the road was built in the early 1980s 

(route Q-699), which implied a radical change for the Pehuenche communities of 

the Queuco Valley (Bonelli and González Gálvez, 2017), since it allowed 

communication to the towns and cities of the Chilean side, something that was 

previously under discussion with some localities on the Argentine side (Copahue 

and Caviahue), where the people of Cauñicú went to work or to exchanged 

products, according to the elders with whom I spoke.  

In fact, the implementation of the road meant that economically the 

communities of this valley could seek alternative forms of communication and 

economic sustenance outside the community, such as starting to have wage 

works in the nearest cities (Santa Bárbara, Los Angeles), modifying the previous 

logic of working in exchange for products offered by the settler haciendas around 

Cauñicú. This information was also delivered through the memory of the current 

elders of Cauñicú, who remember what their parents worked on when they were 

children. Some of these families did not even own animals because they could 

not afford the cost of keeping them. 

Already towards the end of the 1980s, exactly in 1988, official documents 

mention the construction of the health service for Cauñicú. It is said that through 

the lonko of the time the community donated to the municipality of -at that time- 
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Santa Bárbara a land of almost 1.5 ha where this first construction was located, 

which is the same place where it remains until today, immediately south of the 

Cauñicú estuary, in a low sector of the community adjacent to the main road and 

close to the school, the nguillatún field and the cemetery (Map 6.1) (CONADI, 

2016). 

 

Map 6.1. Image showing the close spatial relationship among the state and 
indigenous buildings and meeting areas within the communal territory. Source: own 

elaboration using ©ArcGIS 10.3 software 

An economic activity that is gaining ground in recent years in Cauñicú and 

Alto Biobío in general is apiculture, which expands agricultural options in the area. 

This activity has been promoted especially since 2010 along with the creation of 

the PDTI program (´Indigenous Territorial Development Program´) of the Institute 

of Agricultural Development (INDAP), which provides monetary aids and training 

for agricultural activities developed in indigenous territories of the country. 

Specifically, apiculture is currently one of the most important contributions to the 

household economy of houses that own it, although it still cannot be directly 

commercialised in formal markets due to a series of health and administrative 

requirements that are just in the process of being managed by the producers of 

Alto Biobío in general. So far it is selling to tourists who visit the area and in the 
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agricultural fairs that are organize by the institutions related to the sector (INDAP, 

Ministry of Agriculture) in the main cities of the southern zone (INDAP, 2022). 

The structure of this chapter includes the history and description of school 

and pago from written sources and ethnographic observation, following an 

´ethnographic sensitivity´ for the analysis from these two sources (Stoler, 2009). 

Each section includes a description of the material interventions of school and 

the market that surrounds the monthly payment, which influences the landscape 

that is currently observed in Cauñicú. By characterising current and past types of 

settlement, the activities carried out in these settlements and the complexity of 

the interethnic relationship between Cauñcú and the state, I explain the social 

role of mobility, the constraints upon that mobility, within the context of the socio-

political, religious, and economic organisation of this community. 

6.1. School 

One of the main factors for changes in mobility in the last fifty years is the 

presence and role of schools. The term dates for obligatory state education 

determine when families have to return from the highlands at the end of the 

summer (classes in schools start officially no later than the first days of March). 

According to first-hand ethnographic information, this was different as recently as 

twenty years ago. Schools used to wait for the children to return from the summer 

campsites before starting the school season, which depended on weather 

conditions and collection of pinenuts, sometimes delaying the start of classes 

until April or May. 

The social role of school can be summarised in five features, the first three 

form Quintriqueo (2010) and the last two added by myself: 

1) As a place of transmission of knowledge and formal and informal 

socialisation among students. 

2) As a socio-political instrument of the state, as a disciplinary strategy for 

future citizens. 

3) As a space for basic social selection and integration, and at the same 

time, reproductive of unequal social relations. 

4) As a focal point for collective engagement by the community (e.g., 

building and maintaining the structure, running activities, observing 
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processions) with the children participating in events such as 

independence day (fiestas patrias), which the parents watch. 

5) As a medium to instil a national identity. This is done through the 

imposition of Spanish language, civic education of the Chilean 

Constitution, political structure, economy, geography of the nation and 

its capital. Particularly for the mountainous area, the imposition of a 

state view of history of the Chilean nation and its identity has the aim 

of making pupils into state citizens who adopt a national identity 

primary and an indigenous identity as secondary. The state curriculum 

imposes a view of the Andean mountains as a geo-political and cultural 

frontier or boundary (with Argentina), rather than a place for people to 

live and as a place for communication with other places and 

communities which was the historical use of this area (Romero and 

Martínez, 2019) (Figure 6.1).  

 
Figure 6.1. Mural on one of the buildings of the school in Cauñicú. Note the 

large size of the Andes at the back. Source: photo by the author, Mar. 2022. 

For the objectives of this section, and in general for the aims of the thesis, 

I focus on the ideas illustrated in the second, fourth, and fifth points outlined 

above where the themes of materiality and identity are most evident. The physical 

presence or absence of schools in indigenous territory from Colonial times to the 

present is interpreted in relation to the changing strength of state influence on 

these populations and how the communities responded to this influence. It is 

through the school that an assumption of superiority of Chilean society is imposed 
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upon indigenous people. Two distinct forms of colonial education have taken 

place in Alto Biobío. First, the missionary or religious schooling, often residential, 

and secondly the public and secular schooling providing through the nation-state. 

Schools played a major role in “assimilating colonized peoples, and in the 

systematic, frequently brutal, forms of denial of indigenous languages, 

knowledges and cultures” (Tuhiwai Smith, 2012, p. 98). In general, I am 

considering the information from the archives consulted as a reflection of the 

conceptual background of those who wrote these documents, which resulted in 

the obscuring of organisational dynamics between, for instance, states and 

´tribes´, as well as the fix imposition of borders over fluid landscapes (Stahl, 

2001). 

6.1.1. Evangelisation and education in the 18th century 

During the Colonial period, Pehuenche territory on both sides of the Andes 

was first visited by Jesuit missionaries. These incursions were short-term 

evangelisation trips or misiones ambulantes (´mobile missions´) that departed 

from the Spanish settlements near the Biobío border (e.g., Havestadt, 1990 

[1752]). These initial expeditions aimed to give mass and baptise people in order 

to Christianise the indigenous population. They visited several indigenous 

settlements known as tolderías within the mountainous and pampas landscapes 

(chapter 3). 

The Jesuits missions towards Ina Pire Vutan mapu (´plain lands at the feet 

of the mountains´) and Pire Vutan mapu (´mountainous lands´) were under the 

jurisdiction of the Santa Fe mission house. The mission house was placed in the 

middle course of the Biobío River, and akin to the ´Pehuenche Nation´, they were 

organised under one lonko, who oversaw 82 people, speaking Spanish and their 

own ´Chilean Indian language´ (most likely mapudungun). The mobile mission of 

1751-1752 was recorded in a diary by the German Jesuit priest Bernardo de 

Havestadt, which provides some of the earliest records for evangelisation of 
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Pehuenche groups, later in the century these missions were administrated by 

Franciscans41 (Havestadt, 1990 [1752]). 

According to Havestadt, on his way to Huinquén (sometimes spelled 

Quinquén) south of Biobío River, he visited Rucalhue “where one used to find an 

old Jesuit mission house”42, without specifying exactly when it was active. He also 

mentioned another ancient mission in Pehuenche territory, corresponding to Cule 

or Colué, to the south of Rucalhue near Renaico River. In this place “was a 

Spanish town in the past, of which there are still some remains […] Here a mission 

worked in a ´sad and naked´43 valley, alongside the Renaico River, on a path 

through which Pehuenches come and go, with none or very few people”44. 

Villucura, Lolco and Queuco are also mentioned, although the last two 

seem to have been used as the location of missions ´in the past´ since the lonko 

of Liumalal (near to Chadileuvú River, on the eastern side of the Andes), Ignacio 

Huenchunahuel, said to the Jesuit that priests (or patirus according to the 

Pehuenches) of this Order were familiar to the elders because they were baptised 

by them in Queuco, Lolco and Rucalhue, all located on the western side of the 

Andes (Havestadt, 1990 [1752]). 

In 1756 the Franciscans re-founded the missionary school in Chillán, a 

colonial town north of Alto Biobío, this had been agreed in La Laja Conference 

between Pehuenche leaders and Spanish authorities earlier that year. Such 

agreement consisted of the Franciscan Order overseeing evangelisation of the 

´Andean province´. The repaired school in Chillán  was described as consisting 

of a 50 m long church, made of stone masonry and ornamented with the “modesty 

 

41 The Jesuit Order was expelled from all Spanish colonial territories in 1767, after an order given 

by the King Carlos III. After this event, all missions in charge of Mapuche evangelisation passed 
to the administration of Franciscan Order. The main change that this implied was the strategy of 
conversion, where Jesuits had an ´extensive´ strategy trying to cover wide territorial extension 
through the ´mobile missions´, the Franciscans put in practice an ´in depth´ strategy (Zavala 
Cepeda, 2008, p. 220). 
42 “Donde se encontraba antiguamente una casa de misión de la Compañía de Jesús” (Havestadt, 

1990 [1752], p. 41, my translation). 
43 I interpret this expression as “without fields”, based on this context and other cases where the 

adjective naked is mentioned to refer to poor soil condition. 
44 “Donde hubo antes una ciudad de españoles, de la cual quedan aún algunas ruinas o vestigios 

[…] En Cule se encontraba antiguamente una casa de misión y es un lugar tristísimo, situado en 
un verdadero y desnudo valle de lágrimas junto al río Rugaico [Renaico], en el camino por donde 
van y vuelven los pehuenches, con nulo o muy exiguo fruto de almas” (Havestadt, 1990 [1752], 
pp. 43 and 48). 
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of our institute and the poverty of the country” (Ascasubi, 1789, p. 206). From this 

school they sent missionaries to different locations within Pehuenche territory, 

some of them near to the Alto Biobío area. The difference between the 

Franciscan missions and earlier Jesuit missions was that Franciscans 

constructed mission buildings, installing them within or close to indigenous 

settlements. These were the first material installations of evangelisation and 

educational institutions sharing the same space as the indigenous settlements 

(Ascasubi, 1789). 

The La Laja Conference also allocated lands for the Santa Bárbara 

hospice which was founded in 1758 near to the homonymous colonial fort and 

town on the north bank of Biobío River. The main objective of this hospice was 

the evangelisation of Pehuenche groups who had their settlements just on the 

other side of the Biobío River. From this ´head of missions´ the priests arranged 

all the necessary before and during the evangelisation incursions to indigenous 

lands. Children were the main subjects to catechisation with the aim to “educate 

them to love the nation and to be good Christians”, since the school/missions 

was/were “the most important medium for reaching the main objective” to 

evangelise (AF-CChAV, 1758a; Ascasubi, 1789). The latter quote shows how 

Christian missionaries were developing the idea of a national identity from an 

early stage and even before the Republican period, which became one of the 

goals of the Chilean nation-state in relation to indigenous population. 

According to Joseph Gondar (Iturriaga, 1990 [1762]), a missionary from 

the Santa Bárbara hospice in the second half of the 18th century, Pehuenche 

groups asked for religious men to come to their lands wishing to learn the 

teachings and Christian rituals, and for their sons to participate in the missionary 

schools. This supposed willingness to receive Christian education was used to 

describe indigenous groups as ´true Christians´, and made them ideal people to 

receive the missions in their territory and susceptible to reducción policies which 

forced them to live in just one place (Iturriaga, 1990 [1762], p. 13). According to 

a later document, the indigenous groups that had asked for missions in their lands 

had to build the houses for the priests at their own cost. The sources do not 

explain whether these houses were built in the traditional indigenous way, or if 

they adopted Spanish building techniques (Jesuitas, 1784). 
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Indigenous adults ´gave´ their children to the Church and its schools to be 

“taught, educated and catechised”, although the real objective is pointed out by 

Gondar when he writes that is necessary to leave the adults to the ´Providence 

of God´ and to focus on children because through them it will be possible to form 

Christians persons for the future (Iturriaga, 1990 [1762], p. 23). 

In the surroundings of Santa Bárbara, two indigenous settlements were 

recorded, named in the written sources as parcialidades or reducciones45. 

Immediately crossing the Biobío River to the south were the people under lonko 

Cristóbal Pichipillán (Quilaco). Approximately 10 Km to the east of this indigenous 

settlement was the parcialidad governed by the lonko Lorenzo Coñueman or 

Coñuemanque (Rucalhue) who asked for the missions to be reinstalled in their 

areas. The Ionko requested that the community thus become a joint 

parcialidades. One may assume from this unification that two lonko had some 

kind of relationship that could form an ayllarehue or group of more than one lof 

or parcialidad (Escribano, 2016). After this unification in 1758 the Rucalhue 

mission was constructed east of the Spanish town of Santa Bárbara, in the 

southern margin of the Biobío River (in the same locality where Jesuits had been 

previously). The indigenous leaders are said to have told priests that they could 

build their mission ´wherever they pleased´ (AF-CChAV, 1758b). Once the 

location was decided, the place was marked by a ´heigh cross´ (AF-CChAV, 

1758b). Interestingly, this new mission was temporarily abandoned due to the 

threat of an indigenous rebellion just one year after its founding. The structures 

that formed Rucalhue mission were a house for the missionaries and a chapel, 

both of which were abandoned after being destroyed by a fire. The re-building of 

this mission took place in Quilaco, a place near to Santa Bárbara (Map 6.2) 

(Ascasubi, 1789). Wood was used for constructing the mission, although it is 

explicitly indicated that the building wood was scarce. The local indigenous 

people were the working force behind these jobs (AF-CChAV, 1761). 

  

 

45 To avoid confusion in the terminology I will use the term parcialidades to refer to indigenous 

socio-political organisation in the Colonial period. Whilst the expression reducciones is mainly 
used to designate the forced territorial reductions of indigenous groups during the second half of 
the 19th century, as part of the process of incorporation of this population to the national-state 
territory in the Republican period (chapter 3). 
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Map 6.2. High course of the Biobío River, showing the indigenous settlements 

of Villucura, Rucalhue and Quilaco in the surroundings of the Spanish town of Santa 
Bárbara. Source: modified from Google Earth, Aug. 2020 

The decision to reallocate the original Rucalhue mission to Quilaco may 

reveal a desire by the Pehuenche to maintain their dispersed settlement pattern. 

Coñueman offered the Franciscans two pieces of land where they could build the 

new mission in 1762. At this point, confusion arose between the missionaries and 

the indigenous leaders because originally the lonko had asked the priests to go 

to live in the surrounding of his house, although later Coñueman rescinded this 

offer because he feared complaints from his own people (Iturriaga, 1990 [1762], 

p. 21). The solution proposed by the missionaries was that the lonko should 

relocate and live next to where the mission was to be placed. Gondar in 1762 

suggests that this confusion around where to place the mission house and where 

the Ionko should live shows a resistance from the Pehuenche against forming 

nucleated settlements or towns as the Spaniard authorities wished. The 

reluctance showed by the indigenous groups would be a reflection of their desire 

to stay out of the surveillance of the priests “to live with more freedom in their 

chaos” (Iturriaga, 1990 [1762], p. 21). 

The referenced reallocation of the Rucalhue-Quilaco mission is explained 

in the following quotation: 

“There [in Quilaco] resides a higher number of indigenous people, the 

ones with the best disposition to receive spiritual knowledge place their 

houses close to the mission, allowing them to go to catechisms, 
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sermons, masses, and other religious practices with which they seem 

to have an affinity. [The new mission] is located on the south bank of 

the river [Biobío] 5 Km away from Santa Bárbara, a proximity that is 

important, not only for security reasons for the missionaries in case of 

rebellion, but also because they [the priests] can act more freely in the 

evangelisation work and restrain the disturbances”46. 

The Rucalhue-Quilaco mission is mentioned as the location where several 

children learnt about the Christian doctrine, and were trained in how to help in the 

mass, as well as how to read, write, and talk in Spanish (Ascasubi, 1789). 

Escribano´s (2016) analysis of seven years of the Franciscan missions in the 

upriver section of the Biobío (1756-1763) identified how the missionaries were 

living among these parcialidades and acted as mediators between indigenous 

population and Colonial authorities. This relationship can be seen in the 

indigenous general uprising of 1766 when the Franciscans led by Pedro Ángel 

de Espiñeira, a Jesuit who had recently led several expeditions into Pehuenche 

lands, were assigned to pacification operations in the Araucanía region. Through 

the Franciscans he was able to negotiate with the ‘subversive groups’ and to 

restart the Conferences between Spanish and indigenous worlds. 

The written documents available show a thirty-year gap until the 

foundation of Villucura mission in 1793, approximately 10 Km to the north of 

Santa Bárbara, where the Villucura fort was located (Map 6.2). At the time, the 

missionaries identified four groups of indigenous settlements in the surroundings 

of this area of the Biobío River. Villucura, where the lonko was Ventura Caullant 

or Caullamant, who seems to be the leader of the most important of these four 

groups because he is named in the documents as cacique gobernador. This 

Spanish title suggests that Ventura Caullant was a figure with a greater authority 

of than that of a typical lonko or cacique to point out that they were able to 

 

46 “[El traslado de la misión a Quilaco se explica por ser la] residencia de la parcialidad más 

numerosa de aquella reducción y de mejores disposiciones para su espiritual adelantamiento, 
que la cercanía de sus viviendas a la misión les ofrecía para concurrir al catecismo, pláticas, 
misa y demás ejercicios de religión a que se mostraban adheridos. Se situó en el cajón del 
expresado rio [Biobío] por la banda del sur, a distancia de una legua de Santa Bárbara, cuya 
vecindad contribuía mucho, no solo a la seguridad de los misioneros en caso de alzamiento sino, 
también, a que pudiesen obrar con más libertad en el ministerio apostólico, y contener los 
desórdenes” (Ascasubi, 1789, p. 212, my translation). 
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command other indigenous groups outside of his community47. A second group 

of Pehuenche settlements was in the locality of San Lorenzo, under the lonko 

Calbuqueo or Calbuiqueupu, thirdly, Rucalhue where the lonko was Ligpayán 

and, fourthly, Quilaco with Pichiñancu as their leader (Ramírez, 1999 [1793-

1799]). 

This gap in the presence of missionary religious orders in Pehuenche 

Territory seems to date back to the indigenous uprising of 1769, when the 

Rucalhue and Lolco missions were destroyed and abandoned (Jesuitas, 1784). 

Lolco was apparently never restored after Franciscans took control over the 

previous Jesuits missions (Figure 6.2). 

  

 

47 Although the existence of this political figure is likely to be related more to a colonial creation in 

the bordering context more than the real organisation of the indigenous groups. Colonial 
authorities perceived and used these figures to put them at the service of the Colonial project, 
often offering them wages at the expense of the bordering military budget (Chuecas, 2018). 
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Figure 6.2. Map drawn by the Jesuit priest Bernardo de Havsestadt in 1752 
showing the locations that he explored with the aim to evangelise the Pehuenche 

groups on both sides of the Andes. Red squares highlight the areas mentioned in this 
chapter. Source: modified from Memoria Chilena, 2020. 

According to a letter signed by Ambrosio O´Higgins, the General Captain 

of Colonial Chile in 1796, the Villucura mission was founded with the explicit 

intention to persuade the indigenous population to build their houses in the 

surroundings of the church. The church would then encourage the people to sow 

crops and raise livestock, thus changing their transhumant way of life, and 

become more rational and Christian48. 

Villucura acquired a significant importance among the Franciscan 

missions by the end of the Colonial period in late 18th century, especially when 

Santa Bárbara hospice ended its services in 1798. Ramírez (1999 [1793-1799]) 

mentions that since the indigenous rebellion in 1769 the hospice had deteriorated 

 

48 “[…] previniéndoles que de acuerdo con el Comandante del Fuerte y los Indios, construyan en 

orden sus ranchos alrededor de la iglesia, siembren y críen ganados y también su vida pastoril y 
cazadora por la agricultura, que esto los acerca más a ser hombres racionales y por consiguiente 
cristianos” (Ramírez, 1999 [1793-1799], p. 50). 
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and had a low functionality due to the absence of indigenous to ´indoctrinate´ in 

its surroundings. The alternative was that the two priests who lived in Santa 

Bárbara would need to go live in Villucura, where mission had been re-built after 

the winter of 1797 (Jesuitas, 1784; Ramírez, 1999 [1793-1799]). 

A good question here is whether the ´absence´ of an indigenous 

population refers to a change in the settlement or the success of the process of 

evangelisation over these groups. I propose as alternative explanation, that the 

missionaries were moving closer to the indigenous settlements and that would 

explain the abandonment of Santa Bárbara hospice. This distancing from a 

colonial town would have made the missions in the higher up the Biobío River 

valley fail due to difficulties in obtaining supplies and problems of communication 

with the main religious centres (e.g., Chillán). Santa Bárbara hospice is an 

example of how sometimes the colonial powers were frustrated by the concerted 

actions of the indigenous groups. 

The closing of Santa Bárbara hospice raised complaints from the lonkos 

of Cuinco, Quilaco, Rucalhue and Callaqui, since the priests the moved to 

Villucura, which was seen by these leaders as favouring  Caullant, the local lonko, 

over them (Ramírez, 1999 [1793-1799]). All four of these indigenous settlements 

are in the area surrounding Santa Bárbara which may indicate that more 

indigenous groups were requesting the presence of missionaries in their 

territories. From an indigenous point of view, the advantage to being close to a 

mission was not just spiritual, but also political since close proximity to the mission 

incurred elevated status claims among the parcialidades. 

To the east of the Andes, Pehuenche populations also received 

missionaries as early as mid-18th century. In 1752, Havestadt, travelling in 

Punmahuida, between Neuquén and Covudleuvú rivers, witnessed a cahuín or 

trawun (´meeting´), defined by him as “the days in which Indians dedicate all their 

time to get drunk and be joyful” (Havestadt, 1990 [1752], p. 54), indicating the 

realisation of some ritual where they occasionally gathered. Despite his critique 

of this festivity, he used the opportunity to “preach” and managed to baptise “not 

a few” children. Some days later, near the Pichicovudleuvú River, Havestadt 

observed the funeral of a brother of the lonko of the area, Huenchunamcu (Figure 

6.2). Again, he says that once they concluded this ritual they “all listened to his 
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Christian sermon and some children were baptised” (Havestadt, 1990 [1752], p. 

66). 

The mission of ´Nuestra Señora del Pilar de Rarinleuvú´ was founded by 

Espiñeira on the junction of Neuquén and Rarinlebu rivers. Because of the high 

mobility of the indigenous groups in this area, the evangelisation work was limited 

to baptism, as Espiñeira waited in the hope the group would reduce their mobility 

and settle in one place only (Espiñeira, 1990 [1758], p. 29). In another source, 

this mission was described as being located in an environment rich in resources 

and protected from the wind, near a stream, although the firewood is not enough 

to provide the whole year, only the summer season (AF-CChAV, 1763). 

There are some similitudes regarding the installation of missions, in 

comparison to the western side. First, the local lonko, Curipil, offered to Espiñeira 

a terrain where he could build the mission (which included a house and a chapel). 

The priest described this place as protected to the north and south because the 

river was between banks, the surface was flat and always had water available, 

trees were used as a source of firewood and the land did not accumulate snow. 

Espiñeira underlined how the proximity of Neuquén River facilitated 

transportation of building materials, identifying wood as the main type. Second, 

the lonko told the missionary that he would move his own house next to the 

mission (Espiñeira, 1990 [1758]). Although there is no information about where 

the building materials were brought from, it is possible to deduce that they came 

from a nearby town, due to the necessity for the mission to be placed near a main 

river. 

The early 19th century travel diary written by the Intendent of Concepción, 

Luis De la Cruz, is filled with descriptions of the presence of past settlements, of 

both indigenous and Spanish communities, all of them within the indigenous 

territory. For example, once De la Cruz crossed the Andean pass of Pichachén 

from west to east, he described the site known as La Capilla (The Chapel) due to 

the past presence of a mission built by Espiñeira (it is not clear whether this was 

the same Rarinleuvú mission named above), which was abandoned due to the 

indigenous rebellion of 1769 (see chapter 3). The location is described as a place 

with a few trees, some patches of bushes of chacayes, yasques, michis and a 

few maitenes, and abundant pasture. In addition, where the chapel had been 
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located, De la Cruz observed the tents of the sister of the late Rayguan, who 

apparently died fighting against the Pehuenches of Malargüe (also to the east of 

the Andes) (De la Cruz, 1806). This shows the sequence of occupations in the 

same spaces, with different types of buildings positioned there at different times, 

materially indicating the process of organisation and re-organisation of the 

indigenous groups. 

I found just one description of the material used for buildings construction 

at the mission and its associated structures. The process of building started in 

1793, but the cut and carved woods were left abandoned due to the lack of 

funding. After the Colonial budget was approved in the following year, the 

indigenous people were not willing to work. Although it is not clear exactly when 

the construction resumed, the data indicates that in 1796 they included funding 

to buy tiles, wood, lime, bulrush and wicker as the material buildings employed in 

these endeavours (Ramírez, 1999 [1793-1799]). 

This summary of the first missions and missionaries that penetrated the 

Pehuenche territory in the Colonial period, shows the emerging influences that 

became much more evident in the following historical periods. These aims for 

these influences included: promoting Christianity, promoting the Spanish 

language for some indigenous leaders and their children in school, changing 

settlement patterns with the tendency to group households close to the missions 

and finally, attending masses given by solitary missionaries or patirus, who were 

sent to preach and offer gifts to the indigenous population.  

Another explanation for the incursions of missionaries into Indigenous 

Territory was that they were intended to serve as a pacification of resistant 

groups, related to uprisings of indigenous communities that targeted Spanish 

towns and/or missions. Church interventions served as intermediary between 

indigenous organisation and the colonial authorities who were beginning to 

facilitate settlers moving in to Pehuenche territory. 

The cases reviewed were the first direct Church and educational 

influences on Pehuenche communities. These impacts would develop into more 

radical changes for the ways of life of these indigenous groups in the Republican 

period. Materially it resulted in building new ´centres´ of activities that constituted 
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the missions, even when these were working on a seasonal basis. It is worth 

noting here that missionaries avoided harsh winters and preferred to deliver their 

missional and educational work during the warm season, leaving the mission 

buildings empty during the rest of the year.  

6.1.2. Alienating and incorporating Mapuche-Pehuenche49 groups 

through the education in the 19th and 20th centuries 

This effects of education and presence of school on the Pehuenche in the 

19th and 20th centuries had a mixed influence. Schools were undoubtedly a tool 

for incorporating indigenous people into the dominant Chilean society, continuing 

the policies of the Colonial period with some similar objectives to that of Catholic 

missions in Indigenous Territory. The state tried to use school education to 

incorporate indigenous people as proper citizens of the nation. However, in 

practice during the late 19th and early 20th centuries the Chilean state placed 

fewer teachers and schools within Pehuenche lands. In the Pehuenche 

reductions of Alto Biobío, there is a gap in the effective presence of schools or 

evangelisation and educational missions during this period. These cuts to funding 

and infrastructure show a lack of preoccupation towards part of the indigenous 

population of the country, apparently regarding the people who lived in the 

margins of the national territory, adding to their geographic isolation a social 

displacement from the rest of Chilean society. This social displacement is 

reflected in the fact that until very recently (second half of the 20th century), these 

groups had more connections to and relationships with Argentinian towns than to 

Chilean towns. 

One of the main Chilean strategies to develop the process of territorial 

occupation and social integration at the end of the 19th century was the 

implementation of monocultural schools. This meant a centralist view from the 

Chilean state, where diversity, hybrid cultural expression and the possibility of 

multiple ways of life sharing the same territory were excluded from education, 

especially in territories occupied by indigenous populations (Mansilla et al., 

 

49 The information presented in this section has been drawn from information related to the wider 

Mapuche groups, this mainly refers to those living in the lower valleys of southern Chile and is 
rarely specific about the Pehuenche or people living in the mountainous area. 
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2016). Through these monocultural schools the Chilean state established an 

asymmetric character and cultural imposition over the indigenous world, 

specifically to Mapuche people. The strategy was to take advantage of the role 

of the school for cultural homogenisation, imposition of symbols, language and 

lifestyles from the dominant society, without taking into account the cultural 

background of the students (Mansilla et al., 2016). In this sense, the school was 

the space in which children and young Mapuche people suffered racism and 

discrimination, and were forced to be a person that they were not, forced to not 

speak their language(s), and suffered erasure of their people’s history (Mansilla 

et al., 2016, p. 224). 

Schools were the main mechanism for the state to transmit rational and 

modern values to the indigenous populations in southern Chile, with the aim of 

replacing the traditional local beliefs of these groups. The school and education 

at the end of the 19th century was the tool the state used to raise ´good citizens´, 

under the modern idea about the necessary formation of a nation of loyal and 

obedient citizens (Pinto Rodríguez, 2003). It was not until the mid-20th century, 

however, that the first school is recorded within Cauñicú territory in Alto Biobío, 

where the ´Private School Nº52´ ran classes until preparatory school, until 14 

years old. Despite this lack of available schools, illiteracy was recorded at almost 

80% in Cauñicú (CONADI, 1965). I have been told that this school operated 

mainly in the 1960s at Chichintahue, an area within Cauñicú community, until the 

foundation of the current Catholic school in a more central place in the mid-1970s. 

I was also told that before these precedents a priest teacher went to Cauñicú and 

built a small school made of wood, close to the Queuco river, just across the  road 

from where the school is today.  

The current school in Cauñicú, started to receive students in 1975, after 

the arrival of the religious congregation Hermanas del Niño Jesús (´Sisters of 

Baby Jesus´), led by the Italian priest Remigio Gúbaro. The lonko at the time, 

Carmelo Pavián, would have asked the missionaries for a school, according to 

official documents (CONADI, 1965). The first school was built with timber 

following traditional Mapuche building techniques similar to that used to build a 

house or ruka, and was established some meters away from its current location. 

The materials used in its building (i.e., wood) originated in Santa Bárbara, were 

loaded onto rafts and floated to a point on the Biobío River that was approximately 
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30 km away. From here, the timbers were loaded on shoulders by men from 

Cauñicú via the only available path to community at the time (Juan XXIII, 2018). 

I was told by an elderly member of Cauñicú, who took part in this activity, that 

they did this work in exchange for animals and food. 

6.1.3. Intercultural education among indigenous communities in the 

21st century 

After the lack educational buildings and state involvement in Cauñicú 

installation of first schools did not take place until mid-20th century (see above). 

According to Quintriqueo (2010, p. 46), schooling is the act of transmission of 

knowledge and formal and informal socialisation among students. Education 

takes place in a framework of structured social interactions that are normalised 

and legitimised in the school. As a result, ideas transmitted in schools are part of 

the process of collectivising and socialising which subsequently are expressed in 

the national society. In 2010 however, ideas around schooling changed. The 

´Proyecto Educacional Institucional´ or PEI (´Institutional Educational Project´) of 

Cauñicú School (Juan XXIII, 2018) provides a course on indigenous languages 

(mapudungún or chedungún) based on the Mapuche-Pehuenche background of 

most of its 160 students currently enrolled. Since 2010 this has become 

mandatory for all schools which have more than half of theirs students who are 

themselves indigenous (MINEDUC, 2009). The school in Cauñicú has declared 

that it is part of the ´Programa de Educación Intercultural y Bilingüe´ or PEIB 

(´Intercultural and Bilingual Educational Program´), commissioned as part of the 

systems of education in the Ministry of Public Education of Chile (MINEDUC). 

These language courses facilitate the inclusion and participation of the 

community in the educational mission, which must address indigenous cultural 

and the linguistic topics, also allowing the children to learn ´with identity and 

values´ (Juan XXIII, 2018, p. 17). This school is privately funded, being part of a 

series of schools that are under the administration of a Catholic foundation, 

´Fundación Juan XXIII´ and imparts full primary education (from 5 to 14 years 

old), following the curriculum of the MINEDUC. 

Students are obliged to attend the communal school from 6 to 14 years 

old, a requirement for every Chilean child. To complete their schooling and 

pursue their secondary education Pehuenche children would need to go outside 
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the community for four additional years. Most commonly, Pehuenche teenagers 

go to residential and agricultural secondary schools in Santa Bárbara and Los 

Ángeles. I was told by a schoolteacher of Cauñicú that until 2012 there was a 

residential ´Hogar Indígena´ (´Indigenous School´) was founded in the same 

decade (1970s) as the Cauñicú school and also run by a religious order. The 

Hogar Indígena was located in Santa Bárbara and was especially aimed at 

youngsters from Alto Biobío schools from a Pehuenche background. The Hogar 

Indígena closed due to administrative problems which made the Chilean 

government to transform it in a centre of ´Servicio Nacional de Menores´ or 

SENAME (´National Service for Children´) for abandoned or abused children, 

which still operates in Santa Bárbara. 

I do not have exact data of the proportion of youngsters that leave Cauñicú 

after primary education, but I was told that it is more common nowadays than in 

the past. This is probably motivated by the Indigenous Scholarships promoted by 

the Chilean state since mid-1990s, including providing monetary benefits from 

primary to higher education. The children must finish their studies and have good 

marks to win and maintain the grant50 (MINEDUC, 2006). These benefits 

demonstrate a pattern of state policies to incentivise rural to urban migration 

which has seen steadily growing since the 21st century (e.g., Briones, 2007). It 

also follows the logic of a state-imposed categorization over indigenous people, 

in the sense that the practices of ethnic categorizations should not be simply 

labelled as ´fictions´ which should be eliminated to reveal ´facts´. These practices 

are part of social taxonomies which shaped colonial practices, opening and 

closing certain paths of action (Stahl, 2001, p. 37). Some of the acquired rights 

for these indigenous groups have their origins in their ´presence´ in the archives 

and the continuity of some practices until today. 

Until 2005 there was a national requirement for mandatory military service 

for all men at the age of 18, and this is likely to have had a significant effect on 

the demographic of the community and ability to maintain aspects of animal 

husbandry and community life. But since 2005 military service has been 

voluntary, during my visits to Cauñicú I did not hear about any volunteers for 

 

50 The payment is due every three months, and the amounts depend on whether the student 

awarded the finds is in primary, secondary or higher education.  
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military service, and thus the policy apparently does not interfere with the 

completion of schooling or other activities. 

The Cauñicú school has declared that one of its objectives is to “form 

integral students, conserving their Pehuenche identity, projecting them to a 

globalised society in constant change” (Juan XXIII, 2018, p. 6). Additionally, the 

school states that it promotes the Pehuenche culture (Juan XXIII, 2018, p. 8). 

This is a major change from the aims of schooling in the Colonial and first part of 

the Republican periods, because the logics of educational aspects in the past 

sought to integrate and subsume Pehuenche groups within the ́ civilised´ national 

system (see section 6.1.1). The current focus on indigenous knowledge as part 

of the basic syllabus imparted in this school can be seen as an intentional where 

tradition and change can be assimilated by the new generations, and the 

education imparted in the school plays a training role for the current globalised 

and multi-cultural world. 

Materially, the current school is located on a piece of land of one square 

hectare next to the main road which connects Cauñicú to Ralco 29 km away. The 

school is made up of five classrooms, one teachers’ room, a kitchen, a roofed 

hall, three houses for teachers, bathrooms, one boarding school with capacity for 

100 students, a chapel, woodshed, storage room, a playground, a greenhouse, 

and a ruka where workshops, indigenous language classes and cultural activities 

are carried out (Figure 6.3 and Figure 6.4). There are also a series of smaller 

objects which serve as pedagogic support, including TVs, projectors, computers, 

blackboards, books, printers, photographic machines, sportive implements, and 

musical instruments, including some musical instruments of Mapuche origin, like 

the kultrún (drum), pifilca (flute), trompe (mouth harp) and txutxuca (a type of wind 

instrument) (Juan XXIII, 2018). 
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Figure 6.3. Facade of the Cauñicú school in first half of the 1990s showing the 
material buildings made out of timber and corrugated iron. It is also interesting that the 

Chilean flag is in the main entrance. Source: picture facilitated to the author by a 
Cauñicú schoolteacher in Jul. 2020. 

 

Figure 6.4. Traditional Mapuche-Pehuenche building within the Cauñicú school 
where activities related to Pehuenche culture are carried out as part of the schooling 

activities. Source: photo by the author, Mar. 2022. 

Some of the buildings within school are remains of the first structures built 

for educational purposes. Sharing the space with the more modern buildings, are 

the first nuns´ habitational house and convent, the first classroom building, and 

the chapel, all wooden structures. These are situated at the back of the current 

main buildings of the school, but all of them are visible and still in use. The first 

nuns´ house is currently being used as a car park for the teacher´s and as a store 

for firewood, while the old convent was converted into housing for some 

schoolteachers who reside in the community during weekdays. Other teachers 
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live in the newer and larger purpose-built teacher´s accommodation. The chapel 

continues to be used for Christian services, with minor repairs to the main 

structure (Figure 6.5 and Figure 6.6). Additionally, there is the wooden house, 

which was the first classroom, currently re-structured to serve as the library. At 

the base of this building rocks and wood that supported the original building can 

be observed (Figure 6.6). 

 

Figure 6.5. Left: First nuns´ house built with wood as the main building material. 
Currently used for parking and storage. Right: Originally a convent for the nuns sent to 

Cauñicú to teach in the school, nowadays a house for schoolteachers. Source: left 
photo facilitated to the author by a Cauñicú schoolteacher in Jul. 2020. Right picture 

taken by the author, Mar. 2022. 

 

Figure 6.6. Left: Interior of the chapel within Cauñicú school, one of the original 
buildings of the school. Right: Current library of the school which was the first structure 
in which classes were given. The foundations are of stone and wood, which can still be 

seen at the base of the structure. Source: photos by the author, Mar. 2022 

Behind these old structures there is an open field. This space continues to 

be used to grow food for the school and teachers, as it was by the founders’ nuns, 

and has several fruit trees. 
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A study by Henríquez (2014) focused on the students at schools of 

Pehuenche communities in Alto Biobío, including Cauñicú, and shows how the 

transmission of a minority tongue in a bilingual context is in fact determinant to 

the survival of the language, especially when this transmission is centred on 

future generations. In the case of Cauñicú, not all the members of the familial 

group speak chedungún, which is most widely spoken by older adults. While most 

young adults and children understand chedungún, they prefer to  speak Spanish 

(Henríquez, 2014). The decline in the use of chedungún language amongst the 

young in Cauñicú has negative consequences for the future of this native tongue. 

According to Henríquez (2014, p. 30) the persistence of bilingual speakers of 

chedungun within the same age group is a stimulating factor for the linguistic 

practice and maintenance of indigenous languages. This becomes beneficial and 

crucial to have bilingual speakers in the new generations because this is a form 

of identity for the Pehuenche people (es importante conservar nuestra lengua as 

I was told), as is revealed by a recent study about this topic within my study area 

(Loncon et al., 2023). 

The observation of Henríquez is in contrast to the memory of some elders 

who state that Spanish was rarely spoken within Cauñicú until the 1960’s. 

Kimches state that they learned to speak Spanish in their youth and others even 

once adults, but they never felt comfortable with the foreign language.  Older 

adults with whom I spoke did not have strong Spanish. Today, the teaching of 

chedungún to the young members is shared by the households and the school. 

The use of chedungún is mainly maintained by the ´elderly wise people´ or 

kimches, which transforms them in representatives of their parental lineage, in 

how they are recognised by other members of the community. Some of the 

knowledge transmitted in chedungún is about the relatives and the history of the 

lineages or küpan (see chapters 3 for a definition and 7 for a discussion about 

practices regarding this knowledge). Among Pehuenche communities this type of 

information is being lost, due to the scarce use of chedungún within families.  

Additionally, the main space of socialisation for Pehuenche children is now the 

school, pushing the nuclear families into a secondary role. This is very different 

to the primary role that family life played in socialisation and education before the 

arrival of schools in some marginal communities (Quintriqueo, 2010).  
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During my fieldwork, I experienced this process whereby schools became 

the primary space for children to socialise. While parents spoke chedungún 

between themselves, the younger members of the nuclear family I stayed with 

only seemed to understand the basics. I also had the opportunity to visit a family 

in another community in the Queuco valley, Butalelbún, where I witnessed how 

within the households, it´s normal to communicate between each other in 

chedungún including children from a very early age. I asked about how and when 

they learnt their native tongue, and they told me that it was from within their 

nuclear family, although they did go to school as well, where they mainly spoke 

Spanish. 

In addition, younger generations are in constant contact with nearby urban 

centres where the population is exclusively Spanish speaking, and access to 

technological devices which connect them to social media, where all 

communication is also in Spanish. Attending the high school outside Cauñicú or 

other neighbour comunidad is also encouraging a disengagement from their 

native tongue. 

The spatial and material intervention since the presence of the school in 

Cauñicú in the 1970s does not reflects changes just in terms of the physical 

distribution of buildings within communal territory, but also implied a process of 

change regarding the transmission of Pehuenche culture and local identity. The 

presence of the school and the knowledge it transmitted is a factor of disturbance 

of the local knowledge. Also, the contents of the knowledge relate more to a 

Chilean national identity in younger generations than to a traditional indigenous 

knowledge. Spatially, this transmission is carrying out in the school space more 

than in family houses.  

In the next section I explain how these processes and changes take place, 

not only through external influences, but also through the Cauñicú people 

themselves. 

6.1.4. The school and its influence on Pehuenche cultural 

landscapes and practices 

In present times, the assignation of land for the Cauñicú school is similar 

to earlier Colonial arrangements. The one square hectare where the school is 



227 
 

located was transferred to the Catholic Church for 100 years, from the 1970s. 

Within this area the old cemetery of the community was located, which was next 

to the first school building and nuns’ house. Nowadays, the boarding school is 

located where the old cemetery used to be (Figure 6.7). 

 

Figure 6.7. Boarding school in the Cauñicú school, where the old community 
cemetery used to be. Source: photo by the author, Mar. 2022 

The school building was the first foreign institution which was located in 

what would become the central space within Cauñicú, before the road was built 

at the start of the 1980s. This is also when the surgery was built which, by the 

end of 1980s, was the main form of external infrastructure set up in the 

community. 

I was told that the current school was given access to land in this central 

location because it had an easier access at the time of building it, which implied 

that it was built with timbers transported via the Queuco River. Another reason I 

think that they chose the central location is the fact that the community has 

already indicated it as a place of importance. The central area is where the old 

cemetery, the lepun and authorities’ settlements (e.g., lonko´s house in 1970s as 

shown in Figure 6.8) are found. The main road and the primary health centre 

followed the same logic and were given access land in this central area to build 

their facilities. This was agreed by the Cauñicú authorities who were required to 

identify and concede the land to build up the infrastructure needed (CONADI, 

1965), as happened during the Colonial period in different places within the 

indigenous territory. 
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Figure 6.8. Extract of map included in ´Título de Merced´ of Cauñicú community 
(1919), showing (within the red square) the placement of houses, including lonko´s 

house (´cacique Pavián´) and cemetery (´panteón´) in the same space where school 
has been since the 1970s. Source: (CRI, 1919) 

A central aspect of this process of ‘centre making’ was the way in which 

evangelisation and educational buildings were fabricated through the 

transportation of materials and construction of buildings. There is information 

from both Colonial and modern times that the wood used in the construction of 

the missions and schools was transported from outside the Pehuenche area, 

despite the immediate availability of wood in the more immediate surroundings 

where these buildings were constructed. This could be explained from a practical 

point of view, it would have been easier for the Church to acquire timbers from 

their known sources and then transport them to the mountains and hire local 

workers to help, rather than negotiate with the Pehuenches access to their forest 

resources. Additionally, carrying the materials in from outside the Pehuenche 

area had a symbolic function that reinforced the arriving of external influences in 

terms of ideologies, costumes, and knowledge of dominant society (timbers from 

abroad) over indigenous groups (local trees). These outside timbers also suited 

a more colonial building style with the selection of certain characteristics for the 

timbers (e.g., length) by the Church. 

However, this apparent dichotomy gets complicated when we consider 

that the materials are brought from outside, but the labour force used in the 

construction of the buildings is local. This complex labour and material 

organisation is seen in both the cases of Villucura mission in the 18th century, and 
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Cauñicú community in mid-20th century. These cases indicate a power 

relationship between the educational institutions, their administrators, and their 

students, the indigenous people they are educating. The official vision of the 

schools and missions (e.g., CONADI, 1993, Art. 32) is that the state institutions, 

particularly educational, are brought into indigenous communities in order to 

incorporate them within the national and global society. Yet a further non-

declared intention is for the state to establish its sovereignty near to the geo-

political border with Argentina, and to incorporate lands and indigenous people 

within the economy of the state and private businesses (e.g., forestry, agriculture, 

peasantry), under the aspiration of a culturally homogenous nation (e.g., Tuhiwai 

Smith, 2012). In sum, materials themselves are not as important as the way in 

which they are acquired, how they are used to put in place these types of 

settlements, and the hierarchical relationship established with the local people. 

One of the kimches with whom I spoke mentioned that when he was 

around 15 years old (in the 1970s), he was among those who worked carrying 

timbers from Pitril community, which, at that time, was the end of the vehicular 

road from the nearest town of Santa Bárbara to Cauñicú. This collaborative 

activity had the aim of constructing one of the first schools in the community. He 

said that after the school was built, he asked permission to take classes, and he 

was allowed to do so despite his age, but only went for a couple of weeks because 

his mother told him that he was ´losing his time´ going to school. She convinced 

him to come back to their house to work in the fields. His mother was proud when 

he returned to work and left the school. This anecdote reflects the different visions 

about the educational institution arriving at Cauñicú, where the younger 

generations were willing to join the school while the elders were wary. Another 

two elderly members of Cauñicú shared their view about the schooling in this 

community. One of them told me that the school was a factor in breaking the 

traditional Pehuenche way of life. The other was told by her uncle, a former lonko, 

that he thought the school before its arrival in Cauñicú would bring ´politics´ into 

the community. I believe that both these ideas point to the fact that schools are 

seen as state institutions that have imposed a different way of life on all previously 

indigenous areas since the military invasion of these lands in the late 19th century. 

Such suspicion is a feature of schools and other state institutions that comuneros 
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understood as soon as they knew that the schools would be arriving in their 

territory. 

Since their establishment the schools have had a role as a mediator 

between indigenous groups and Spanish-colonial and Chilean state 

governments. Historically, the school or educational system has been overseen 

by the Catholic Church in Alto Biobío, and its presence seems to be especially 

strong among these social groups who are at the margins of the wider society, 

both in social and geographical terms. Nowadays, facilitated by the presence of 

the road since the beginning of the 1980s, Cauñicú school has received children 

from neighbour communities, such as Pitril and Malla Malla. Adding to the 

centrality of the school within the communal territory, and its easy accessibility, 

the Cauñicú school itself has become one of the focus of activities for comuneros, 

since its foundation in the mid-1970s (Juan XXIII, 2018). According to a 

schoolteacher, the school played a role in the connection between traditional 

Pehuenche cultural expressions, and some external activities related mainly to 

western knowledge and Christian rituals (Figure 6.9). 

 

Figure 6.9. Left: procession of a Christian celebration in the first half of the 
1990s. Right: weaving class for children in Cauñicú school in 1992. Source: both 

pictures given to the author by a Cauñicú schoolteacher in Jul. 2020. 

Other activities I witnessed, besides the Christian rituals (there is a Chapel 

within the school land) and educational-related activities, included the ceremonial 

of delivery of projects (see chapter 3 on the types of projects granted to the 

community and the way in which they are organised). In this celebration the whole 

comunidad was invited by the community president who named the beneficiaries, 

along with hosting a lunch and dances to celebrate. I was also told that the school 

building is used to organise meetings between the elders or kimches once or 
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twice per year, for them to have the opportunity to meet informally, chat, and have 

a good time. 

Nowadays there is a declared intention to promote and respect the cultural 

expressions of the indigenous groups. For instance, the educational project of 

Cauñicú school emphasised the relevance of the Pehuenche culture and its 

importance for the students, encouraging traditional practices, some of them 

carried through the physical presence of a traditional Mapuche-Pehuenche ruka 

at the school, where these activities take place (Juan XXIII, 2018). 

In the study area, I have identified four different periods in which school, 

as a settlement category of Pehuenche cultural landscape, has played a central 

role on the practices of these indigenous groups in a historical context. 

First, the initial attempt to evangelise these mountainous indigenous 

groups by the Jesuits in the mid-18th century. These ´mobile missions´ were 

materially related to the gifts offered, as a way of motivating participation in the 

masses and baptises carried by the patirus. Among these gifts were wine, liquor, 

tobacco, and beads (chaquiras). Second, and after the expulsion of Jesuit Order 

from Spaniard colonial territories, the Franciscans continued the missions in 

these bordering territories in the second half of the 18th century. From this period 

is possible to see that besides the gifts made since the Jesuit period, the Seraphic 

Order built mission settlements, some in the same places where Jesuits had been 

and others in new places in the landscape. The buildings of the missions differed 

from the native settlements in terms of the materials used and their provenience. 

Among the foreign materials were tile, wicker, and lime. 

Third, there is a period between late 19th century and mid-20th century 

when we do not have enough information about the presence of schools beyond 

Santa Bárbara. This silent period coincides with the time after the indigenous 

lands were confiscated by the national states of Chile and Argentina, with most 

of the land assigned or sold to colonist. During this period the reduced 

Pehuenches were isolated, both in social and geographical aspects, caused by 

the absence of most institutions that represent the presence of the state within 

national territory, including the school. 
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Fourth, since the mid-20th century the school has been central to the 

indigenous communities in Alto Biobío, through the installation of a public school 

in Ralco, at first, and with the foundation of a state school within Cauñicú territory 

(Chichintahue), afterwards. In the 1970s a Catholic-funded school was opened in 

Cauñicú (causing the closure of the public school) in a central location with better 

accessibility to most families. Today the school is similar to any southern rural 

school, characterised by being built using timber as the main material, as well as 

corrugated roofs to support harsh winters (Figure 6.3). These are like other official 

buildings (e.g., surgery) made with materials brought from outside this territory, 

differed from native settlements. These institutional buildings and the activities 

around them created a central node for the otherwise dispersed community. 

The evangelisation projects of the late Colonial period were the first real 

attempts to educate the Pehuenche groups. At this point, the western educational 

system began to gain a major influence over the mountainous indigenous groups, 

which accompanied and produced a major change in cultural aspects. These 

cultural changes shaped some aspects of the current indigenous communities, 

incorporating these populations into a globalised world, and at the same time, 

modifying the landscape and spatial organisation within this community. 

An interesting opinion about the role of schools is provided by an elder in 

Cauñicú: these school should play a major role in emphasising the culture 

particularity for each community in Alto Biobío (cf. Loncon et al., 2023). He says 

that there used to be slight differences in the use of the mapudungún and the 

narration of local stories that serve as part of the local identity, which varies from 

one community to another. The elder has raised these concerns to the 

MINEDUC, but they have not been heard, although nowadays schools in 

indigenous communities generally incorporate the teaching of chedungún 

(through PEIB program). The elder, however, does not believe that this is enough, 

and these local stories and identities should be incorporated as part of the primary 

education that is imparted in these communities. 
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6.2. Pago 

6.2.1. Origins and legal corpus 

The pago is the name used in Cauñicú to describe a monthly payment 

made as part of the state social security payments. It takes place every first week 

of the month, corresponding to a monthly payment made in cash to poor families 

by the Chilean state, to include each family member under 18 years old, 

dependant workers, some independent workers, and pensioners. It is 

administered by the Social Prevision Institute (IPS or Instituto de Previsión 

Social), department of the Ministry of Work and Social Prevision. Almost all 

members of Cauñicú have the right to receive this given their low incomes and 

place in socio-economic scale. 

One of the objectives of the IPS is to administer the social security benefits 

granted by the Chilean state to all workers, in both public and private systems, 

liable to social security (Ministerio del Trabajo y Previsión Social, 1989). In the 

case of Cauñicú, the main benefits that are covered by these legal organisations 

are the solidary subsidies, including familial allowances to independent workers, 

familial subsidies for poorer people, old people’s pensions, and disability 

pensions (Ministerio del Trabajo y Previsión Social, 1980, 1989, 2008). 

Most of the current laws were promulgated in the 1980s, during the military 

dictatorship in Chile (1973-1990), when the social security savings system was 

changed from a publicly administrated system to one that was individually based 

and privately controlled. Most of these laws and decrees were modified in the last 

30 years, after the end of the military regime, although not substantially changed. 

The most common state benefit in Alto Biobío is the Only Family Subsidy 

(SUF for Subsidio Único por Familia), equivalent to the 69% of the total number 

of benefits delivered since 2011 in this borough (Instituto de Previsión Social, 

2022). This consists in a monthly payment to the 60% of the most impoverished 

people, measured through a household economy and material ownership census 

known as ́ Registro Social de Hogares´ (´Social Recording of Homes´), and given 

according to the number of underage children, disabled persons, pregnant 

women and special needs persons per household (Ministerio del Trabajo y 

Previsión Social, 1981; Instituto de Previsión Social, 2022). The amount received 
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per household is dependent on the condition of each nuclear family, but the cases 

that I observed it covered a small part of the monthly expenses. In general the 

family spends the total monthly payment immediately in the so called pago 

market´ located next to where the pago is received (Ministerio del Trabajo y 

Previsión Social, 1981; Instituto de Previsión Social, 2022). If for some reason a 

family misses a pago, they can collect two months’ worth of payment the following 

month. This is important because when families are in the veranadas they 

sometimes decide to skip one pago and go the following month, although this 

practice is not common because many families need to buy things to have in the 

puestos, mainly fruits and vegetables. 

6.2.2. Spatial and material configuration and social practices 

On occasion of the pago a market is set up outside the communal office 

house, where the payment is given to each family´s representative. This could be 

considered as another form of communal aggregation, activated more often than 

that of the ritual spaces, and one that also leaves material traces (Figure 6.10 

and Figure 6.11). 

  



235 
 

 
Figure 6.10. Panoramic view of the pago market at Cauñicú, depicting the 

gathering of people surrounding the communal office house (to the right of the picture) 
and a temporary market set up in a central place of the community next to the main 

road. Source: photo by the author, Mar. 2019 

 

Figure 6.11. Pago place not in use. Source: photo by the author, Mar. 2022 

The payment of state benefits takes place in the same day for all 

indigenous communities of the Queuco valley, starting very early at the furthest 

away communities of Trapa Trapa and Butalelbún, and ending at Ralco. The 

market stall holders move with the armoured van which carries the money and 

set up stalls as the payments are made. The armoured van and its caravan of 

market stalls generally reaches Cauñicú at around 3.00 to 4.00 pm. Set up and 

tear down of the markets is fast since they can only stay for a short while in each 

community while the families receive their money and spend some of it on 

products that they may need. The goods bought in this market are more 
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expensive compared to the same products in the nearest towns. It is thought that 

the prices are higher in the pago due to the added cost of transporting goods to 

these isolated regions. 

At the market people can obtain a wide range of products, including ´yerba 

mate´ tea, different foods (prepared dishes and fruits and vegetables), groceries, 

flour, kitchenware, tools, all kind of clothes, CDs, and toys. These are brought to 

Cauñicú and neighbouring communities by traders from other towns, very few of 

these traders come from the indigenous communities (one exception is the 

Pehuenche ´yerba maté´ seller who acquires his product from Argentina). 

The spatial arrangement of this market and its stands is characterised by 

the distribution surrounding the building where the payments take place, in the 

case of Cauñicú, this is the communal office house (Figure 6.10). From this 

central point, stands are arranged along the sides of the main road, so as not 

obstruct the regular flow of vehicles. The quantity of stalls forming the market 

depends on the season of the year when the pago is set up, I observed these 

events in March and December. During warmer months the pago is crowded 

because people from the more isolated points of the community can reach the 

“centre”, while the typical harsh winters of the mountains make it impossible for 

families living further away from the communal house to get in. When crowded, 

the stands extend for approximately 100 m along both sides of the road. 

I distinguished three types of stalls in the pago market. The more elaborate 

stalls consist of small structures made from wood, a small number of which 

surround the communal house. These wooden stalls are the only permanent 

structures kept at the communal house and are activated each month for the 

occasion of the pago. These permanent stalls offer fast food such as fries, ice-

creams or sopaipillas. A second type of stall is a tent consisting of metallic poles 

covered by canvas. Under the canvas there is a table where the products are 

displayed, although there are some stands which exhibit their merchandise on a 

canvas on the ground. Other stands are even simpler, and the products are 

shown to by passers in their original packaging open on the ground (Figure 6.12 

and Figure 6.13). 
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Figure 6.12. Left: location of stands at both sides of the main road. Right: 
Example of tent stands forming part of the Cauñicú pago. Source: photos by the 

author, Mar. 2019. 

 

Figure 6.13. Left: Example of stand without infrastructure, simply displaying the 
items in boxes. Right: people and stands surrounding the building where the payment 
takes place in Cauñicú (in the background). Source: photos by the author, Mar. 2019. 

Another material element related to the pago is a container-house where 

people store the products they have bought when they cannot take them 

immediately to their houses. They keep them here until they hire a flete which is 

a traction truck where the owner is paid to transport materials to people´s homes. 

The container-house structure is placed just across the main road from the 

communal house (Figure 6.14). The most common way of bringing the items 

purchased to households is through a flete service, by which remote houses can 

be accessed. Others use the regular bus, but this service is not useful for families 

living far from the main road, especially when they have acquired bulky things at 

the pago market. The container-house is a meeting point because people who 

use it tend to stay in its surrounding conversing with relatives and friends. 
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Figure 6.14. View from the street of the container-house which serves as 
storage for items purchased in the pago. Source: photo by the author, Mar. 2022. 

The monthly pago constitute one of the regular communal gatherings for 

the Cauñicú people, although of a different kind and motivation to the ritual 

meetings (chapter 5). There are rhythms of movement and displacement as 

people move through the market, occasionally chatting, and exchanging informal 

greetings. I witnessed that the lonko is one of the most popular persons at the 

market. He is always surrounded by people, who occasionally invite him to food 

and drink. I believe that people use this opportunity to greet the lonko because 

he lives far from this central point in the community. The market is an opportunity 

for people to raise concerns with their leaders or just exchange some words and 

maintain social ties with their ancestral authority. 

Pago recipients arrive at different times because there isn´t a formal 

starting time, it depends on when the armoured van with the money arrives, 

although the stands usually set up a while before this happens. Families who live 

near the main road have the advantage that they can see when the trucks of the 

traders are arriving and installing their products, so they can wait in their houses 

until the market is set up. This is especially helpful when there is bad weather. 

6.3. Discussion 

I now wish to analyse these two influential institutions in relation to the 

main questions of this research (chapter 1). Both the schooling and the pago 

have influenced how landscape, mobility, and social relationship have changed 

through time. Through this analysis it is also possible to consider Pehuenche 
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responses to their socio-political context in a globalised society. The following 

discussion reviews the influence of these practices on seasonal mobility and 

cultural landscape, as well as how those practices impacted the identity of the 

families as part of a Pehuenche group. 

I used observation and interpretation of sites and material culture to 

assess social factors such as socio-political position within the community, 

connections to the outside world, ownership, and landscape perception from an 

anthropological perspective. I start this discussion by considering the material 

evidence and archaeological markers that could derive from some of these 

cultural practices. 

6.3.1. Ethnoarchaeological implications and material consequences 

I devote this section to an explanation of how the material expressions 

related to the institutions of colonisation have been expressed throughout the 

years in Cauñicú territory, and how these could be archaeologically recognised. 

I mainly focus on spatial variables, landscape formation processes, and building 

materials and its sources. 

Firstly, the presence of school in Cauñicú territory has had a physical 

presence since mid-20th century. The first school was placed in Chichintahue, 

further from the Queuco river which has historically served as geographic 

reference to set up the permanent settlements. We do not have detailed 

information about its material features, and apparently it only lasted a few years 

until the first Catholic school was founded. I have been told that the second school 

was built on the bank of the Queuco River, just a few meters from its current 

location. The structure is described as ´a tiny ruka´ where a solitary priest 

imparted some classes, but we do not know for how much time did work.  

The first buildings placed in the school´s current location followed the 

construction styles of the Pehuenche settlements, meaning the use of wood for 

the walls and roof. This building style is reflected in the old buildings that still 

survive from 50 years ago, such as the house of nuns, the chapel, and the current 

library. These traditional structures coexist with the newer buildings and form the 

current layout of the school. These new buildings show the changes throughout 

the years, passing from the original techniques following the indigenous building 
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style to the more modern technologies which incorporate the corrugated iron and 

cemented basements in the more modern structures. This changing use of 

building materials responds to the same logic as the cases discussed for the 

different type of settlements within Cauñicú (chapter 5). The people have decided 

to adopt modern materials not only as a way to increase the functionality of the 

buildings, but also representing the community´s incorporation to Chilean society 

and the globalised world since the 1980s. This incorporation of building materials 

and techniques reflects a hierarchical relationship between the local and the 

external (cf. Tagesson, 2018). 

Secondly, the ephemeral constitution of the market surrounding the 

monthly pago shows how significant processes can take place without requiring 

infrastructure or leaving a significant material trace. The traces which are left 

consist of permanently market stalls placed in the immediate surrounds the 

communal office house (where people get paid) and the storage house located 

just crossing the street. Such traces would be difficult to detect archaeologically. 

However, the more relevant influence that this market has is twofold, firstly, in an 

economic sense allowing to poorer families to have the basics of monthly 

expenses. And, secondly, by reinforcing the location of permanent households 

surrounding the main service´s structures within Cauñicú. This results in more 

houses situated nearer the confluence of the Queuco and Cauñicú rivers. Is not 

the market itself, but its monthly setting which influences the spatial distribution 

of permanent structures within the territory. 

Archaeologically, the case of this ephemeral market could be related to 

the categories of nomadic architecture defined by Cribb (1993). The nomadic 

elements do not refer to the community of study (the Pehuenche of Cauñicú), but 

to the businesspersons who periodically attend pago markets to sell their 

products. Following Cribb’s conceptualisation, the pago market does not show 

that ´fixture´ elements and ´portables´ are the most common items, which enter 

the systemic context only temporally, at least under the view of the space in which 

it is constituted. The case of this market can be seen as an example of a nomadic 

way of life or identity entering the context of another nomadic context, ironically 

reducing the mobile behaviour of the host social group. 
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6.3.2. Anthropological analysis 

This research considers how seasonal mobility of Pehuenche groups 

influenced their socio-economic organisation and how this could be reflected 

through their settlement pattern or spatial distribution. The School, the Church 

and the state benefits systems have all impacted the mobility of most families 

within Cauñicú, due to the restructuration in the lifestyle that the introduction of 

these official institutions in this territory implied, as shown in Table 6.1. In my field 

observations I witnessed how families adapt their dates to come back from the 

highlands to the lowlands when the children have to start school at the beginning 

of March. In addition, as this date coincides with the first days of the month, this 

is an extra motivation to move to the permanent household to be closer to the 

pago market and not miss the payment. This migration is especially necessary if 

they skipped the February payment. 

Time* Place 

June-August ´Invernadas´ 

September-October 

Mainly in ´invernadas´, but movements to the 

pewen to collect the pinenuts that got trapped 

under the snow during winter 

November-December 
Families start to go to the ´veranadas´ with 

their animals 

December-May ´Veranadas´/pewen 

May-June Families go back to the ´invernadas´ 

Table 6.1. Timetable of seasonal mobility in Cauñicú before school and state 
benefits. Source: own elaboration based on historical and ethnographic data (referred 
in chapters 3 and 5)/ *The order is following the Mapuche calendar, which starts with 

the winter solstice in June 

In terms of settlement pattern, there are three features that have been 

developing since the Colonial period. First, the centralisation of buildings, initially 

focused on the school and later increased after the implementation of the clinic 

and the payment of state benefit in the same nuclear area, resulting in the pago 

market. This centralising tendency was not a synchronic event, and probably not 

a deliberately planned spatial organisation. Centralisation likely resulted from 

convenience based on proximity to the pago distribution centre, the school, and 
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the main road as shown in Map 6.1. Second, the decision of where to build both 

the school and communal office house was agreed by the community, probably 

also based on the original plan of this community after its state recognition, which 

already showed a grouped settlement pattern (Figure 6.8). The third feature is 

the transport of material buildings for these institutions from outside the 

community based on proximity to the main road. 

This spatial structure also contributed to how seasonal mobility amongst 

the Pehuenche has changed in relation to their social, economic, and political 

organisation. Currently (i.e., 21st century), and after almost five years observing 

and talking to some members of Cauñicú, there is an evident change in the extent 

of seasonal mobility among families. At this point the memory of this practice is 

important because it helps to configure an identity related to a mobile culture. 

However, the current reality of mobility is altered, partially due to the presence of 

state institutions deeply rooted in this mountainous and isolated region. 

A further research focus is that of identity and ideational order and its 

relation to material culture. I centre these ideas on the meanings and values that 

members of Cauñicú invest in objects, places and/or practices that connect them 

to their own memory and identity. Through this I seek to answer to my original 

question of how different categories of organisations are materially expressed 

through Pehuenche settlements and material culture. After the analysis and 

interpretation of the selected cases of Colonial and state institutions within 

Cauñicú territory, I believe that they facilitate moments of communal encounters 

which can act as reinforcers of social ties between individuals and families in two 

ways. In first place, activities organised and carried in school tend to motivate the 

gathering of families for occasions such as the processions for certain Catholic 

saints, and act as central place for other celebrations, such as the Independence 

Day, or some communal activity organised by Cauñicú administration. In second 

place, the possibility of meeting, receiving a payment benefit, and purchasing 

basic goods once a month has a major effect on spatial organisation in terms of 

centralised the communal activities for a more efficient granting and obtention of 

products. This is important to consider in the temporal perspective, since it is a 

process of dwelling that was encouraged by the colonial missionaries and modern 

state since the first evangelizing expeditions in the area. These policies from the 

colonial powers can be interpreted as a reflection of epistemic anxieties from the 
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agents of those colonial practices over the subjects of colonisation and their 

behaviours, anticipating subversions and revolts, leading to the decision about 

the potential dangers that those subjects could represent for the colonial 

machinery (Stoler, 2009; King, 2019). 

Once the reducciones carried out by the Chilean state in the Mapuche 

area were established, there was a grouping of several families that lived around 

the house of the lonko, in a pattern that seems to resemble and continue that of 

the tolderías that could be observed in the first half of the 19th century in 

Pehuenche Territory (chapter 3 and Figure 6.8). At this first stage, more than a 

nucleation, I believe that the geographical and demographic features 

encouraged, grouped settlement in the vicinity of the junction of the main river 

(Queuco) with one of its tributaries (Cauñicú). For the school and pago cases 

analysed from the 20th and 21st centuries, it is observed that the community itself 

decided that both would be located in a central place. This centrality is 

characterised by the main road, the health centre (also agreed and granted a 

piece of land by the community), the football field, the lepun, and the current 

cemetery (Map 6.1). 

In relation to the annual cycle referred to in the previous chapter it is 

significant that the monthly gatherings for the pago payment are more frequent 

than the traditional ritual meetings, which highlights the relevance of its 

observation and analysis to better understand this community. Although not part 

of the traditional Pehuenche practices, these external institutions act as 

instigators of communal gathering, reinforcing the social bonds between different 

families, thus strengthening the communal ties. The socialisation between 

members of the community in a process of cultural transformation that occurs in 

Cauñicú is a key aspect to the understanding of the Pehuenche identity. These 

meetings at market are a mechanism to incorporate the external ideas and values 

from the national society into local ancestral ideology, by continually permeating 

the daily lives of comuneros through different forms of incorporation events (e.g., 

forced reduction, schools, state benefits). Moreover, the concept of ´epistemic 

anxiety´ can apply to this case through the consideration of the referred ´anxiety´ 

as part of the quotidian life of colonial agents, as them, holding the political power, 

can legislate, spatially move, or delimit bodies induced to anxiety. Among the 
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options of the colonial subjects included different modes of dissent and contend 

that does not have the same power of the colonial apparatus (King, 2019, p. 17). 

With the implementation of intercultural system of education in the last 

years indigenous people have begun to articulate their own cultural expressions 

and the history from a ´defeated´ side (cf. Wachtel, 1976; Boccara, 2007). They 

are fully aware of their particular identity despite the imposition of an external 

educational system, although when intercultural schools are present, sometimes 

they reinforced the indigenous values, worldviews, and epistemic system of the 

Pehuenches (cf. Peña-Cortés et al., 2018; Loncon et al., 2023). 

The latter relates to the identity of the Cauñicú community, following the 

declarations of kimches who think that the local school should emphasise the 

differences that this community has in comparison to the other comunidades in 

the Queuco valley, for instance, in the use of chedungún and transmission of 

´local stories´. They believe that this knowledge would reinforce the identity and 

help to transmit it to the next generations. 

6.3.3. Summary 

One of the main observations of this chapter relates directly to the results 

of the previous chapter: The organisation of communal territory is influenced by 

outside institutions. The settlement organisation has gradually clustered around 

the imposed institutions of the school (and to a certain extent the church) and 

pago. This clustering has also influenced the landscape through the years, 

combining at least two logics of organisation of the space, the indigenous and the 

state. A third way of conceiving the organisation of the space can be a mixture 

between these two logics, as expressed in the ethnographic case of study. 

Contrary to the previous chapter in which I described the continued 

nomadic lifestyle of some of the Pehuenche families in Cauñicú, this chapter 

demonstrates the fragmentation of mobility logics and motivations. This loss of 

movement is the direct result of the imposition and integration of state institutions 

which are a product of a globalised the Western world, in terms of education, 

religion and state benefits (Table 6.1). 



245 
 

From an archaeological and landscape perspective, the two examples 

reviewed show a tendency towards centralisation of structures around these 

institutions in an area within the community territory. Externally imposed 

buildings, represented by the non-local materials and building techniques of the 

main road, school, surgery, communal office house, and the football pitch are 

placed alongside sacred and traditional spaces of reunion, such as the nguillatún 

field and the Cauñicú cemetery. 

The implementation of state payment and schooling policies has caused 

the behavioural change which had been the aims of colonial period: to reduced 

spatially dispersed indigenous population to ´pueblos´ or towns. The ´Títulos de 

Merced´ and the process of forced reduction of these mountainous inhabitants 

which formed the current communities imposed by Chile (and Argentina) was a 

way to materialise those colonialist efforts. Colonial and early state institutions 

have their contemporary counterparts in the school (which is run by the Catholic 

Church) and the state payment system, with their respective material features 

described in the previous sections (also see Katzer, 2015).  

The success of the Colonial policies has been materialised during the 

Chilean rule since the 19th century mainly through the creation of permanent 

centralised communities at the beginning of the 20th century, such as Cauñicú. 

These communities have been tied to the rest of the nation through the road 

constructed in the later 20th century and the market in the 21st century. The 

policies of integration to the dominant societies have materialised through the 

Catholic missions in the Colonial period, and schools been introduced as an 

educational requirement in indigenous communities (sponsored by the Chilean 

state) since the mid-20th century. The success of these efforts is reflected in the 

adoption of Spanish language and writing, incorporation of national currency, and 

integration of a national identity with flags and history of the nation accepted as 

part of a shared past. 

In the next chapter, I will be addressing the responses to the colonial 

intervention through describing and analysing the data from different types of 

material (and to a certain extent materiality) and its relationship with different 

organisation systems in an ethnographic and historical perspective. In order to 

fully understand the range of materials present I consider six examples of material 
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culture that allow to access to past and present identity of this community and the 

mobility changes which have since occurred. 
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7. Material culture, memory, and mobility. Objects and 

resources that move 

In this chapter I present ethnographic data from fieldwork carried out 

between December 2018 (summer) and March 2022 (autumn). I also present 

data from written documents and archaeological reports to help contextualise my 

discussion. 

The aim of this chapter is to explore the relationships between material 

culture and social organisation within the Pehuenche community described in 

chapter 5. In order to cover a range of materials and the behaviour associated 

with them I choose to investigate six types of artefacts and resources which are 

central for the life in the mountains. Thorough these case studies I will explain 

how past and present lifestyles in Alto Biobío area are expressed and reproduced 

through their material culture. These artefact types were selected to explore 

aspects of how activities and structures are used to express identities of 

community members. I will consider some ´traditional´ artefacts and resources as 

well as some more ´modern´ objects. 

Also in this chapter I focus again on the topic of mobility, aiming to develop 

the understanding of this through first-hand ethnographic results. Here, I consider 

memories of some of the elder members of the community about past uses of 

these cultural features, and which factors affected the current practices related to 

them among Cauñicú families. Then, returning to the main research questions, I 

address how mobility logics and changes through time have impacted on and 

reflect the social, political, religious, and economic organisation of these 

mountainous communities. How are these types of organisations represented 

materially according to the different historical periods? I also include an 

assessment of how temporary work affects the rhythm and frequency of mobility. 

The six items discussed in this chapter are animals, maté, grinding stones, 

fireplaces, kitchenware, and mobile phones. After analyses of testimonies and 

my own observations, I reflect on possible past and present causes of the 

different mobilities observed through time for Pehuenche groups. In particular I 
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focus on how the Pehuenche of Cauñicú (past and present) can be understood 

through the analysis of their material culture. 

7.1. Buildings and artefacts related to animals 

The first and most obvious material index of animal presence is pens and 

corrals, malal in Mapudungun (Augusta, 1903). These structures are almost 

ubiquitous in the settlements recorded and observed as part of the cycle of 

mobility of Pehuenche families. These features are also mentioned in written 

documents for historical Mapuche and Pehuenches people. For example, as 

early as the 17th century there are references to corrals associated with Mapuche 

houses (ruka) and the keeping of animals (e.g., cattle, sheep) (see chapters 3 

and 5) (Núñez de Pineda y Bascuñan, 1863 [1673]). 

In the 18th century, to the north of my study area (Paso Pehuenche in the 

current Maule Region), there are references to the importance of the corrals, 

described as built with stones. Indeed, Lacoste (2018) provides  a toponymic 

index indicating that  the name malalhue (´place of pens´) was very common in 

the area, and has since become the name of city on the east side of the Andes 

(Malargüe, Argentina). At the beginning of the 20th century in his description of 

Mapuche houses, Guevara (1913) refers to ´other buildings´ in the immediate 

surroundings of the main house. Among them he mentioned a kitchen, barn, and 

guest rooms, as well as the corrals where the livestock would shelter overnight. 

This description largely coincides with the current spatial organisation in the 

Pehuenche area in both seasonal and permanent settlements (Chile, 2008). 

I have recorded animal pens at both seasonal and permanent settlements, 

mostly made from wood. In permanent settlements it is common to see pens built 

with wood and wire, whilst in the highlands it is possible to see the use of stones 

as well as wood. The size of the pen does not vary between these permanent 

and seasonal sites because they are used to accommodate the same type and 

number of animals moving between sites. Figures 7.1 and 7.2 show an example 

of pens used by one family unit. The pens are usually placed close to the rest of 

the structures that form the respective family houses (chapter 5). 
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Figure 7.1. Example of pen in permanent family house, combining the use of 
wood with wire. Source: photo by the author, Mar. 2022. 

 

Figure 7.2. Example of pen in a veranada, built with wood and stones. Source: 
photo by the author, Jan. 2019. 

The size of the pens in each familial household depends on the how many 

animals are needed to be housed. The factors that influence the quantity of 

animals owned by each family are varied, ranging from the diversity of their 

income (see chapters 5 and 6) to the extent of the land available (i.e., fields for 

growing winter fodder, space for corrals). 

Another material associated with the presence of animals and their care 

are barns and henhouses. Animals spend the night inside these structures which 

are used to shelter horses, pigs, goats, sheep, and chickens, although without 

mixing them in the same barn. Henhouses are exclusively for chickens. 
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Depending on the number in the flocks there are one or two barns and at least 

one henhouse per house. All these structures are observed exclusively in the 

permanent households of the invernadas. Occasionally these buildings are 

placed inside pens, where the animals spend the night to avoid the cold 

temperatures that are common in colder seasons (normally, animals are in the 

veranadas during summer) (chapter 5) (Figure 7.3 and Figure 7.4). 

Guiding the animals to the barns in the evenings and to the pens in the 

mornings are a daily activity. Sometimes people will enlist the help of a sheepdog 

when they need to bring in their flock in the woods and the hills. The mountainous 

environment is well known by Pehuenche people, and they are expert in 

recognising the different types of footprints. They know therefore which tracks 

correspond to each animal so that they do not mistake their wandering flock for 

another herd animal. This highlights the importance of paths in the search for lost 

animals, an activity known as campear or baquear and is a daily task of getting 

animals back to the corrals or barns. Animal tracks are key to identifying which 

path the animals took and the direction which they went. 
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Figure 7.3. Spatial relationship between barn and other structures within 
permanent settlements. Source: original photo and modifications by the author, Nov. 

2019. 

 

Figure 7.4. Example of a barn inside a pen in a permanent settlement. Source: 
photo by the author, Nov. 2019. 

Other materials required to care for the animals are stored inside the 

barns, such as fodder (grass bundles which are purchased in the regular market), 

and horses’ equipment (tack). Fodder is used to feed animals in colder months 

when grazing is limited. Fodder is distributed using wooden troughs and hollow 
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trunks (Figure 7.5). The tack for the horses consists of several elements which 

are used for riding among which include saddle, saddle straps, muzzles, reins, 

spurs, straps, and ropes (Figure 7.6). This horse equipment can be related to old 

practices of riding in the Pehuenche area, as was specified in Chapter 3. 

 

Figure 7.5. Left: Example of hollowed trunk used as material support to offer 
food to animals in permanent settlements. Right: Example of wooden trough where 
food for animals is put on in permanent settlements. Source: photos by the author, 

Nov. 2019 and Aug. 2021. 

 

Figure 7.6. Different materials associated with riding horses. Left: Saddle 
straps. Right: Saddle. Source: photos by the author, Jan. 2019. 

Within the permanent settlements, there are also structures designed to 

keep animals still while they are, vaccinated, tagged, or castrated (see chapter 5 
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for a description of these) (Figure 7.7). In this community these structures are 

known as corridor-corrals (corrales-pasillo), which resemble sheep races or cattle 

crushes in Europe. 

 

Figure 7.7. Corridor-corral for animals to be held in place for specific tasks in 
permanent settlements. Source: photo by the author, Aug. 2021. 

Although the distribution of various animal shelters has a clear spatial 

pattern, I observed that these arrangements are relatively flexible according to 

the necessities of each family. For instance, I recorded the spatial distribution of 

one puebla on November 2019, but on my return to the same household almost 

two years later (August 2021), I realised that the position of the pen had been 

changed. I was informed about this change via WhatsApp the year before, during 

the Covid-19 pandemic, because I participated in the fabrication and transport of 

the posts that were used to make this new feature (Figure 7.8). 
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Figure 7.8. Left: corral placed in a higher location within the puebla. Right: the 
new corral placed near to the family house within the same puebla. Source: left photo 
by the author, Nov. 2019. Right photo sent to the author by a collaborator, Aug. 2020. 

The corral was moved closer to the house, because the previous corral, 

which was located on a higher place and further from other buildings, was prone 

to predators, especially foxes. Another reason for re-building the pen was 

because the size of the flock/herd had reduced. The goats/sheep did not needed 

as large a pen as before, so the new one was smaller. I was told that the reduction 

of their livestock was because they sold most of their goats, while others were 

attacked by foxes. The final motivation to build a new pen was the creation of a 

concrete path leading directly to the household, which facilitates easier vehicular 

access and communication with Cauñicú main road (chapter 6) (Figure 7.9). 

 

Figure 7.9. Current road where there used to be a corral (left). Source: photos 
by the author, Nov. 2019 (left) and Mar. 2022 (right). 

The physical infrastructure to support animal ownership and care forms 

part of the household layout, mainly in the permanent settlements. These 

elements play a vital role for the adequate functioning of the household and are 



255 
 

necessary to maintain the health and wellbeing of the animals, which are the 

family’s principal resources. There is a constant preoccupation with the condition 

of the buildings, and the health of the animals. Maintaining the condition of the 

buildings’ materials and location helps to support healthy flocks of sheep/herds 

of goat/cattle, for home consumption and sale. 

Although animal facilities are also constructed in the seasonal settlements 

they are of a reduced quantity and quality. The migratory Pehuenche put less 

effort into these veranada settlements since it is smaller than in the invernada., 

The animals are also more dispersed in the highland pastures since they have 

more food and space available to them. The animals only require place to spend 

the night near to the puestos in order to avoid predators such as foxes and puma. 

7.2. Cooking and socialising in daily and ritual spaces 

Here I focus on three elements of the material culture related to cooking 

and socialising which are associated with both historical and contemporary 

Pehuenche group: hearths, grinding tools, and kitchenware. I have chosen these 

items due to their regular use in the daily life of the Pehuenche and other 

indigenous groups. This reinforces the idea that sites associated with mobile 

pastoralist people are archaeologically visible through the presence of material 

culture such as hearths, post holes (from tents and corals), stones in different 

forms (among them, grinding tools), accumulated dung, pens, pottery, and refuse 

(e.g., cans, metallic pans) (e.g., Banning and Kohler-Rollefson, 1992; Barnard 

and Wendrich, 2008; Grillo, 2014; Hole, 1979). 

Archaeology has followed a tendency to simplify the different systems or 

patterns of mobility and some findings are wrongly linked to certain types of 

behaviour. Historical and ethnographic data suggest a greater variety of lifeways 

that are more complex than the simplifications or dichotomising views with which 

archaeologist sometimes approach their explanations of material culture 

(Wengrow and Graeber, 2015). A simplistic distinction between two supposedly 

incompatible lifeways of agriculturist and pastoralist are, perhaps, a colonial 

invention. Wherein settled agricultural societies are seen as synonym of 

´progress´ along with the stability in the spatial occupation of a territory, which 

would supposedly bring more economic productivity (chapter 2). In contrast, 
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mobile pastoralists are seen as ´wild´ and social unstable due to the continuous 

movements and dependence on ´erratic´ seasonal resources. Such mobility is 

thought to be difficult to manage and incompatible with rooting oneself within a 

specific location and territory. These kind of arguments were found in the origins 

and development of nation-state colonisation and as part of a evolutionist view of 

human culture (Graeber and Wengrow, 2021; Tozzini, 2014). 

Through the analysis proposed here I argue that this colonial pre-

conception has also influenced archaeological discourse. Interpretations of, for 

instance, grinding stones correspond to use in agriculturalist and sedentary 

communities. Those pre-conceptions affected the way in which we approach the 

investigation of mobile people, they are treated as a remnant of a primitive past 

due to their mobility. These biases and stereotypes are unconsciously applied to 

mobile groups, and as such requires us to be (self) critical in assessing the factors 

that played a role in the past and current mobility of these groups. 

Since the Upper Paleolithic period when humans first learnt to create fire, 

humans have developed technological advances such as better hearths, ovens, 

and containers in order to improve cooking efficiency. As a result, we have 

increased the breadth and nutritional value of our food and thus supported larger 

brain development. Fire also facilitated the human necessity to socialise with 

other humans, have we not all gathered around hearths to speak with our 

companions? Additionally, in environments where it is difficult to obtain fuel for 

the fire, people have had to organise and share such resources in order to 

properly maintain the fire (Wrangham, 2009; Hodder, 2018). Fire has several 

uses: warmth, light, cooking, socialising, warding off predators, clearing 

landscapes, baking clay, smelting metals, etc. Cooking however, remains the 

main focus of the fire and, along with the help of some tools (i.e., grinding stones), 

it was a crucial step in human evolution as it removed bacteria and toxins and 

softened food. Cooking allowed people to eat and absorb nutrients that would not 

otherwise be available to them, freeing up time for other tasks. In many societies 

including the Mapuche-Pehuenche the fire and the hearth are central for familial 

and social life. Indeed, it even has a spiritual and symbolic importance for many. 
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7.2.1. Archaeological and historical information on hearths, 

grinding stones, and kitchenware 

Two archaeological sites serve as examples to describe domestic contexts 

in the Mapuche area. Both are placed in the low valleys of the Araucanía. The 

first is ´Km 0-Enlace Temuco´, an area of 1000 m2 where ceramic and lithic 

objects, architectural imprints, and combustion structures (kilns-like) were 

unearthed, all dating to the mid-15th century. Through excavations two areas of 

occupation were distinguished: one area interpreted as a kitchen based on the 

accumulation of large ceramic sherds (indicating cooking and storage pots) which 

were spatially linked with hearths. A further area was characterised by a lower 

frequency of discarded artefacts and the prominence of small post holes, which 

was interpreted as a bedroom (Figure 7.10) (Ocampo, Mera and Munita, 2005; 

Adán, 2014). 

 

Figure 7.10. Plan of a pre-Hispanic ruka from the 15th century, showing the 
location of post holes of different sizes (light and smaller dark circles) and hearths 

(larger dark circles) within the excavated area (squares). Source: Ocampo et al., 2005, 
p. 196 

The other site is ´Ex-Fundo Santa Cecilia´, dated to 1590 AD. The site is 

an area of 500 m2 and includes a (most likely wooden) walled habitation space 

and a hearth located outside the structure, which was probably the space 

dedicated to a ramada which is a kind of porch or light shelter (Adán, 2014). 

It is difficult to give a general idea about the use of these mountainous 

landscapes in the past because of the lack of systematic archaeological surveys 



258 
 

in Alto Biobío area. However, a survey of the Queuco Valley that focused on 

indigenous material heritage identified a possible site which is comparable to the 

modern day Cauñicú. A total of nine locations were identified, three of which were 

isolated finds that do not represent activity areas. One of the remaining six sites 

was designated as a ´historic place for meetings´, another as a ´seasonal 

settlement´ and four were recorded as ́ domestic sites´. Five of the nine total sites 

are composed exclusively of lithics, predominantly grinding tools, the remaining 

four are associated with ceramic sherds, three of which also contained stone 

flakes from local basaltic rock (Petquinta, 2007). In sum, these characteristics 

indicate small groups residing for short periods of time and carrying out specific 

activities, probably related to the exploitation of forest resources (e.g., 

woodcutting and seed gathering), the sparsity of these remains suggest that 

many activities leave a very limited archaeological record. 

Other surveys have revealed surface remains from several archaeological 

sites including grinding tools in Alto Biobío. In Queuco Valley there are three sites 

with these characteristics. Firstly, Callaqui-3 is a habitational settlement which 

recorded a grinding stone and a mano (a tool usually paired with the grinding 

stone), along with a semi-perforated stone. Secondly, Las Lengas-1, located in 

the Butalelbún community, reported as an isolated find of a grinding stone. The 

third site is Puesto El Pino-1, which is also in Butalelbún, and consists of a 

fractured grinding stone associated with numerous pot sherds assigned to the 

Middle and Late Ceramic pre-Hispanic period (Petquinta, 2007) (chapter 3). 

In the Biobío Valley, also in Alto Biobío, there are four sites associated 

with grinding tools and/or hearths. Don Juan-1 and 2, along with Los Guindos-3 

report grinding stones (Petquinta, 2007), the first two linked to potsherds and the 

latter to a mano. Interestingly, all these sites locate in the high valleys or 

veranadas of Alto Biobío. The fourth site is Aserradero-3, within El Barco 

community, where was recorded a habitational settlement consisting of 

fragments of pottery and a trace of a hearth (Petquinta, 2007) (Map 7.1). 
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Map 7.1. Location of archaeological sites mentioned within Alto Biobío, with 
presence of either grinding stones and/or hearths. Source: Google Earth 2021, 

modified by the author 

Ethnographic observations (e.g., Nelson and Lippmeier, 1993; Schlanger, 

1991) from other parts of the world have focused on the analysis of post-

abandonment processes in sites, finding a connection between depleted material 

inventories and longer periods of abandonment when the material elements of 

sites (including grinding stones but also architectural materials, and other objects) 

are collected or scavenged. This is not quite the case for shorter periods of 

abandonment where there is less opportunity for items to be collected. The basis 

for the connecting the scarcity of material culture and longer periods of 

abandonments is based on the idea that longer periods of abandonment will 

result in a higher frequency of broken materials (Schlanger, 1991). My own 

observations coincide with this idea, mainly for the abandoned puestos in the 

veranadas. One of the criteria that led me to determine length of site 

abandonment was the frequency of material culture observed on the surface and 

the completeness of the objects found in these sites. Features such as hearths 

also become less visible in sites that have had a longer abandonment, as some 

are covered with vegetation, others are less visible due to the removal of hearth 

stones altogether. In the cases where hearthstones were removed their remains 

consisted of a small pile of ashes, if perceptible. 
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In 1673 Núñez de Pineda y Bascuñan (1863 [1673]), a Spanish captive by 

a Mapuche lonko described the presence of hearths in Mapuche groups, 

identifying women as in charge of the fires and the cooking associated with 

them51, this coincides with my own ethnographic observations. Núñez de Pineda 

y Bascuñan describes multiple fires burning inside the houses, each associated 

with different activities. He also describes and the material culture associated 

each of the fires and details the activities taking place in its surroundings. One of 

the fires was surrounded by lonkos, who were drinking, along with their wives and 

children. Around another fire was gathered the family of the lonko Ancanamon 

and the Spanish captive observed that they had cooking pots within which were 

different foods, and there were also grills for meat, chicken, partridge, and lamb. 

At a third hearth inside Ancanamon house, there was his creole daughter. 

Regretfully, we do not have data on the size of these hearths52. 

In another passage Núñez de Pineda y Bascuñan (1863 [1673]) describes 

circumstances which can be compared to current religious and/or secular rituals 

(e.g., nguillatún, maté rounds). Where the young Spaniard sat with visiting lonkos 

around hearths with jars of chicha, which was shared with each guest by the host 

to make a toast in celebration. Around another fireplace singing took place 

accompanied by drums and dancing, which Núñez and his companions joined53. 

 

51 ´Dispusieron las mujeres hacer fuego, y los muchachones el desollar la carne para que 

comiesen´ (Núñez de Pineda y Bascuñan, 1863 [1673], p. 125). 
52 ´Levantóse Ancanamon y llevóme a su rancho, adonde tenía tres fogones por ser capaz y 

anchuroso: en el uno estaban bebiendo algunos caciques, mujeres y niños; en el otro, la familia 
de Ancanamon con muchas ollas de guisados diferentes, y asadores de carne, gallinas, perdices 
y corderos; en el otro solamente asistia una mestiza, hija de Ancanamon, y una de sus mujeres 
mocetonas, que debía de ser la mas estimada´ (Núñez de Pineda y Bascuñan, 1863 [1673], p. 
126). 
53 ´…y en el rancho de Colpoche, que era el mayor y mas desocupado para el efecto de holgarse 

y entretenerse en comer, beber y bailar, nos alojamos arrimados a un fogon de tres copiosos que 
había en el distrito de la casa […] nos arrimamos al fuego, adonde nos asentamos mi amo y yo 
con otros caciques viejos de los que nos habían venido a recebir; y al punto trajeron unos 
cántaros de chicha y mataron una oveja de la tierra a nuestro recebimiento […] que esta es la 
honra que acostumbran hacerse los unos a los otros; y el que recibe el presente reparte aquellos 
cántaros a las personas que se hallan presentes de mayor estimación, para que vayan brindando 
a los circunstantes, y el huésped se queda con uno de ellos para hacer lo mesmo […] y en otro 
fogon del rancho cojió un tamboril templado uno de los músicos mas diestros, y dando principio 
al canto, siguieron otros muchos la tonada, y dentro de breve tiempo, al son del instrumento, y 
de las voces, dando saltos bailaban a su usanza las indias y muchachas que allí estaban; 
alborotados ya con el ruido, a nuestro fogon se fueron encaminando a convidar a los viejos que 
en él asistían a mi compañía, y llevaron a mi amo a la rueda del baile, y a mi me llevó el dueño 
del rancho´ (Núñez de Pineda y Bascuñan, 1863 [1673], pp. 49-50). 
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These examples from the Araucanian region and Mapuche society are 

illustrative of the uses of hearths and the type of activities which were commonly 

carried out near them. We can broadly classify hearthside activities as social, 

ritual (e.g., dances), and practical (e.g., cooking). At this point, we can contrast 

this historical data with the ethnographic work of Binford (1978) among the 

Nunamiut. He points out that ´some activities interfere with others´ (naming them 

as ´disruptive´) explaining that each task requires spatial and subsequently 

archaeological recognition. In this sense, Binford did not observe dances or 

complicated craft practices instead explaining that talking and eating were the 

main activities. While this is true if we think about a single time-limited observation 

of a single hearth, from a diachronic perspective however activities may be more 

clearly separated and distinct hearths could be used for different activities. As we 

can see through the historical sources among Mapuche groups, the spatial 

distribution of hearths is based on their social organisation. 

Descriptions of the material culture used by the early colonial Mapuche 

groups, include several types of materials for cooking, including pottery, roasters, 

grinding tools, and basketry. Around the hearth (or hearths) were utensils for its 

maintenance, and craft tools such as looms for weaving. Domestic furniture 

included benches, beds, and the cradle or cupulhue (Adán, 2014). From this early 

description we may infer what kind of archaeological remains may have been left 

by the Mapuche (Figure 7.11). It is also worth noting that activities around the fire 

have not changed significantly throughout, as I describe in the next section. 

According to information from a German explorer in the 1830s (Poeppig, 

1835), Pehuenche tolderías (a type of indigenous settlement, see chapter 3) were 

placed in open plains (we do not know if these were naturally open or deforested 

by human action) and consisted of conical tents usually placed near a water 

course, where the herds were grazed. The inner space of the tents included a 

fireplace which was always burning because they needed to have food available 

at any time of the day so that they could “eat whenever they are hungry”54 

 

54 ́ Sobre una pequeña planicie de los pastizales recién encontrados, el grupo que acaba de llegar 

construye esos toldos puntiagudos, eligiendo para ello la orilla de un vecino arroyo, cuya agua 
heladísima se emplea para bañarse en ella en todas las temporadas. En los alrededores pastan 
los rebaños, que no requieren vigilancia especial, pero frente al toldo se encuentra siempre un 
caballo ensillado, con la peligrosa lanza plantada en el suelo al lado de él. Al interior está 
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(Poeppig, 1835, p. 393). This constant availability of food probably relates to the 

different type of activities in which every member of the household engaged daily, 

each of which would have had different timings (e.g., animal care, obtaining 

firewood, visiting other tents). 

A military report from the 19th century (Pechmann, 1980 [1878]) described 

how the material remains of the tolderías in the Alto Biobío area looked like: 

‘traces’ of fireplaces, wooden plates and ´other remains´, not specified. Further 

observations made by the soldiers in the Biobío River shores included 

´conferences´ among indigenous groups (a nguillatun ritual?) along with the 

presence of cultivated lands and livestock. Similarly in the late 19th century at 

Villarrica (southernmost area of Pehuenche distribution on the west side of the 

Andes) soldiers building forts near the Chilean-Argentinian border discovered a 

series of material remains indicating a previous indigenous population: grinding 

stones and ceramic sherds for ´domestic use´ (see chapter 3 for further historical 

information about the characteristics of domestic objects and their distribution 

within Mapuche area) (Figure 7.11 and Figure 7.12) (Guevara, 1902, p. 467). 

  

 

encendida una fogata, en que se prepara algo a toda hora del día, pues sin horas fijas, cada 
miembro de la familia consume algo cuando tiene hambre´ (Poeppig, 1835, p. 393). 
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Figure 7.11. Inner space distribution in a ruka in Mapuche territory at the 
beginning of the 20th century. Note the large pottery vessels in the background, still 
very popular at the time among Mapuche people. Source: photo by Heffer 1905?, 

included in Alvarado et al., 2001, p. 147. 

 

Figure 7.12. Fireplace in a Mapuche ruka, showing an elderly woman tending 
the fire with a metal pan hung above it. Source: photo by ©Thomas 1984, Museo 

Precolombino, Archivo Fotográfico Robert Gerstmann  
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7.2.2. Ethnographic data 

7.2.2.1. Hearths 

Ethnographically, the ruka is described as an inner space with separate 

areas for different functions. In the centre is the hearth or kutral and storage 

areas. According to Skewes, in his observations between 2010 and 2015, basic 

components of the household contents are the loom or huitral, beds, drawers, 

barrels, table stones, hand stones, jars and pans, baskets, trays, bowls. Hanging 

from the roof there are hide bags, and trutrucas (musical instrument) (Skewes, 

2016). 

In my observations and recordings from in use and not in use seasonal 

and permanent settlement in Cauñicú, I discovered that the size of the hearths 

had slight variations, not dependent on the type of settlement in which they were 

recorded. Nor were hearth sizes dependent upon the condition of 

use/abandonment of the site at the time of the observation, nor the intensity of 

use given to the hearth. Fireplaces recorded in permanent, seasonal, and ritual 

sites averaged a diameter of 110 cm. The hearths were rounded and delineated 

by rounded stones. In one case, I observed a hearth bounded by cement. This 

cement hearth was situated with a household which was used exclusively as a 

kitchen for festive occasions (Figure 7.13).  

Hearth sizes are showing differences in different ways. The results of an 

archaeological survey of hearths in Tierra del Fuego show a correlation between 

the hearth dimensions and the length of occupation of sites. Surveyors theorised 

that small-medium hearths (i.e., between 30 and 60 cm) were linked to short-time 

occupation with a limited quantity of people using these sites, whilst large hearths 

(more than 60 cm) indicated more permanent occupation and/or a large 

concentrations of people (Massone and Solari, 2017). 

In a similar vein, I correlate the size of hearths to the type of activities for 

which they are being used. Comparing hearths from in use permanent and 

seasonal sites where cooking and gathering of people takes place daily, the size 

of hearths does not vary too much between them (ca. 130 cm). However, where 

cooking and familial meetings are less frequent due to short periods of use of 

these sites (one or two days, with sporadic overnight stays, i.e., seasonal sites in 
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the pewen, nguillatun fields), the combustion area is smaller (ca. 100 cm) (Figure 

7.14 and Figure 7.15). 

 

Figure 7.13. Abandoned fireplace in front of the new location of the kitchen 
house in which the visible hearth was placed (within a permanent settlement in 

Cauñicú). The combustion area is bounded by a square cemented structure. Source: 
photo by the author, Jan. 2019 

In both type of sites (more permanent and sporadic use), the fuel is locally 

obtained and does not affect the size or shape of hearths, because in all cases 

recorded the fuel was wood, as explained in chapter 5. As I witnessed, this 

difference is based on the necessity of cooking. In the pewen sites, where the 

size of hearths is smaller, the families that go to gather pinenuts for a day trip or 

a short stay in these settlements do not need to cook and carry with them 

prepared food, such as the traditional bread (see below) and some ingredients to 

add to it, and a small kettle to boil water for maté. 
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Figure 7.14. Spatial distribution of ´Puesto 10´, in the veranadas, including the 
hearth in front of the building and the seating around it. The photo in the bottom right-
side corner shows the building from which this plan was drawn. Source: drawing and 

photo by the author, Feb. 2019. 
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Figure 7.15. Spatial distribution of ´Puesto 2´ within the pewen, including the 
hearth to the outside of the structure and the seating around it. The photo in the bottom 
right-side corner shows the building from which this plan was drawn. Source: drawing 

and photo by the author, Feb. 2019 

Archaeological interpretation of patterns of spatial distribution surrounding 

the fireplaces may differ depending on the ethnographic or historical analogies 

used. For example, Binford (1978) proposes a pattern or ´seating plan´ for sites 

among Nunamiut groups of Alaska, where open-air sites present a pattern in ´C´ 

for the distribution of persons and debris surrounding hearths (´drop´ and ´toss´ 

zones). The exception to this pattern is the area facing people (´low-density 

side´), which is associated with sleeping or resting areas, and where the smoke 

is directed by the wind. In fact, Binford (1978, p. 350) also considers that this 

pattern is observed in roofed sites, where fireplaces occupied a central space in 

houses. Nevertheless, I observed that mainly for the roofed sites this pattern 

changes and is caused by factors such as the structure of houses, where they 

are divided into habitational buildings and kitchen/living buildings. In addition, 

activities such as talking and eating (the same ones underlined by Binford as the 

main tasks performed that generate his proposed pattern) have different 

conventions than I observed, including sweeping the floors. Furthermore, 

Mapuche-Pehuenche hearths are surrounded by wooden walls and the smoke is 

directed toward a hole in the roof (Figure 7.14 and Figure 5.4 in chapter 5). 
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When I was on fieldwork it was usual to wake up with a smoky smell and 

to hear the noise of cracking wood coming from the kitchen. Upon entering the 

kitchen to eat breakfast with my host family minutes after waking up, I usually 

found the woman preparing the food on the fireplace, as remarked by the 

historical documents, and the man of the house sitting near to the hearth eating 

and drinking maté, talking to his wife. On especially busy days (e.g., when the 

man had to leave the community for paid work or if an animal was lost and needed 

to be recovered), the man was already gone for his daily activities, but the woman 

was always there to maintain the fire which she lit early in the morning to prepare 

food. Matches are used to light the fire once a structure is established by putting 

small and dry kindling (usually sticks and twigs) at the base, topped with the larger 

logs. The women would also use a wooden or iron stick to manipulate the wood 

once the fire was lit. The pans and kettle can be placed directly over the fire or 

embers or hung from a hook attached to the ceiling (Figure 7.12 and Figure 7.16). 

The collection of the fuel for fire in the form of brush wood is usually done 

by women. Sometimes men prepare chopped wood and leave it near paths to 

the settlement so that it can then be collected later by women. 

The food that women cook depends on the season of the year and the 

settlement in which they live. During summer, on puestos, the cooking consists 

largely of soups, noodles, rice, canned food, fish caught in the river near the 

settlement, and very occasionally meat55. At the end of the summer pinenuts 

collected from the pewen are boiled and consumed in the puesto. More difficult 

to obtain once in the ´alto´ are vegetables and fruits, which are also difficult to 

store for longer periods of time (no more than 3-4 days, depending on the weather 

conditions). Fruit and vegetables are not prepared on the fire, although 

vegetables are added to soups when available. 

While on the permanent settlements the cooking is more varied. Meals 

include those which are consumed on seasonal settlements (i.e., soups, noodles, 

rice), but also a variety of meat, mainly chicken and pork, but no fish, which is 

 

55 I witnessed this in just one (un?) lucky event, caused by the accidental death of a cow owned 

by a relative of my host family who live close to the veranadas. The cow was butchered and 
shared with my host family. 
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difficult to obtain in the lower valleys. Another of the products that is consumed in 

invernadas is mote (husked wheat), which is possible to make sweet or savoury 

and is relatively easy to prepare (soaking overnight and boiling before 

consumption) (Figure 7.16). In these settlements the consumption of vegetables 

and fruits is more common because of their availability and the possibility to store 

them for long periods of time (mainly in winter, thanks to the cold temperatures). 

In the invernadas the Pehuenche also eat legumes in colder months, mainly by 

boiling beans in metal pots. 

 

Figure 7.16. Pan cooking mote hanging over the hearth in a permanent 
settlement. Source: photo by the author, Nov. 2019 

A product which is prepared over the fire is the tortilla a kind of bread 

product, which is the basis of the diet for these mountainous communities. In 

every season and in each of the different settlements a ´tortilla´ is consumed with 

every meal. Prepared by women, this product is made with flour, mixed with 

water, margarine, and leavening, and kneaded using hands and a rolling pin to 

give an elongated form to this dough. Once this is ready the dough is covered 

with the ashes from the hearth, is placed in the coolest part of the fire. After a few 

minutes the woman removed the dough and turns it around before covering it 

again with ashes. After few more minutes it is ready to eat, not before the 

remaining ashes are wiped from the surface. A variant of this type of bread is a 

kind of fritter or sopaipilla, which is made with the same ingredients, but it is 

smaller in size and cooked by shallow/deep frying it in oil in a frying pan above 
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the fire. Sopaipilla can be eaten savoury by adding butter, chili, cheese, or ham, 

or sweet with honey, marmalade, or caramel milk. 

Hearths are cleared regularly. The main reason to do this task is that the 

accumulation of ashes blocks the circulation of oxygen, thus preventing the wood 

from burning resulting in loss of heat from the fire (for a further description and 

explanation on hearths cleaning processes, see chapter 5) (Figure 7.17). 

 

Figure 7.17. Ashes piled just outside a kitchen in a permanent family house. 
Source: photo by the author, Dec. 2019 

In the long term, we must think in these fireplaces as the products of 

periodic maintenance processes, which are more difficult to observe through the 

archaeological techniques. These periodic actions are an important element in 

the observation of changing behaviours in which is the aim of this research since 

these behaviours are better discernible in the ethnographic perspective. 

As part of the ethnographic practice in the Mapuche world, it is common 

that the initial conversation between the ethnographer and the collaborators can 

take place either in an open space at the entrance to the house, or in an inner 

space, commonly where the hearth is placed or its modern equivalent (e.g., 

wood-burning stove, or gas stove, see next section). I have found personally that 
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more in depth conversations usually take place around a burning hearth 

(Sánchez, 2003, p. 184; Skewes, 2016, p. 39). 

My own experience on fieldwork is that many of my ethnographic 

engagements occurred in the Pehuenche kitchen, sitting around a fireplace, and 

sharing a maté. This is my experience, both at the permanent and the seasonal 

settlements, and in the ritual space during the nguillatún and puntevun. The 

ethnographic work follows the way in which Pehuenche people materialised their 

own social relations (cf. Bonelli, 2019; González Gálvez et al., 2019), where the 

hearth area acts as a focal point to engage in these relationships. 

Indeed, hearths transform and adapt to re-create the configuration of the 

ruka kutral or central kitchen in the rukas of the past. Some examples of this are 

found when internal objects such as chairs, tables, and seats are taken outside, 

under the trees or the light shelters (ramadas), privileging the outside fireplace 

over the internal (Figure 7.18). Another example is the case of the nguillatún 

when the objects go from their quotidian place of use (permanent settlements) to 

the sacred space where this ceremony takes place. These objects follow a long 

journey which re-configures the kutral in the semi-circle of the nguillatuwe, facing 

the altar or rewe (see chapter 5 for a fuller description). This peregrination of 

quotidian objects ends in the ramadas where each family taking part in the 

ceremony sets up the same seating and tools around their individual hearths in 

or around the ramadas which had been out of use since the previous ceremony 

(Skewes, 2016) (Figure 7.19 and Figure 7.20). 
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Figure 7.18. Fireplace outside the ruka and next to a ramada in a Mapuche 
community in mid-1980s. Source: photo by ©Thomas 1984, Museo Precolombino, 

Archivo Fotográfico Robert Gerstmann 

 

Figure 7.19. Example of ramadas (acting as a shelter for the people pictured) 
and the objects taken to a nguillatun ceremony (to the right side of the picture) in 

Cauñicú at around 1987. Source: photo handed to the author by a collaborator, Aug. 
2021 
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Figure 7.20. Fireplace in a familial shelter as part of the nguillatun ritual. They 
are using metallic pans and kettles in their home-like ramada. Source: photo by 

©Thomas, 1984 in Lumaco 

The Pehuenche base the selection of the location in which to build their 

residences in part on the availability of firewood, such was the case of the 

historical examples we saw in Chapter 3. This practice continues today because 

the presence of fireplaces in the houses is crucial for both practical (i.e., fire for 

cooking) and more subtle reasons, such as the reproduction of the social system 

through the passing of local knowledge to new generations. Thus, there is a need 

to ensure a source of firewood, and this helps determine the places in which a 

ruka and/or puesto will be. 

Following Colipán (2003) a relevant task would be to evaluate how the 

perceived modernity mediated the construction of identities and images in the 

global society. The global society is, metaphorically, the controller of the fire 

which project only shadows in the walls (Colipán follows Plato´s ´allegory of the 

cave´) for smaller societies to watch, and in that role the global system builds 

images to standardise each culture towards an all-encompassing, global, or 

westernised identity. For the Mapuche culture, the fire or hearth is a ser común 

(´common being´) which builds the Mapuche identity. 

The size of the fireplace is important because it is connected to social 

practices in the Mapuche world and to the role of the wise elders or kimches in 

each community. In this space kimches assemble to transmit stories to new 

generations, all sitting in circles at a uniform distance between them while 

respecting hierarchies (Colipán, 2003; Skewes, 2016). The hearth plays a 



274 
 

foundational role in the Mapuche society as it is where the ser común takes form, 

the fireplace is the materialisation of where now and memory merges (Colipán, 

2003). 

Nevertheless, the adoption of new types of hearths resulted in a changing 

role in the social dynamics of current Pehuenche groups. The ser común or 

´common being´ of fire and its centrality for the transmission of local knowledge 

has been decimated in the 21st century, which has privileged the role of schooling 

and wage working outside the community. As a result, traditional material culture 

has been replaced with modern equivalents, acting as vector for change in social 

organisation. The internet using among the younger members of each household 

has also played a key role in these changes by challenging ancient and local 

knowledge in the presence of global and interconnected information available to 

all, literally at the touch of hand. 

7.2.2.2. New forms of ´fireplaces´ 

Nowadays, there are alternative forms of combustion and preparing food, 

with the most popular consisting of wood-burning and gas stoves. The 

incorporation of these objects highlights both continuities and changes in the way 

in which Mapuche-Pehuenche households organise their space and influence 

routine practices of their members. 

In my ethnographic experience I found some interesting examples of the 

incorporation of modern devices into the domestic place. These new objects 

represent, on one hand, an openness to change and, on the other hand, an 

intention of returning to roots (identities) by re-building a traditional kitchen where 

it was abandoned in the recent past. In both cases, a change in the spatial 

configuration of the house-lot occurred, although affecting the social interaction 

of the familial unit in different ways. The first case is a re-configuration of an 

existing building in a household located far from the main road and in a more 

isolated area of the community. The construction acted as henhouse, storage 

place, and even as ´shower room´ on some occasions, during my earlier visits to 

Cauñicú (Figure 7.21). The interior of this structure was rearranged, cleared of 

chickens and other things stored by the family to place a wood-burning stove in 

one corner, a table with chairs, a couple of small tables and a kitchen cabinet.  
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The latest part of my fieldwork I spent most of the time in this new living 

room, instead of the kutral. My host family declared that this new place is más 

cómodo (´more comfortable´) as there is no smoke that interferes with their eyes 

or breathing, that could affect the lungs in the long-term. They were especially 

concerned about my own comfort while I was staying at their place. Besides these 

changes in the spatial distribution, I did not notice a difference in the social 

interaction around this new combustion source. The fuel is also the same 

firewood used for the hearth, thus there was no need for the family to 

accommodate a fuel change. 

 

Figure 7.21. Comparison between the same building with different functions. To 
the right, the converted henhouse into the alternative area for familial meeting with a 

different form of combustion. Source: photos by the author, Nov. 2019 and Aug. 2021. 

The second example is from a household placed in the vicinity of the main 

road. This area is a better-connected area of the community with access to 

electricity and where prefabricated houses are popular Cauñicú (descriptions in 

chapters 3 and 5, see Figure 5.5 in chapter 5). Here they have easier access to 

the closest urban centres from where they purchase modern electric devices such 

as TVs, mobile phones, wood-burning and gas stoves, and electronic games for 

the kids. They also obtain the firewood for the stove by purchasing it from other 

families in the community. All these objects are being used by an increasing 

number of Pehuenche families and they are transforming spatial relationship 

among community´s households and its members. 

Compared to the spatial interactions observed in the first example, in this 

case the members of the family gathered facing a device, generally the TV, where 

they would watch movies or news, or play games from another electronic device 

(e.g., PlayStation). The wood-burning heater is generally located behind the 
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individuals, just to keep the place warm, not acting as the central feature for 

socialising and cooking as hearths usually do. The practice of sitting and watching 

TV usually occurs at mealtimes but can happen whenever the members of the 

family have free time and is mostly used by the children after the school. Mobile 

phones are also used as devices around which an individual or a group of 

persons, commonly youngsters, come together to watch a video or listen to 

music. During my last trip to Cauñicú, however, this family decided to construct a 

new ‘traditional’ kitchen in their household, with the intention to teach the children 

how adults and elders lived in their childhood. The adults were motivated to 

rearrange their household in order to return to their roots and to become more 

Pehuenche. Their plan was to re-instal the traditional kitchen and to alter the 

current social interaction between members of the familial unit. Regarding the 

return to roots and the rediscovery of indigenous identity, Skewes (2016) refers 

to a current reality in the Mapuche rural area, where the TV is playing an ever 

more prominent role. It is more and more common that Mapuche own these 

devices in their houses, which is a factor for the weakening and changing of oral 

interaction between members of the families, although it is now a common part 

of residential practices. 

These examples show both the ability to adopt new ´external´ material 

culture and to return to ´traditional´ materials and lifeways, respectively. My 

interpretation of the alternative forms of combustion inside households is that they 

are part of a general changing organisation of spaces in Pehuenche settlements, 

where socialising practices are also transforming at different paces, but towards 

an assimilation to a globalised context. This means that past practices which 

involve the elders talking and teaching the younger familial and communal stories 

surrounding a hearth, are challenged mainly by new generations who are not so 

inclined to give attention to elders as they are using their phones to play and 

communicate with other young people, both from within and outside the 

community. These changes, however, are flexible and can occur within the same 

household, as we saw through the cases described. This means that in the daily 

life of current Pehuenche families they can opt for diverse ways of engaging their 

routines to different spaces and materials (i.e., meals could be eaten either by 

sitting round the hearth or watching TV, inside or outside the house). 
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7.2.2.3. Grinding tools 

Regarding the grinding stones, I was told that the name that these tools 

receive is tranatrapihue, in chedungún, which translates as ´stone for mashing 

pepper´ and refers to both the mano and the grinder used for smashing chilli and 

small vegetables. Historically, there are records that assigned the term kudi 

translated to the Spanish as piedra para moler (´stone for grinding´) (Lenz, 1897; 

Augusta, 1903). The lower metate stone, was called a medcuhue (´the place for 

grinding´) (Febres, 1764). Currently, the use of grinding stones has been reduced 

in comparison to the past, mainly due to the adoption of new technologies and 

the possibility to buy products that are ready to consume or already grounded 

(e.g., flour, powdered garlic, or pepper). For instance, I observed the preparation 

for a periodic ritual (puntevun) for which they grind wheat to prepare the main 

drink chavy that families shared during the ceremony. For this task the family with 

which I was staying during the previous days used an iron hand mill instead of 

stone grinder. 

I have limited first-hand ethnographic information regarding grinding 

stones. I was told a story by an elder or kimche of the community that when he 

was a child his mother left the house to go to work in a near hacienda, and after 

three days that she was away he and his brothers were very hungry. An uncle 

and neighbour of them saw this and decided to go to help them by sharing wheat 

flour, which he ground with a grinding stone that he took from his own house. At 

the time, not everyone had a grinding stone in their house because according this 

kimche it was ´difficult to obtain´ (ca. mid-20th century) (Figure 7.22). 
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Figure 7.22. Example of a Mapuche woman grinding using a tranatrapihue 
outside a ruka in the mid-1980s. Source: photo by ©Thomas 1984, Museo 

Precolombino, Archivo Fotográfico Robert Gerstmann 

Grinding stones in veranadas are currently very rare, indeed I did not 

observe a single one in the puestos, either occupied or unoccupied. But in the 

conversation with elders from the community who used to go annually to the 

highlands they told me that they remember when they used to have grinding 

stones in the puestos with which they and their parents used to grind mainly the 

pinenuts collected from the pinalerías during the end of the summer season. 

Nowadays, the activity surrounding the collection of pinenuts have declined, so 

they do not need to process this product, and on the occasions that they do collect 

pinenuts, they consume them almost immediately as a boiled food. 

Another ethnographic data point is that elders remember when they used 

to sow crops in the puestos area (potatoes, wheat), thus they presumably needed 

objects with which to process some of those plants after harvesting, but I never 

asked explicitly whether they used these tools in the veranadas. These are not 

present in puestos nowadays. 

Contrasting this data with that from mid-20th century, I also heard and 

observed the current situation in Cauñicú where grinding tools are kept in most 

households. I have found these in an abandonment state, but also, I observed its 

use and how they form part of the daily-use objects in kitchens. They use these 

objects to grind mainly chili peppers which are one of the dressings added to their 

foods, so the use of these tools is almost daily, depending on the availability of 

pepper. This practice is normally carried out in the kitchen (Figure 7.23). 
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When not in use, the grinding stones as well as modern tools for grinding, 

are keep along with others kitchenware, inside kitchens. I observed them stored 

on shelves or directly on the floor, which is handy for the users as they are used 

daily (Figure 7.24). Additionally, current families obtain the grinding stones and 

handstones raw materials available from the nearer river shores, selecting them 

based on certain characteristics, such as roundness and heaviness in the case 

of manos, and adequate size and with a slight hollow in the surface for the 

grinding stone. However, they use these tools until they are exhausted in terms 

of use life, so the task of seeking replacement is not very common among these 

families. 

 

Figure 7.23. Example of grinding stone as part of the kitchen set within a kutral 
in Cauñicú. To the right and above the grinding stone (covered by a plastic bag) is an 

iron hand mill also used nowadays for the same purpose. Source: photo by the author, 
Aug. 2021 
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Figure 7.24. Grinding stones in its place of storage inside a kitchen in a 
permanent settlement. Source: photo by the author, Aug. 2021 

Although the use of grinding stones is common among current Pehuenche 

families, these tools have a modern expression in the iron hand mills. Comparing 

the use of lithic grindings to the hearths and certain types of kitchenware (i.e., 

pottery vessels), the grinding stones are not, apparently, part of the basics 

elements that could be considering as shaping the identity of this community as 

Mapuche-Pehuenche people. This is interpreted from the fact that they do not 

privilege the use of the tranatrapihue over the use of its modern expressions not 

even when the preparations are related to specific ceremonies. Consequently, as 

food-processing tools the grinding stones are still in use among Pehuenche 

families, but they alternate its use with iron mills when they can purchase one. 

The use of this modern alternative is likely related to the processing of certain 

foods, such as wheat and maize. Kudi is mainly used for grinding pepper, chilli, 

and coriander, which are the main condiments added to the traditional Mapuche 

cuisine. 

The archaeological analysis of grinding tools allows the interpretation of 

practices and abandonment processes at sites. There are post-depositional 

processes that affect the objects that were in use (Schlanger, 1991). However, 

the data collected in the ethnographic case in Cauñicú indicates that there is a 
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memory about lack of availability of raw materials to fabricate grinding stones in 

the past which serves as a warning against the proposal on the interpretation of 

land use in past societies through the analysis of grinding stones characteristics. 

That is why I believe that we need to review these kinds of proposals based on 

additional sources of information, mainly ethnographic, because there are other 

factors that play a role in the presence or absence of certain types of elements in 

houses. 

7.2.2.4. Kitchenware 

Here I consider further tools used in daily cooking practice and the 

preparation and storage of food products in all type of households occupied by 

Cauñicú families, including those used in ritual spaces. Specifically, I consider 

different type of pans, bottles, pots, cups, cutlery, and kettles. 

As was remarked in general for the material culture of seasonal and 

permanent settlements in chapter 3, which included cookware, there are 

differences between the in use and the out of use sites. There are not many 

differences between different categories of settlements as they are in systemic 

context (see Table 5.4 and Table 5.6 in chapter 5), indeed many of these items 

are mobile and taken with people on seasonal trips. This means that most 

kitchenware is carried by the people who move from permanent to seasonal 

houses and back again, and so would not normally be found at abandoned sites. 

Occasionally, some elements are recorded in the out-of-use sites, but they are 

mainly left because there are no longer useful, at least for their original functions 

(Figure 7.25). 
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Figure 7.25. Examples of kitchenware objects left on-site in abandoned 
permanent and seasonal sites. Left: Broken pan. Right: Plastic bottles. Source: photos 

by the author, Jan. 2019. 

A list of the objects recorded as utensils used in everyday activities related 

to cooking and serving foods and drinks are: plastic and metallic pots, metallic 

pans, dishware, plastic and ceramic cups, cutlery, metallic kettles, crockery, and 

plastic bottles of different sizes. These elements were incorporated by 

Pehuenche people only after the second half of the 20th century, later than others 

Mapuche groups, who had ´Chilean style´ kitchenware from the beginning of that 

century (chapter 3). Before that date, the materials used for cooking and serving 

food in these mountainous environments were pottery, animal skins (including 

liquids), and wood, as reported by the elderly people of Cauñicú. In addition, data 

from a census in 1965 indicates that familial groups of this community had scarce 

or regular menaje or ´household furniture´ (CONADI, 1965).  

This scarcity in the availability and access to the modern expressions of 

these type of items is most likely explained by the isolated conditions of Alto 

Biobío until the early 1980s after the main road was built connects these 

communities to the cities of Santa Bárbara and Los Ángeles. After the 

construction of the road access to these kinds of materials became increasingly 

common, and these objects replaced older kitchenware objects. Access to 

alternative kitchen materials is therefore a question of transport linkage, but is 

also related to economic changes, rearticulating market engagement of Cauñicú 

and all Pehuenche communities of Queuco Valley (see next section for a further 

example of these changes). 
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Nowadays, the most common way to obtain kitchenware is from markets, 

which could be the monthly settled pago market in the community or the city 

markets in Santa Bárbara and Los Ángeles. There is usually a higher variety of 

products in the towns and for this reason families prefer to acquire kitchenware 

from there. Sometimes they ask their friends, families, or acquittances living or 

visiting those cities to bring these goods for them (Figure 7.26). 

 

Figure 7.26. Examples of kitchenware stored and offered for selling. Left: pans 
and kettles bought in Los Ángeles and keep in a reachable place within the kitchen. 
Right: Metallic pans in a stand in the pago market in Cauñicú. Source: photos by the 

author, Mar. 2019 and Aug. 2021. 

In terms of use, the most important elements are pans and kettles because 

they are used daily for cooking and to boil water for maté. Both of these practices 

which are constantly reoccurring. It is necessary to constantly keep a pan and a 

kettle in households. In this sense, the families that maintain seasonal mobility 

sustained this through their possession of kitchenware, pottery in the past, and 

now metallic pans, used for both cooking and as storage containers. Due to their 

daily use, cookware is stored in a handy place within kitchens, normally near to 

the hearth or stove, in shelves and/or cupboards. This storage characteristic was 

observed at both permanent and seasonal houses (Figure 7.27). 
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Figure 7.27. Examples of kitchenware in its storage places in different type of 
sites. To the left, in a permanent household and to the right, in a seasonal puesto. 

Source: photos by the author, Jan. 2019 and Mar. 2022. 

Different material types are preferred for quotidian actions in ritualised 

contexts (i.e., cooking, boiling water). In puntevun and nguillatun ceremonies, 

pottery vessels and wooden plates are used, but as containers of specially made 

drinks (i.e., chavy) for the rewe or altar containing the offerings. These are also 

the preferred containers used to receive food and drinks during certain parts of 

the ceremonies (chapter 5). 

Although the distinction between quotidian and ritual practices in terms of 

material culture (cf. Allen, 2002) may be more of an arbitrary category assigned 

by the external observer than an actual difference made by the people of 

Cauñicú, the ritual uses of the material culture indicate certain differences in the 

treatment of the artefacts that are involved in the diverse parts of the ceremonies. 

My hosts said that the vessels, plates, and containers of pottery and wood se han 

usado siempre (´have always been used´) for these purposes56. This statement 

seems to be more of a practical decision than something related to symbolism or 

taboos that would require the use of certain types of materials over others. Under 

this logic, it would not be surprising if in the near future all the elements used in 

 

56 We can trace the ritual use of pottery back to the mid-18th century, at least (although the use of 

pottery is known in the area since the pre-Hispanic period, as shown in chapter 3). The Franciscan 
priest Joseph de Gondar was visiting some tolderias on the eastern side of the Andes, along with 
the Pehuenche lonko Curipil. Once arriving to the tolderias they were received by the people and 
offered several little vessels (vasijitas) with chicha, which were left on the ground for the two men 
in charge to distribute (AF-CChAV, 1763). 
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ritual contexts were of modern-industrialised manufacture. The Pehuenche rituals 

are relatively fluid and there does not seem to be much concern about the 

significance of using particular materials in particular contexts. Rather, the 

concern is in maintaining the practice of the ceremonies and activities themselves 

(e.g., cooking, talking) which facilitates social gatherings to strengthen the 

community of Cauñicú in the first place, and the Mapuche-Pehuenche world in a 

broader sense. 

When I asked an elder about her memories from the life in the past, she 

told me about the use of goat or cows skin bags which were made by each family 

and used mainly in the veranadas as containers for liquids and to store 

vegetables cultivated in these summer campsites. On fieldwork, I observed the 

use of plastic containers for the same purposes of containing and transporting 

liquids (mainly water and oil for cooking) (chapter 5). Grillo´s (2014) study among 

Samburu people (a series of mobile groups of Africa) made similar observations 

to my research, as she mentions that one of the few artefactual elements related 

to their mobility are gourds, wooden containers, and animal skin bags, all having 

the function of storing and transport different goods (e.g., milk, meat). The 

mobility of these African groups is sustained through the possession of their 

metallic kitchenware which are functional as they act as cooking supplies and as 

food and drink storage. This is particularly relevant for the exploitation and 

stockpile of certain resources in times of drought and scarcity (Grillo, 2014). 

7.3. Maté 

Maté is a fundamental component of the social life of the Mapuche world, 

including Pehuenche groups. Nampulkafe were the travellers who brought yerba 

(the key ingredient of maté) to their communities, mainly in the 19th and early 20th 

centuries. In these times, this product circulated away from regulated markets 

and was mainly exchanged in informal commercial encounters between 

individuals who became dedicated to this trade (trafkintu in Mapuche language). 

In the 20th century, after the forced re-settlement of the current reducciones, these 

transactions diminished and were controlled by the official market, creating a link 

between the local and the wider society. 
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The commercialisation of maté can be linked to an exchange system with 

historic, pre-capitalist, roots. This process of commodification should be seen as 

one of constant creation and transformation, and not as an ´all or nothing´ 

condition. Moreover, money is not a necessary feature of commodity status, 

based on the existence of commodity exchange in pre-capitalist societies 

(Kopytoff, 1986, p. 69). Such is the case for Colonial and early Republican 

Pehuenche groups, who obtained the yerba mate in both formal and informal 

commercial networks. 

Maté started off as a sumptuary good within Mapuche-Pehuenche society, 

just as it was in contemporary Colonial elite, as indicated by historical sources 

which describe the presence of the yerba with local leaders. However, this 

changed through time, and it is a currently widespread product both in national 

and indigenous societies in the southern cone of South America. I assume that 

there is no single factor that could explain this change, but probably for 

indigenous groups it relates to a social factor that helps to link families and 

communities in formal and informal instances, incorporating rituality within 

quotidian life (e.g., Allen, 2002; Sillar, 2000). 

7.3.1. Maté and its historical context 

The yerba mate (Ilex paraguayensis), also named as ´Yerba del 

Paraguay´ or caa-í as it was originally known by Guaraní indigenous people, is a 

wild holly (acebo salvaje). In mid-17th century, the Jesuits missionaries 

successfully planted this herb in their missions along the Paraná-Paraguay rivers 

in the east of South America. Until that moment, the indigenous populations living 

in the area directly obtained and consumed the wild version of this plant 

(Jamieson, 2001). The processing of the herb starts with the drying of the leaves 

which are pulverised afterwards, typically one needs a high quantity of the plant 

to produce a good quality herb (Schmidtmeyer, 1824). 

For the mid-18th century there is reference of yerba mate consumption 

among Guaraní groups. One ceremony that could relate to this tradition is a 

‘drinking ceremony’ of Guaraní groups in the first half of the 18th century. This 

ceremony is described as follows:  
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“A young man formally dressed plays a small drum and, at the same 

time, sings celebrating the value of the drinkers. It would be good if he 

dedicated a song to the barbarian habit of drinking. They follow this 

order to serve the cups: the chicha is served in bowls or gourds 

like-cups. Everyone is sitting in a round, a woman serves the 

drinks, and the participants drink as much as they can, but talk more 

than they drink”57. 

Guaraní people gave a special importance to speech, expressed in social 

gatherings as the one described (Navajas, 2013). This importance assigned to 

speech and words is similar to what I observed in Pehuenche contexts (e.g., 

Sánchez, 2002, 2003), linking meetings around a drink (e.g., chicha, maté) to 

ceremonial significance of passing words and knowledge among members of the 

communities. 

Apparently, the word mate derived from the Quichua word mathi or mati 

which means ´cup made of gourd´ (Torres, 1619; Burgos and Medina, 2017), and 

received this denomination from the Spaniards, based on the vessel from which 

it was drunk rather than the name of the herb used to make the drink. This name 

was maintained by the Hispanic elite who consumed the beverage. 

After the expulsion of Jesuits from the Spanish colonial territories in 1767, 

private investors took control over the production of yerba mate. However, they 

could not sustain the Jesuits plantations and returned to using wild plants. This 

did not affect the popularity of this drink in the southern cone of South American. 

In fact, maté acquired a great social importance because its consumption was 

associated with social contexts. In the late 18th and early 19th centuries it was a 

drink related to domestic sphere, with women primarily responsible for its 

preparation and pouring (Jamieson, 2001). 

 

57 “Un muchacho vestido de gala toca un tamboril, y al mismo tiempo canta, celebrando el valor 

de los bebedores. Bien hiciera si entonara un elogio al bárbaro descuido con que se entregan á 
la bebida. El orden con el que se sirven las copas es éste. En unas escudillas ó calabazos á 
modo de tazas se lleva á cada uno la chicha. Todos están sentados en rueda. Una mujer 
es la copera. Beben cuanto pueden, y hablan más que beben” (Sánchez Labrador, 1910 [1770], 
p. 4, Vol. II, my emphasis and my translation). 
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The social aspect associated with maté consumption can be better 

understood in the context of its material culture. This drink is sucked with a straw 

or bombilla from a gourd (Figure 7.28). The gourd it is passed around a group, all 

sharing the same gourd and straw, refilling the gourd with hot water.  

 
Figure 7.28. Maté paraphernalia, including silver cup and straw, from the 19th 

century in South America. Source: Trentmann, 2016, loc. 13358 

In the 19th century, especially the Argentinian government, continued a 

colonial strategy where food products (including maté) and trinkets were given to 

indios amigos (allied indigenous groups), to secure their loyalty and support for 

colonial projects and to deter malones or raids. However, these raids on other 

indigenous settlements and creole haciendas continued, and the delivery of 

material help was seen as complementary to the goods obtained in the malones 

by indigenous populations rather than a deterrent (Bello, 2011). 

All these situations occurred in a context of declining maté consumption 

by elites in national Hispanic society and its virtual disappearance from the official 

markets. However, most Latin-American indigenous and creole people obtained 

agricultural products through bartering or forced work. According to Carmagnani 

(2011, p.166), by the 1850’s half of Latin America production including yerba 

mate circulated outside the regulated system of transactions and monetary 

payment (Figure 7.29). 

In the 20th century yerba mate, sugar, tools, clothes, noodles, flour, and 

candles were named as examples of goods that had become daily necessities 

for Mapuche groups (including Pehuenche communities). Through these 
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necessities they were forced to participate in the official markets (Sánchez, 2003; 

Riquelme, 2012). Yerba mate played a changing role in the integration of 

Mapuches and Pehuenches to the life of wider society. While in the 19th century 

yerba mate was exchanged in informal markets mainly through barter, in the 20th 

century they also obtained this product in the officially regulated markets and 

through a monetary payment, which has been maintained until the present day. 

 

Figure 7.29. A couple of Mapuche elders sharing and consuming a maté. 
Source: Alvarado et al., 2001, p. 228. The date and place of the picture is unknown. 

Some examples of the use of maté amongst the Pehuenche is described 

in historical sources in the following lines and shows how this drink has 

maintained a relevance in different social contexts of indigenous people´s lives 

from the southern Andes. Almost simultaneously with colonial-elite consumption 

of maté, in 1758, the Franciscan missionary Espiñeira refers to maté drinking in 

Pehuenche tolderías or tent camps. He himself shared this hot drink in Curipil´s 

house, a Pehuenche lonko in Rarinleubú, to the east of the Andes (Espiñeira, 

1990 [1758]). Significantly, this activity was done immediately following a mass 

organised by the priest.  

Considering that yerba mate was not an original Pehuenche product, it is 

possible to deduce that it had already became habitual at least among the 
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indigenous leaders by the mid-18th century. This mate consumption reveals two 

things: firstly, the introduction of new religious practices by Christian missionaries, 

was combined by indigenous group older habits in a very fluid way; secondly, the 

Pehuenche lonkos were part of an elite market in which they accessed the same 

resources as colonial elites (although this market was regulated by a state 

authority). Regretfully, there is no documented reference to the materials 

associated with the yerba mate consumption in Pehuenche contexts in this early 

date. However, we may surmise that gourds, wooden, and metal cups were used 

by elites in a similar way to the creole elites based on the materials available. 

At the beginning of the 19th century, there are numerous references to 

maté consumption in notes describing the trip of the Mayor of Concepción, Luis 

de la Cruz, from the mouth of Biobío River into the Pacific Ocean to Buenos Aires, 

on the Atlantic coast. His mission was to establish a straight path for a better 

commercial route connecting both cities. Summarising these notes in his diary 

(De la Cruz, 1806), there are three contexts in which maté was shared by 

Pehuenches: social, political and commercial. The first is exemplified with 

occasion of the visit of some Pehuenche lonkos to the tent in which De la Cruz 

was staying during his trip. Carripilun, Quillan, and Puelmanc visited him along 

with four or five “older and uglier” men just to talk. De la Cruz mentions that he 

passed maté to them and they “ate the yerba and then continued the parla 

[conversation] until 10 o´clock in the evening”58. 

The second context in which maté was mentioned as being consumed by 

De la Cruz was to seal a political alliance. One passage of his diary mentions that 

lonko Puelmanc accompanied by other Pehuenches named Quelechalquin, 

Millapan, and Quinchepechun had crossed the Chilean-Argentinian border with 

commerce from another lonko, Cheuqueñan, wishing De la Cruz good health and 

happiness in his trip, and to offer lands and alliance to this leader to the 

Spaniards. The Colonial authority received these visitors and “made them take a 

 

58 “Entró al mío [al toldo] Carripilun, Quillan, un zambo que traía a su lado, dos capitanes, 

Puelmanc, y otros cuatro o cinco indios de los más viejos y más feos. Les hice pasar mate, se 
comían la yerba; y después tomaron la conversación de tal modo que hasta las diez de la noche 
duró la parla” (De la Cruz, 1806, p. 130, my translation). 



291 
 

seat, I answered to each of them with particular kindness because Puelmanc is 

worthy of much esteem, and I made them each a maté”59. 

The third context of maté consumption referred to by colonial sources was 

economic. Specifically, this refers to the exchange of goods between De la Cruz 

and some indigenous leaders. The Concepción Mayor gave a few items to a 

representative of the lonko Carripilun who visited his tent. Among the objects 

were silver spurs, a silver pin (tupu, or a kind of clip to fasten indigenous clothes), 

a hat, two walking sticks (one for the lonko and the other to his son), half dozen 

cheeses, a portion of sweet breads, a quantity of biscuits, toasted and raw flour 

and two boxes of pastries. De la Cruz noted down that “he answered with fine 

expressions, showing me his gratitude, and asked my servant to refill a maté for 

his wife”60.   

Another case is from the early Chilean Republic in 1878, in the context of 

an ambush arranged by Argentinian troops that were on the Chilean side 

following the steps of the Pehuenche lonko José Purrán in the mountainous area 

of Biobío River (the same lonko referred to in chapter 3). Among the objects 

mentioned for the arrangements of the conference, where the indigenous leader 

was to be caught by surprised, were firewood, meat, and liquor, added to the 

maté kit (gourds, yerba, sugar and kettles). The following describes the mode in 

which the maté is shared and becomes an essential part of social and political 

event (conference): “they approached the place where the conference would take 

place…they sat forming a circle, near to the fireplace, the maté started to 

circulate, and sub-lieutenant Ferreyra continued the conversation”61. 

 

59 “Quelechalquin, Millapan y Quinchepechun, que son estos, vienen para pasar a la frontera con 

comercio, y te traen recados muy finos de su cacique Cheuqueñan, solicitando tu salud, felicidad 
en tu viaje, y ofreciéndote sus tierras y fidelidad para los españoles. Les hice a todos sentarse, 
les contesté a cada uno con particular cariño, pues el Puelmanc es digno del mayor aprecio, y 
les hice dar mate” (De la Cruz, 1806, p. 141, my translation). 
60 “Tras él mandé a Carripilun un par de espuelas de plata, un tupo de lo mismo, un sombrero 

franjado con todos los aderezos precisos, un bastón para él, y otro para su hijo, media docena 
de quesos, una porción de panes esquistos de dulce, otra cantidad de bizcochos, harina tostada, 
cruda, y dos cajas de alfajores. Me contestó con finas expresiones, mostrándome su 
agradecimiento, y me mandó pedir al criado que le fuese a cebar mate a su mujer” (De la Cruz, 
1806, p. 110, my translation). 
61 “[…] dirigiéndose enseguida al lugar preparado para el (parlamento)…, donde tomaron asiento 

en rueda, próximos al fogón, empezó a circular el mate y tomó la palabra el alférez Ferreyra” 
(Pechmann, 1980 [1878], p. 40, my translation). 
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7.3.2. Maté consumption by Pehuenche groups: an ethnographic 

perspective 

During my firsts two visits to Alto Biobío communities, I was not invited to 

drink maté with my interlocutors, which indicated that they did not yet completely 

trust me. However, after these initial encounters, when I was first invited to stay 

the night in their house, they shared a maté with me. Sharing a maté has many 

ritual implications. To explain some of the basics, the gourd or receptacle filled 

with yerba must circulate to the right of the person in charge of refilling the hot 

water (known as the pourer or cebador). So, after one member of the round drinks 

all the water with the help of a straw, he or she must return the maté receptacle 

to the cebador after making a sucking noise with the straw indicating that there is 

no water left. The cebador then refills the maté and passes it to the next member 

of the circle to the right of the person who finished the previous drink. Another 

important basic of sharing a maté is how to let the cebador know that you do not 

want more. This is indicated by acknowledging loudly to the pourer by saying 

¡muchas gracias! (´many thanks!´). During and after the Covid-19 pandemic, in 

some houses there was the precaution to not share the same straw, and visitors 

were provided with a separate maté kit. However, in other houses this ritual of 

straw sharing keeps was maintained as I was told in my visit in August 2021. 

Maté is one of the quotidian drinks of Pehuenche families, and it is usually 

drunk in the morning and in the afternoon just after lunch. Yerba mate remains 

part of the basic needs of any Pehuenche family and is one of the gifts that a 

visitor must bring to thank the hospitality of local hosts. Another product 

associated with maté is sugar, which is widely added to maté (Figure 7.30). In 

this daily context, the consumption of maté occurs regardless of the presence of 

all members of the family because people also drink it when they are alone, 

always heating the water in a kettle over the fireplace or boiling water in electric 

kettles in houses which have electrical supply (Figure 7.31). 

Maté it is also essential within ritual activities. An example of this is the 

drinking of this hot beverage in the nguillatún and puntevún ceremonies. just as 

in their own homes, these ceremonies are communal gatherings where each 

family group resides within small shelters surrounding a central altar formed by a 

piece of Araucaria, the sacred tree of Pehuenches (chapter 3). In these shelters 
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quotidian activities take place alongside ritual ones. These include eating, 

cooking, chatting, and receiving guests, in the same way that they invite people 

to their homes. In this context sharing of a maté is a sign of welcoming and 

friendship (chapter 5). Maté is a sign of a quotidian context, but can take place in 

a sacred context too, indicating at the intertwining of different types of contexts 

among the indigenous communities, which are more an analytical and artificial 

separation than a practical distinction (cf. Allen, 2002). 

 
Figure 7.30. Maté paraphernalia in a current Pehuenche household. From left to 

right: a bag of yerba, a maté cup with the straw in it, a double recipient to store the 
yerba and sugar. Source: photo by the author, Aug. 2021 
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Figure 7.31. Elderly woman drinking maté by herself in her kitchen, next to the 

fireplace. Below, to the left, is seen a kettle placed next to the flames, from where this 
woman pours the hot water into the maté. Source: screenshot from the documentary ´A 

la sombra del Pewén´ [2009, Dir. Miguel Marchand] 
https://www.youtube.com/watch?v=uMtHq-j9T-M. 

I observed yerba mate being obtained in two ways: from the markets and 

supermarkets of the closest towns (e.g., Ralco, Santa Bárbara, Los Ángeles) and 

from the small markets that take place every month in the communities with 

occasion of the pago or monthly payment from the state (Figure 7.32). Local 

markets provide yerba mate in addition to other basic subsistence products 

although the prices are higher than the values of the same product in towns. 

When comuneros buy yerba mate in nearby cities, they prefer to purchase large 

quantities to supply their family needs for a while, due to the lower prices in the 

city markets and supermarkets and the distance that they have to travel to these. 

There is a continuity between yerba mate consumption today and the one 

described from the beginning of the 20th century. Both have a dual relationship 

with the local and the external society, mediated by the yerba mate and its 

acquisition. In sum, it does not matter which way this product is obtained, rather 

it is important to have it and to prepare it in case of visits and for everyday and 

ritual activities. 

  



295 
 

 
Figure 7.32. Variety of yerba mate available at the monthly local market (pago). 

Source: photo by the author, Mar. 2019. 

7.3.3. The social function of a previously foreign commodity 

Maté was and is still central to social engagements, although this does not 

exclude individual consumption. It has the function of relaxing social encounters 

and normally leads to recalling memories and conversation among the 

participants in who share the beverage: “The grandfather of the godfather of my 

child used to talk a lot with my father, he stopped him in mid-way and invited him 

to pass by to drink a maté […] They had very good chats”62. This testimony serves 

as an example of what is called wewpin in the Mapuche language. This concept 

is defined as the instance of socialisation between two persons, where they 

participate in sharing their knowledge of küpan and tuwün by which Mapuche 

social memory is transmitted to the next generations (chapter 3) (Quintriqueo, 

2010; Course, 2011). The concepts of küpan and tuwün are crucial to 

understanding the social space and the contents of the knowledge that is 

transmitted within the Mapuche-Pehuenche families, resembling the Guaraní 

´drinking ceremonies´ of the 18th century where they ´talk more than they drink´, 

although we do not know what they talked about. 

In the Pehuenche case, elders are mentioned as socialising agents within 

the family, which is core to social organisation. Socialising allows for shared 

knowledge of tuwün and küpan, the building blocks of identity among the 

 

62 “El abuelo de mi compadre conversaba mucho con mi padre, lo atajaba por el camino y lo hacía 

pasar a tomar mate […] Sacaban muy buena conversa” (Quintriqueo, 2010, p. 154). 
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Pehuenche. This knowledge is key to building and re-building their identity with 

the aim to transmit it to the next generations, and keep up the fluidity of Mapuche 

culture (Quintriqueo, 2010). This knowledge sharing is centred in the domestic 

sphere, where the familial meetings around the fire and sharing a maté acquire a 

significant relevance to communal identity.  

In my fieldwork I witnessed the practicality of these concepts through visits 

to relatives within or outside the community, especially from younger to older 

members of families. It is a common activity that one individual or the whole family 

goes to the house of a close relative to see how everything is going and to talk 

about different topics which range from invitation to ceremonies to idyl gossip. In 

all these cases, talking takes place consuming maté and food in the kitchen space 

(chapters 5 and 6). 

However, nowadays the home has lost its pre-eminence as a tuwün, 

especially since the introduction of schools. This institution has disputed the pre-

eminence of the home as a place of transmission of knowledge, for the current 

generations in Cauñicú. Today, almost every child goes to the school as part of 

the requirement from the Chilean state, and as part of the process of integration 

of indigenous population into the globalised system (chapter 6).  

Comparing both contexts, the house and the school, the type of knowledge 

varies. At home, children are taught about caring for animals (e.g., in veranadas), 

helping with domestic tasks (e.g., cooking for girls, cutting wood for boys), and 

practicing the local language with adults and elders, as well as family history. 

They start drinking maté at a relatively young age, from about 7 or 8 years old, 

mainly in the morning before going to school for a boost of energy. While at school 

children are taught general knowledge in diverse subjects, such as maths, 

Spanish and Mapudungun languages, physical education, history, science, 

geography, and religion. It is important to note that religion is taught from the 

official Chilean perspective. In this context, Pehuenche children are treated the 

same as any other child who goes to school in any place within Chile, like the 

process initiated by the missionaries in the 18th century with the lonko´s sons. 

Children attending to schools do not learn local history from their own community, 

for example, which undermines the reproduction of some cultural traditions for 

new generations. 
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It is clear that the social life of maté cannot be analysed just through the 

commercial trade between producing and consuming states. Such a limited 

analysis does not explain the smaller scale and local context where people 

continue to acquire yerba mate from local markets and in face-to-face 

negotiations as is the case in the Andean Mapuche area in the trafkintu 

encounters where different indigenous groups exchange goods and products 

(e.g., Bello, 2011). There is also a social and political context which surround this 

practice, adopting an external product and custom to produce a social space that 

is fundamental to the Mapuche-Pehuenche identity. 

7.4. Mobile phones 

The premise ´smart from below´ is related to the use and crafting of 

smartphones and refers to the individual and the local uses of these products, 

reflecting specific relationships. This perspective turns the attention away from 

the mobile phone as a technological convenience, to a focus on the life of its 

users. Smartphones also link to wider cultural values and, in other words, to a 

sort of cultural homogenisation through use of mobile phones (Miller et al., 2021). 

This topic emerges from the first-hand observation of the spread of 

mobiles among comuneros which I chose to include in the analysed material 

culture as one of the most symbolic materials of the globalised world. I try to 

understand how these kind of devices (along with other electronic devices, such 

as TV, game consoles, laptops) influence mobility logics and their role in relation 

to identity within this Pehuenche community. 

There is a strong association between mobile phones and mobility (the 

concept is in the name), since mobility is one of its main characteristics. Thus, 

these objects increase the users’ flexibility in and social relationships. These 

devices have reached the status of an embedded technology of the globalised 

world, at the same level as automobiles and watches, all of which are categorised 

under the label ´techno-mobility´. Due to the intrusive nature of mobile phones, 

the frontiers between public and private life have gradually dissolved among their 

users. In this sense, the concept of ́ smart from below´ coined by Miller and others 

emphasises how people craft their mobiles to their own use, doing much more 

than simply adding photos, videos, music, games, etc., or making calls, but using 
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them for child care, posting job announcements, and inviting people to rituals, to 

name just a few examples (Miller et al., 2021). 

Further to the communicative function, there is a political potential in the 

use of mobiles. The cases that I witnessed relate to the coordination of meetings 

both within and outside the community between different leaders. The internal 

organisation (within the community) consists of calling meetings between the 

lonko, the president, and the administration board, usually via WhatsApp 

messages. External communication for political purposes relates to organising 

meetings between communal and governmental authorities. For instance, during 

the failed process of writing a new national Constitution in 2021, the lonko asked 

for an encounter with indigenous representatives of the Assembly, which were 

redacting the proposal of a new Constitution that took place in Ralco. 

The mobile phone became a luxury consumer product in the 1990s but 

only became available to the masses from the first decade of the 21st century. 

Since the introduction of the iPhone in 2007 and its competitors who use Android 

software, and the fabrication of cheaper hardware usually based in models from 

China (e.g., Huawei and Xiaomi in 2009 and 2011, respectively) more and more 

people have adopted not just mobile phones, but smart phones (Miller et al., 

2021). From an object originally designed for business and elites it has been 

transformed into a tool to keep in touch with family and acquittances. The mobile 

smartphone is currently used mainly for personal communication and 

entertainment in free time usually in the form of social media. Inspired in part by 

social media, another very common use of smartphones is to take 

pictures/recording videos which are posted on social media (Trentmann, 2016). 

In the case of this study, the main media used by this indigenous community is 

Facebook which is also used for official communications from the communal and 

borough administrations. 

In terms of identity processes, there are some elements that could be 

inferred from the images that Pehuenche create and share via their phones. For 

example, in the WhatsApp profile photo of my acquittances from Cauñicú it is 

common to see pictures of the owner of the mobile with landscapes of their 

community in the background, such as places in the veranadas (e.g., Cauñicú 

lagoon), doing some activity that relates to the life in the mountains (e.g., riding 
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horses), or a picture of important places within the community (e.g., pewen or 

Araucaria forest). My collaborators also, they generally use the ´status´ option in 

WhatsApp to post pictures or videos of themselves participating in barbeques, 

taking care of their animals (horses and dogs most commonly), doing some job, 

or showing their trips outside the community. 

These devices also help to maintain the communication and contact 

between people living in the community with those who are currently not living in 

it. These contacts go in two opposite directions for both groups. For those who 

are not settled in the community they are given updates and kept informed about 

the news from their family, friends, and acquittances; they are also given the 

chance to share their opinions about what is going on and what should be done, 

given their external view. Information also passes in the other direction, those 

who currently live in Cauñicú are given access to external ideas and aspirations, 

through their communication with their relatives and friends living in cities and 

consuming modern ´Chilean´ commodities. 

In a wider view, mobile phones can be considered a way to connect with 

the globalised world. In this sense mobile smartphones represent a hypermodern 

expression of paths and roads, as a communication route, which allows users to 

reach far more places and information than physical pathways (Harrison and 

Schofield, 2010; Trentmann, 2016; Miller et al., 2021). These devices allow users 

to connect with wider society at different scales through, for example, the music, 

TV, and social media. I observed that adults have inclination to listen to country 

music or rancheras, which is very popular in southern Chile among rural 

populations. Younger people prefer to listen to more international reggaeton and 

trap music, listening to and following the mainstream artists. Depending on age, 

Cauñicú are connected to a variety of regional or local music, or to more 

expanded and globalised music. 

In Cauñicú the most common smart phone software used is Android, and 

the mobile phone hardware has a variable life-use, depending on the age range 

of the users. In the cases recorded, adults generally acquired their phones 

second-hand from kin or a friend who want to discard theirs. Those who give their 

old mobile phones to others are generally a younger member of the community 
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who may find it easier to purchase a new phone (either brand new or second-

hand) in the nearby cities, where they go for educational or work purposes. 

Some of the principal uses that I observed relating to the use of mobiles 

happened in the veranadas where there is no internet connection. Here, the 

children are allowed to play with the phones as they carry just a few toys with 

them to play with while in the puestos (Figure 7.33). They play digital games 

downloaded from Android app stores. Additionally, as they are on summer 

vacation, children have more free time than usual, and can be difficult for parents 

to look after and entertain children and are generally occupied with typical 

activities of the veranadas, such as bringing the animals back to their corral and 

occasionally visiting the lagoon or the pewen. The use of smartphones in the 

veranadas is one of the factors that cause visits to invernadas households in 

order to recharge them. In my experience, the older son of my host family 

regularly carried mobilephones to their permanent house in order to recharge 

them, subsequently bringing them back to the puesto (see chapter 5 for a 

description of these short movements while in the highlands). 

 

Figure 7.33. Children playing with my phone camera during a visit to the 
veranadas. Source: photo taken with the author´s mobile, Jan. 2019. 

In order to boost internet connectivity for the community there is an 

antenna on a top of a hill which has provided this service to the lowest part of the 

community. The maintenance of this antenna is supervised by the communal 

authorities (lonko, president) as maintaining access to the internet is of public 
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interest. Installation of this antenna has visual modified of the landscape of 

Cauñicú and altered the communication networks through the pathways built to 

allow access for its maintenance. 

My own experience with the assimilation of modern devices (e.g., TVs, 

computers, mobile phones) to Pehuenche way of life is that these objects are not 

part of an ´ideal´ or ´correct´ behaviour in terms of identity in the Cauñicú 

community (chapter 5), although the comuneros commonly use these in their 

daily life. Perhaps, the only exception to the presence of modern devices 

alienating the traditional Pehuenche behaviour is the radio. Radio holds a 

different value since it provides talk about certain topics, such as local news, and 

serves as background sound to the conversation around the fireplace. There is a 

local radio for the Alto Biobío borough, transmitted from Ralco, which covers 

different interests from the communities of the area but is not one of the main 

stations listened to by my host families, as they preferred other non-local 

broadcasts. 

7.5. Discussion 

The analysis of animals´ infrastructure, hearths, grinding tools, 

kitchenware, maté, and mobile phones demonstrates how material culture, and 

the embedded cultural practices play a central role in continuities and changes in 

the social organisation of these communities and helps us to recognise different 

types of settlements in their landscape. Through this analysis it is also possible 

to consider how these objects are used to build the landscape and respond to 

their socio-political context in a globalised society. The following discussion 

reviews the role of this material culture in relation to seasonal mobility and the 

identity of these families as part of a Pehuenche group. 

Returning to the questions raised at the beginning of this research, about 

the role of material culture in Pehuenche identity, the first question I considered 

concerned the meanings and values that members of Cauñicú invest in objects, 

places and/or practices that connect them to their own memory and identity 

feeling. The second task I set myself was to analyse the relationship between 

settlement spatial organisation to ideational aspects and ethnic identity. To delve 

into these topics, I used observations and interpretation of sites and material 
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culture to assess social factors such as socio-political position within the 

community. I consider the connections to the outside world, ownership, and 

landscape perception from an anthropological perspective. I start this discussion 

by considering the material evidence, or potential archaeological markers that 

could derive from some of these cultural practices and integrate these results 

within the anthropological view by considering how much the material culture and 

structural remains within the landscape play a role in the maintenance of cultural 

values and identity. 

7.5.1. Ethnoarchaeological implications and material consequences 

The difference in material arrangements related to animals, comparing 

permanent and seasonal settlements reflects a distinction in the way in which 

these are organised at different places during different seasons of the year. From 

an archaeological perspective, materials associated with animal husbandry 

highlights how the type of settlement and material investment is important within 

the community. In permanent settlements multiple structures relating to animal 

care are found, surrounding the domestic rooms, whereas in seasonal places, 

the infrastructure is reduced to one or occasionally two structures immediately 

next to a single wooden (residential) cabin, reflecting a much simpler layout than 

observed in the invernadas. 

Objects such as fireplaces, kitchenware (or ´utilitarian´ materials related to 

cooking), and grinding stones have been commonly linked to habitational sites, 

as is suggested in the archaeological reports from Alto Biobío area (e.g., Mera & 

Lorca, 2007; Petquinta, 2007) (chapter 3). However, considering the 

ethnographic and historical data, I have shown that these types of materials can 

be present in other kinds of sites such as sacred places, with higher 

archaeological visibility, especially in the case of hearths. The consideration of 

other types of sites, rather than those which are exclusively habitational, form part 

of a mobile lifeways which are crucial to understanding the complexity of these 

social groups. The objects considered in this chapter help us to understand how 

the different categories of settlements and their related activities are connected 

to systems of mobility and the landscape that is formed by past social 

organisation, while adapting to the ever-changing present (e.g., Ingold, 1993). 
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In this sense, grinding stones not only exhibit differences depending on 

the time and frequency in which sites are and were occupied, but also reflect 

activities practiced in the different types of settlements within a mobile group. 

Additionally, there is the ´curate-able´ behaviour proposed as one of the main 

factors to determine or predict which type of artefacts will be found in 

archaeological context; objects such as grinding stones are expected to be taken 

away from occupation sites, thus not leaving archaeological traces (Binford, 

1978). Considering historical and archaeological examples (summarised in 

chapters 3, 5 and the previous sections in this chapter), I found that some 

practices related to seasonal mobility were abandoned comparing the 

ethnographic present to the past. While nowadays I did not observe the presence 

of grinding stones in the puestos, the archaeological evidence suggests that there 

are various sites in the veranadas of Alto Biobío which did recorded grinding 

stones as part of their findings (e.g., Don Juan-1 and 2, Los Guindos-3, see Map 

7.1).  

Each fireplace can be indicative of a familial unit and can thus be used 

archaeologically to recognise sites and how their spatial distribution reflects 

social organisation. Through this archaeological feature it would be possible to 

identify human presence in the present and the past based on the assumption 

that each hearth was paired with a ruka or tent. We might also expect the 

distribution of hearths to reflect the position of families within religious spaces 

(and the associated activities) of the Mapuche-Pehuenche area. Prior to the 

forced re-allocation process at the end of the 19th century (chapter 3) I would 

expect a concentration of several hearths in a relatively small area to indicate the 

presence of tents or rukas associated with the socio-political organisation of 

Pehuenche groups. Until this date, Pehuenche groups characterised by a local 

chief or lonko married several women, and each wife had her own hearth. In the 

present, in ethnographic perspective, I would expect that one fireplace indicates 

a familial unit or household in a relatively large area, forming the current pueblas. 

Variations in the location of hearths over time need to be considered. I 

witnessed one change in the location of a fireplace due to the movement of the 

kutral, as shown in Figure 7.13. This situation provokes a reflection about the time 

scale that brief ethnographic observation allows in relation to archaeological 

timescales. In this case, the building of new structures or the rearrangement of 
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older structures left some marks that would be archaeologically visible. From an 

archaeological perspective this would lead to a different interpretation of the 

material record, because although it indicates the presence of several hearths in 

a relatively small area, it does not reflect the presence of multiple tents or rukas 

as were used before the Chilean occupation of Mapuche-Pehuenche territories. 

Movement of hearth locations and their activation and deactivation is 

influenced by factors beyond the spatial organisation within and between 

settlements. In terms of mobility the regular lightning of fireplaces and subsequent 

periods of abandonment are difficult to detect archaeologically if we do not 

incorporate the possible mobility induced by seasonal necessities. The 

intermittent use of these features in different environments and sites, through the 

ethnographic observation, is an indicator of the periodicity with which these sites 

are occupied. This depends on both the season of the year and whether the 

family decided to go to highlands or stay in the invernadas during the warm 

season. 

It is important not to consider these apparent inconsistencies in isolation 

from the wider context, by considering the ethnographic records from mobile 

groups as an integrated system of settlements, routes, and material culture that 

are used in a non-linear way, either in time or space. This proposal relies upon 

methods of data interpretation and source selection when observing and/or 

accessing mobile groups and considering the material and their changing 

dynamics. 

7.5.2. Anthropological analysis 

All the materials considered in this chapter show how arrangements 

related to the spatial distribution and connection amongst the Pehuenche and 

with the wider world have been constantly adapting to each historical period 

according to the individuals, families and communal necessities. However, the 

particularity of these material adaptations maintains some links to past ways of 

life. Some individuals have chosen to continue to use some materials in different 

contexts, including daily activities in the invernadas, seasonal mobility, and 

periodic aggregation of families (i.e., rituals). 
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The structures related to animals are ´flexible´ in terms of the specific 

spatial configurations, placement, and building materials. It is not so much the 

specific materials or forms of these structures that matter, so much as their size 

and location. This allows the family to look after the animals in each type of 

settlement throughout the year providing them with food and shelter. 

Pehuenche groups have largely replaced pottery vessels and grinding 

stones with plastic containers, metal pans, and mechanised mills. It is proposed 

that by understanding perceptions of the past related to the role of different types 

of containers the development of current mobile societies could be better 

interpreted (e.g., pottery vessels discussed by Grillo, 2014). In this sense, this 

Pehuenche community can be understood through the consideration of material 

changes and their significance, but in a context of historical fluctuations 

influencing their mobility logics. It seems that the continuity of practices such as 

ceremonies, quotidian household tasks related to socialising and taking care of 

the animals, communal duties reflected in maintaining familial networks, and 

good neighbourhood relationships are more important than the shape and type 

of materials used. 

Change in the use of technology related to seasonal settlements can be 

explained by different factors acting at the same time. In the case of the 

veranadas there are now fewer families who maintain this seasonal movement, 

and the length of stay is considerably shorter than in the past (e.g., González, 

1980; Isla, 2001). This results in less time to do daily tasks apart from animal 

care. Cooking time is reduced by consuming tinned foods (e.g., mackerel, tuna) 

or pre-cooked foods (e.g., soups, tomato sauce). There are memories of small 

agricultural fields around the puestos in the past, which may have required the 

use of grinding stones to process some vegetables and grains, but this is not 

required today. Another factor to explain the current absence of grinding tools in 

veranadas is the reduction of the activity of collecting pinenuts, which used to be 

processed by grinding to produce a powder to make bread and/or drinks and are 

now boiled for consumption. 

Another question is the role of material culture and its significance for the 

Pehuenche identity. This takes into account how materials are strongly 

intertwined with feelings of identity and its transmission. In general terms only 
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some of the objects referred to in this chapter, the hearths, and maté, are 

explicitly pointed out as essentials to what it means to be a Pehuenche. In the 

next lines I break down how these materials play a role in self-recognition of the 

members of this community. 

The space reserved for the fireplace within Mapuche-Pehuenche ruka is a 

focal point for knowledge transmission and quotidian practices. The concepts of 

küpan and tuwün (referred to in the maté section and defined in chapter 3) are 

related to the familial history and the territorial origin of an individual and their 

parents and are described mainly during conversations in this central space 

within the household. Both concepts provide individuals with knowledge to help 

them determine answers to the question of ´who am I?´ and ´where do I come 

from?´, which link to a more collective sense of identity, in this case, to the 

Mapuche world. Also, in the surroundings of hearths is where many aspects of 

daily life take place, in the present as well as in the past. Some families, however, 

have replaced their fires with alternative sources of heat, and some have made 

the TV the focus. These families were self-critical of the effects of their refocused 

spatial configuration and aspired to bring back the hearth as a focus of 

Pehuenche identity for their family. The awareness of a detachment from the 

traditional Pehuenche way of life which families have experienced since adopting 

modern appliances, reinforce this relationship of materials and identity. In this 

way families have differentiated between type of materials used in Pehuenche or 

Chilean lifestyles. 

Hearths are source of smoke, and smoke is thought of as part of the 

Pehuenche identity, closely linked to the sociability of sitting around the fire, 

eating, drinking maté or simply chatting. I was told that exposure to smoke (i.e., 

red, or weepy eyes) indicates that you are a Pehuenche. It is a way to ´measure´ 

your own ‘Pehuencheness', in my own words. Similar to other materials, the use 

of fire and the subsequent smoke is also indicative of keeping old traditions in a 

correcta or ´correct´ way (see Chapter 5 for a similar discussion regarding the 

praxis of rituals). The fireplace is also the only place where people can keep warm 

during the harsh cold season in these mountainous regions, as it is the only 

source of heat for many families in this community. In a direct correlation, the 

current replacement of open fireplaces with woodburning or gas stoves is 

affecting the intensity of being part of the indigenous Mapuche-Pehuenche 
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people of southern Chile and Argentina. In the Mapuche-Pehuenche context the 

link between identity and the open-hearth fire is stronger than to any other 

modern source of heat. 

Maté consumption and its related habits and materials can be considered 

as part of a national identity, both in Chile and Argentina. This is especially 

noticeable from Colonial times until the second half of the 19th century, when 

Chilean elites and modest families take the same drink for the same purposes of 

socialising and sharing through rounds of maté (Jeffs, 2017). Although this sense 

of identity seems to be shared by all Chileans it originated in the culture of the 

elites and changed when global empires introduced new products and habits in 

the high society including tea and coffee. However, indigenous communities from 

the former Biobío border and the creole Chilean working class maintained the 

consumption of maté, underlining its importance for their social life, both in 

domestic and public spaces. 

Through the discussion of maté in ethnographic and historical uses and its 

treatment as a commodity in the wider sense (cf. Appadurai, 1986), it is possible 

to reflect on how the analysis of a single object must be considered through 

different approaches. In this case, ethnographic information served to interpret 

the acquisition and consumption of yerba mate as an element of distinction for 

indigenous people, for the transmission of their values and knowledge, and at the 

same time as a link with the dominant society. This perspective allows us the 

possibility to widen our perspective regarding the analysis of an object, 

incorporating the social implications of its use in past and present groups, 

highlighting an anthropological perspective about the material object. 

From smartphones uses, and following the ´smart from below´ approach 

(Miller et al., 2021) it is easy to consider how phone use relates to identity among 

the individuals of Cauñicú. This is because people use their phones in different 

ways according to each person´s and each family´s interest, reflecting the images 

(e.g., animals, relatives), local language use, and landscapes that represent their 

attachment to their territory. The difficulty, from an outside view, is ability to 

distinguish the extent of this feeling of identity, whether is at a familial, communal, 

or broader level. These types of representations are often displayed at a local 
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scale, but the use of Mapudungun and images of Mapuche world, also refers to 

a wider sense of indigenous identity. 

The contact between Cauñicú comuneros and others who currently live 

outside the community facilitates a political communication related to the 

maintenance of a local identity. This is also reinforced through the engagements 

with governmental and non-governmental institutions to which Cauñicú 

authorities appeal to in order to ask for specific projects that they consider of 

importance to the wellbeing of the community.  

At a more general scale of social relationships, the use of smartphones 

links to individuals and institutions outside the community, which is mainly 

materialised through social media apps in phones. In contrast with less than a 

hundred years ago, when isolation was a defining factor for these mountainous 

regions, nowadays is possible to connect with the outside society without the 

requirement of physical movement. This, along with other processes and 

institutions (chapter 6), have forged an identity at a national and even global 

scale, reflected in the use of social media and in the style of music listened by 

mobile phones users in Cauñicú. However, the age group for which this 

communication is expressed is mostly used by those under 45 years old, 

according to my fieldwork experience, since they are the main users of these kind 

of devices. We must be careful to not extend these conclusions to the whole 

community. 

In this sense, although at first, I referred to ´Pehuenche groups´, this 

generalisation has been challenged by the ethnographic observation of a variety 

of responses and adaptations to the ´modern way of life´ (i.e., globalisation), 

depending on the composition of each family within the community. Because of 

this, I instead refer to the specific families with whom I worked. Through analysis 

and interpretation of the selected material culture I sought to answer my original 

question of how the different categories of organisations were expressed 

materially in their settlements and material culture? However, I realised that it 

was better to identify which organisational activities and social relationships 

matter most to the families and then consider how these could be identified in 

terms of their material expression. In first place, there is no doubt that movements 

(or memory of movements) to veranadas and the pewen still play an important 
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role for the identity of Cauñicú families as part of Pehuenche people. However, 

this is not the only way to express this sense of identity. At the beginning of this 

research, I based my knowledge and expectations on the previous ethnographic 

works and ethnohistorical references, which gave an essential role to the mobility 

related to husbandry and dependence on pinenuts resource to define the 

´Pehuenche way of life´. The identification of Pehuenche lifeways was had been 

clearly expressed in their ethnonym translated as ́ people of the Araucaria forest´.  

Second, the maintenance of religious and collective ceremonies is central 

to these families lives as Pehuenches, strengthening their bonds to the past and 

between families, and helping them to differentiate themselves from the rest of 

Chilean society while maintaining their sense of the Mapuche world. And third, I 

found that the habitational sites are also a key material signature for these in their 

self- consideration and identification as Pehuenche. Some features such as 

building materials (wood), the central fireplace, and the practices that are linked 

to these (i.e., drinking/sharing maté) play a significant role in rooting families to 

the community in contrast to the wider society. 

7.5.3. Summary 

There is a common characteristic of the materials analysed related to the 

way in which they are used by the inhabitants of Cauñicú. Instead of indicating a 

clear distinction between periods of time, they overlapped between each other. 

Some people maintain a continuity of uses from the past (from the 18th century 

or earlier for the yerba mate, grinding stones, animals´ structures, and hearths), 

and others have recently incorporated new material into their household inventory 

(e.g., mobile phones, modern kitchenware, and iron mills). However, all these 

materials have helped to form different parts of the same ways of life, adapted by 

their users through their incorporation to daily tasks and seasonal events. All this 

occurs with much more fluidity than the way in which archaeology often interpret 

its study objects, separating them between periods of time, as a succession of 

events, not considering their multi-temporality (e.g., Hamilakis, 2011; Olivier, 

2019).  

The consideration of the material culture analysed under the perspective 

of overlapping practices in time and space carried with it the significance of 
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various materials and has been a way with which to tackle the research questions 

of this study. Therefore, both traditional and modern materials are part of a 

simultaneity that is not possible to arbitrarily segregate (cf. Bradley, 2002; 

Hamilakis, 2011; Holtorf, 1998; Macdonald, 2013; Sillar, 2013; Urton, 1988). 

The longevity and periodization of material culture must also be 

considered as a factor linked to the identity of this community, as there are the 

maté and hearths, both related with the practice and transmission of ancestral 

knowledge. I conclude this chapter by posing several questions that will be in part 

answered in the general discussion in next chapter. Regarding the idea of 

longevity, why some type of objects shows such conservative use in some cases 

from pre-Hispanic period? Are they still using them because they represent a way 

to demonstrate their identity as a part of an indigenous group and/or Pehuenche 

and/or Cauñicú people? In which way are ´modern´ materials (which are 

susceptible to periodization in a contemporary society) incorporated as part of 

current identity? Or, on the contrary, do such modern incorporations act as a 

factor through which this community is globalising and assimilating to the Chilean 

and global society.  
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8. Reflecting on mobility and identity through the 

analysis of the material culture of a ´modern´ 

Pehuenche community 

8.1. Causes of changes in the seasonal mobility in Cauñicú 

The description of mobility between lowlands and highlands of one family 

in Cauñicú is illustrative of the practice in general, but analysis of the activity is 

limited since it is only undertaken by a few families, and less frequently than in 

the past. It is currently possible to observe a landscape formed by several 

‘abandoned’ or ‘out-of-use’ seasonal settlements. I have identified numerous 

factors that play a role in the seasonal mobility of the family units in this 

comunidad, in some cases halting previous seasonal movements between 

lowlands and highlands, and in others engaging in alternative kinds of communal 

and familial dynamics. The decline in seasonal movement is the main driving 

factor of multiple changes to the economic and sociopolitical organisation of the 

community. Here I present these factors relating to the primary causes of social 

and economic change in Cauñicú in chronological order. 

As one of the direct state interventions that have influenced mobility, the 

school has term dates for obligatory state education determining the return times 

from the highlands at the end of the summer (classes in schools start officially no 

later than the first days of March). In the recent past schools did not enforce this 

start date and adapted to the rhythms of the families. As recently as 20 years ago 

(Table 1 in chapter 6), schools used to wait for the kids to come back from the 

summer campsites to start the school season. Much of this movement depended 

on weather conditions and collection of pinenuts which sometimes delayed the 

start of classes until April-May.  
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The other main state intervention with consequences in the seasonal 

mobility decisions is the monthly payment known as pago (chapter 6). This state 

social security payment takes place the first week of every month, corresponding 

to a monthly payment made to poor families (across the country) by the Chilean 

state. Almost all members of Cauñicú have the right to receive this payment. 

When families are in the highlands, they attend the ephemeral market associated 

with the pago, interrupting any tasks in the veranadas, indicating the importance 

of this benefit for them. This is another form of communal aggregation, although 

it started relatively recently (2000’s). 

Among socio-economic factors influencing past and current mobility times 

are animals and the needed cares. Paradoxically, animal care can also be a 

factor that prevents families from taking part in trips to the seasonal campsites. 

Some specific caring duties need to be carried out in the invernadas after the 

birthing season in spring. The spring is another season where special animal 

tasks are carried out in the invernada (e.g., changing horseshoes, helping new-

born goats to receive mother´s milk, vaccination, marking). These tasks, in 

addition to the temporary waged work also happening on summer times, made 

sometimes impossible to members of the families to move to the highlands and 

stay there for a whole season (chapter 5).  

Another important socio-economic factor intervening in mobility logics is 

the temporary paid work. Paid employment commitments prevent some families 

who would normally have gone to the veranadas from continuing to do so 

(chapter 5). Instead of taking the animals to the highland pasture in the summer, 

the adult (usually male) members of the families find waged temporary work (e.g., 

collecting fruits) during this season. This factor may only directly affect one or two 

members of each nuclear family, but it influences their mobility as a unit. Families 

who engage in temporary work who have children find themselves especially 

immobile since the children cannot oversee animals and at the summer 

campsites on their own. 

Mobility has been also affected by the calendar of Catholic festivals, very 

important to some families, many of whom continue a mixture of traditional 

indigenous and Christian beliefs, and results in their participation in both types of 

rituals and ceremonies. As exemplified in chapter 5, the fiesta or feast of San 
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Sebastián, which takes place every January the 20th, alters the mobility during 

the summer season because this festivity coincides with the period in which some 

families move to the highland pastures. Some families return temporarily from el 

alto to make their vows to this Catholic saint. 

A religious influence on mobility is the participation of some comuneros in 

Evangelical Church. The influence of Protestant Evangelical practices is more 

recent, with much of the influence only dating from the start of the 21st century. 

This usually means their participants cannot take part in Catholic and indigenous 

rituals because they are not allowed to do so. This is according to one elder within 

the community who had recently converted, claiming that he was not allowed to 

go to the veranadas, linking the highland space to the nguillatun ceremony in the 

pewen. 

On a more political cause for mobility changes throughout the years 

situates territorial struggles. This topic has strong influence in the mobility cycle 

of this community and its families. This is mainly due to the occupation of 

territories that are in dispute, which cause the settlement of entire families in 

those ´bordering´ places to reclaim and/or defend them against private Chilean 

colonos. The origins of these disputes go back to the late 19th century in the 

Mapuche area (chapter 3). There are at least two examples of these struggles in 

Cauñicú, in territories which were left outside the official map of this community 

but are claimed as historical lands pertaining to Cauñicú families in the southwest 

and northwest, as described in chapter 3. 

Moreover, land claims are also reinforced by carrying out ritual actions on 

in-dispute territories. These ritual actions help to strengthening the relationship 

between social actors and the landscape (e.g., Jordan, 2003; Argounova-Low, 

2011; Dillehay, 2011; Vaté, 2011) and at the same time they help to reinforce the 

internal identity of the community as members of the broader group of Mapuche 

people (e.g., Briones, 2007; Ramos, 2009).  

In this sense, the indigenous ontologies referred to in the previous 

chapters and linked to their expressions in the cultural landscape of Cauñicú, give 

meaning to identities that continue to focus on mobility and its material 

expressions. The extensive use of the territory by these Pehuenche populations 
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dates to the colonial period and is probably based on a pre-Hispanic substrate, 

although apparently not so strongly linked to animal care, which is something that 

begins to occur with the introduction of cattle from the European world. This 

extensive and non-continuous use of space continues to be reflected in the logic 

of inhabiting the territory as kinship groups and the occupation of different 

ecological floors, in pulses that are variable over time, intensifying or decaying 

depending on the historical circumstances that have affected this community 

(chapters 3 and 5,  also see González, 1980; Gundermann, 1981; Isla, 2001). By 

combining critical perspective relating to ethnoarchaeological and ethnohistorical 

methods (Stahl, 2001; Stoler, 2009; Lazzari, 2011; Meskell, 2012; Radcliffe, 

2017) it is possible to gain a fuller understanding of the historical and cultural 

origins of the current spatial distribution and centralisation of buildings and places 

within Cauñicú territory. Here, different material expressions reflect complex 

identities that are constantly developing in these populations and their 

relationship with the nation-state (chapters 6 and 7). 

A relevant question here is how each of the factors affect the previous and 

current Pehuenche social organisation in terms of their mobility? By considering 

these issues we gain a better understanding of the characteristics of ´modern´ 

Pehuenches. In my view, these groups accommodate, resist, and respond to the 

external changes that affect them by continually changing their organisation in 

terms of social and political aspects. They also engage in this practice from a 

religious or ritualistic perspective, although the latter is more conservative. 

One of the main explanations given by Cauñicú inhabitants on why fewer 

people go to the veranadas in comparison to the past is the dispersion of 

members of the families. In their experience younger generations (mainly those 

born after the 1990’s) emigrate to nearby cities for work, education, or both. The 

absence of young people makes the maintenance of seasonal settlements 

difficult. Young people are needed for important tasks that in the highlands, 

especially relating to animal care. On occasions during the summer season, and 

without these young people, the only solution is for adults who would usually stay 

in the community to look after the permanent households, need to (occasionally) 

move for brief periods to the veranadas to oversee their animals in the summer 

pastures.  
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The migration of younger generations prevents them from learning about 

life in the countryside, as they prioritise wage labour or sporadic work to buy 

things instead of learning how to produce craft goods or food products 

themselves. Significantly, this is affecting not only the way in which veranadas 

are being used but the whole Pehuenche way of life. As an example, my 

collaborators mentioned that young people struggle with the smoke produced by 

the hearths, not only because it bothered their eyes, but because long-term lung 

problems that can cause, preferring alternative forms of combustion instead of 

the traditional fireplace of Mapuche-Pehuenche kitchens (chapter 7). 

As a secondary reason given to explain the decline of movement to the 

veranadas, was the reduced quantity of cattle and herds owned by the 

households, as well as the reduced quality of fruit and pastures compared to past 

experiences. This decrease in quality is caused by the historic changes that have 

been pointed out in the previous chapters in terms of state interventions, 

accommodations by these mountainous communities, and material 

incorporations into the daily life of Cauñicú families. Currently, as people go out 

of the community, they cannot look after the animals appropriately, added to the 

fact that la montaña sabe (´the Mountain knows´) that is not necessary to give 

fruits (including pinenuts) because there are underexploited (chapter 5). 

Some Cauñicú comuneros believe that the scarcity of pinenuts on the 

trees had been due to the decline in the performance of nguillatun in the pewen 

and gave this as one reason to revive the annual periodicity of these rituals. I was 

told that the low interest in collecting the fruits by the Cauñicú families, and the 

practice of selling the pinenuts in the regular markets, were not behaviours that 

the elders couple of spirits who protect the mountains and the pewen expect from 

the Pehuenche people. By the summer-autumn season of 2019, around ten 

families re-positioned the nguillatun to the pewen for its annual occurrence. This 

ceremony is not as well attended ceremony compared to the communal ones 

nguillatun and puntevun) twice a year in the lowlands (chapter 5). 

In fact, I observed and heard elders state that they are less inclined to 

have animals under their care due to the hard work that this now requires. For 

instance, one man sold his last horse because he said he was tired of the time 

and energy needed to sustain it. Another example is an old man living alone who 
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lost his sight a few years ago, making it more difficult for him to look after the 

animals. As a result, he sold all his animals, except for some pigs that he still 

owns. Obviously, these families do not need to go to the pastures in highlands, 

as they do not have grazing animals to feed. However, one of them told me that 

he participated in a recent nguillatun in the pewen and that he went walking to 

the highlands from his house in the northern section of the Cauñicú territory, 

indicating that he might have had an alternative motivation to go. The fact that 

the elderly do not looking after the animals any longer may be not surprising, but 

nowadays, this is reinforced because of the state benefits that this older group 

received as part of the monthly payments (chapter 6), which allows to this age 

group to not rely economically in their animals, as in the past in Cauñicú (cf. 

González, 1980). 

These ethnographic observations can be better understood with reference 

to the debates about ontologies and indigeneity discussed in chapter 2 (e.g., 

Curtoni, 1999; Sillar, 2005; Cameron, de Leeuw and Greenwood, 2009; 

Cameron, de Leeuw and Desbiens, 2014; Radcliffe, 2017; Curtoni et al., 2022), 

through both the ´internal´ self-identity of the Pehuenche as expressed in 

continuities of practice and defence of their territory, and the ´external´ 

recognition of the Pehuenche as an indigenous population by the Chilean state. 

The knowledge that the families of Cauñicú have about the space and their own 

history indicates the identification that they can have with both elements and, 

therefore, with the rest of the members of the given social organisation. From this 

knowledge and conceptualization of the environment, I believe that it is possible 

to consider things or materialities as active expressions of these relationships 

and through their critical analysis in an ethnoarchaeological perspective (e.g., 

Olivier, 2003; Meskell, 2012; Olsen et al., 2012; Lazzari and Korstanje, 2013; 

Sillar, 2013; King, 2019), it is possible to understand the changes and continuous 

transformations that occur on ontologies and indigeneity/identity, by verifying 

changes from the point of view of both materiality itself and its disposition in 

space/landscape. 

Clearly, the impact of the market economy and the modern state have 

altered the motivations and logics that guided seasonal mobility in the past 

(chapter 3). Indeed these have continued to do so in the present, as the social 

and economic state of  Cauñicú in the last quarter of the 20th century and the 
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beginning of the 21st century (e.g., González, 1980; Gundermann, 1981; Isla, 

2001) has already changed based on my observations in the last five years 

(chapter 5). This indicates a constant and fluid change, where the perceptions of 

social actors vary according to their ages and their degree of participation and 

political status within the community. I was able to verify these variations through 

the diversity of families that agreed to participate in this research (chapter 4). 

These changes are reflected in the separation established by the 

comuneros themselves, since those who maintain seasonal mobility and occupy 

the veranadas lands assigned to each family, are qualified as Pehuenche 

verdadero (´true Pehuenche´) since they live like the antiguos (´ancients´). This 

contrasts with families that have adopted 'modern' elements, such as televisions, 

prefabricated houses and electricity, being described as a 'modern' expression of 

the Pehuenche (chapters 5 and 7). It seems that the latter is a less valid 

expression of the Pehuenche identity, whereas the older material seems to be 

associated with the ´traditional´ and ´true´ condition which pertains to supposed 

genuine ‘Pehuencheness’. This brings me to the issue of identity and how it is 

currently materially expressed in a Pehuenche community. 

8.2. The identity of an indigenous community in the 21st 

century 

The first buildings related to the missionaries and educational institutions 

arrived at the area of Upper Biobío between the 18th and the 20th centuries. These 

were built with local woods and techniques such as the wampo treatment for the 

timbers (chapter 6). This was possibly because the missionaries were using local 

work force in all these cases (see chapters 3 and 6) but can also be interpreted 

as a strategy from the colonisers to make their arrival more friendly and familiar 

with the environment of the indigenous populations. These acts probably rooted 

the knowledge on how to build and embed that knowledge to the identity and 

feeling of the Mapuche-Pehuenche people. When some of them say that they live 

as a Pehuenche verdadero this phrase refers to an ancient way of doing things, 

is related to the resources needed for this purpose of building and, lastly, living. 

The definition also relates to mobility, even in cases when families do not 

currently go to veranadas but have a memory of it. 
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The traditional or essentialist view from the anthropology and archaeology 

was to view ethnic groups as distinctive cultures, strongly bonded to specific 

territories. For example, archaeology tended to associate ´archaeological 

cultures´ to ethnic groups and regions, and a tendency to associate neatly 

bounded material assemblages into ethnic groups or geographic borders (Smith, 

2008; King, Bonneau and Pearce, 2022) (chapter 2). However, colonial and 

republican practices of reduction and forming legal comunidades with defined 

territories (chapter 3) have made these into ethnic characteristics, as in Cauñicú 

they identify with the territory that they occupied, including the highland pastures. 

I agree with the difficulties of essentialising ethnicity and tying it to a 

particular assemblage of material culture as being iconic or representative of a 

single ethnic group. We need to focus on how certain components of material 

culture may be activated to express aspects of ethnic identity within certain social 

contexts, contemplating ethnicity as just one of the multiple identities that people 

may assume in different social contexts (e.g., gender, social position) (Jones, 

1997; Smith, 2008). Indigeneity is an intricate component within this process 

because it introduces the political aspect of identity, as is defined from their 

relationship with the colonialist world or the modern ontologies. This concept also 

refers to the particularity of expressions about the indigenous identity and its 

relation to the context in which it develops. While many components of 

Pehuenche life are in a process of change, identifying with material and spatial 

aspects of seasonal mobility and ritual, reinforce a group solidarity in relation to 

an indigenous identity. 

Materially speaking and from a historic perspective, for activities of daily 

living there have been several changes which have enabled the maintenance of 

the same functionality: where grinding stones are replaced by iron grinders, 

ceramic by metallic pots, among other cases which are discussed in chapter 7. 

In most contexts of social practices materials help to physically shape these 

quotidian practices and are the objects which are used as archaeological 

evidence through which we may determine the cultural expressions of social 

groups. These are all based upon the archaeologist’s perceived indigenous 

consideration of materiality as subject to reproduction and change (chapter 2) 

(Hodder, 1982; Jones, 1997). In addition, there are some of these practices that 

need to maintain the cultural repertoire to be 'correct' or correctas in the minds of 
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the indigenous people themselves. These include, for example, ritual 

ceremonies, in which, there are no major changes in terms of cultural stock in 

comparison with the information that can be found in the literature (chapters 5 

and 7). 

The word correcta (´correct´) is mentioned by the ancestral authorities of 

the community (lonko) to refer to cultural activities carried out in Cauñicú, 

especially in comparison to other communities. These are also based on 

maintaining an internal coherence under their political-cultural leadership of the 

kimches and the Ionko (chapters 3 and 5). 

Another example is that habitational sites are a key material signature 

which help people identify with Pehuenche lifestyles. Some features such as 

building materials (wood), the central fireplace, and the practices that are linked 

to this (i.e., drinking/sharing maté) play a role in rooting identity within the 

community more than to the wider society. Today, it is in the Cauñicú invernadas 

where most practices take place, only replicated in the veranadas by those who 

maintain the seasonal mobility. 

As shown primarily in chapter 7, material culture plays an active role in 

group identity. Changes in the use of certain materials relate to changing aspects 

within social, economic, and political organisation, both at the local scale of family 

generations and at the larger scale of Pehuenche relation to the dominant 

National society. At the same time continuities in practice and material culture 

discussed in chapters 5 and 7 have a more explicit link to identities tied to the 

groups past and history, these serve as a basis to maintain social ties and 

identities that also validates their political status as an indigenous community in 

relation to the nation state (chapters 2, 4, and 6).  

As described in the example of building techniques used in some 

households (see chapter 5), such as the wampo technique and the internal 

distribution of the ruka and/or kutral which are part of the Pehuenche verdadero 

features, it does not matter how old the materials are. It is the building techniques, 

material chosen for the structures and the spaces they create that matter. This 

type of adherence to the technique and constructive material has a link with the 

memory of previous generations, where in the oral narrative or story does not go 
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back more than 100 years, probably referring to the formation of the community 

as such (1919), although traditions from that time would have naturally predated 

the establishment of the settlement. In this case, the strongest cultural link is with 

the Mapuche world rather than with that of the ancient Pehuenches of the area 

who lived in tents. The Pehuenches who did live in tents were hypermobile, they 

put up and took down their structures each time they moved with their animals, 

in a mobility circuit between the Andean valleys and the eastern plains (chapter 

3). Today the Pehuenche of Cauñicú feel that if the houses are built of a material 

other than local wood or if they do not follow traditional techniques, they move 

away from the Pehuenche raíces ('roots'). 

The study of ´exotic´ or ´non-modern´ contemporary societies was 

commonly used to interpret lifestyles which reproduce the past in the present (cf. 

Jordan, 2003). Modern Pehuenches move to veranadas but also go shopping in 

the city; they have grinding stones but use iron grinders; they cook and share a 

maté surrounding a hearth but acquire modern ovens to avoid sometimes 

annoying smoke; some have replaced the central hearths with TVs. By 

approaching to our study with this view, we avoid the exoticism which is present 

in classical archaeological and anthropological studies. Instead we focus on the 

problems that arise from the human-material culture relationship more than on 

the association between typologies and cultures (e.g., Moore, 1986; Jones, 1997; 

Abercrombie, 2006; Smith, 2008; Salmi, Tranberg and Nurmi, 2018; King, 2019). 

In terms of the particular contribution that my work signifies, I have shown 

that the stereotyped characterization of Mapuche people that comes from the 

early European chroniclers has contributed to the physical and social 

marginalization of the Pehuenche groups in general. Through the case study 

presented in this thesis, we have been able to delve into the history and current 

situation of the Pehuenche communities, emphasizing the changes produced 

over time. We have explored the economic political, religious, and demographic 

features of the community and the changes to them based on the varied and 

changing material culture of the last century. These economic changes have 

been demonstrated through data on the reduction of the number of animals 

handled by each family unit, as well as the consequent reduction in the size of 

the associated infrastructure and the incorporation of community members into 
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temporary paid work both inside and outside the community (chapters 3, 5, 6 and 

7). 

All of the aforementioned changes are traceable through material culture, 

and through the spatial distribution of the settlements in relation to each other as 

well as internally. Regarding this last point, the organization of space is not only 

reflected at the communal level in the double process of nucleation and 

marginalization that occurs from these changes (chapter 6). Organisation change 

is seen at the scale of family settlements, allowing less distance between 

structures in invernadas and reduction of spaces dedicated to care and 

management of animals based to the reduction of herds (chapters 3, 5, 6 and 7). 

The comparative perspective between modern and non-modern that 

classical anthropological studies assumed made it asymmetric in its approach 

(Latour, 2007). However, since before my first ethnographic fieldwork, I realised 

that the interpretation of the identity and mobility of Cauñicú comunidad were two 

inter-dependent sides and it was not possible to isolate each of them to develop 

a plausible anthropological interpretation of the material culture and its social 

contexts of use. In this context, Latour (2007) understands the modern as a group 

of practices which act as a ´translation´, creating new and hybrid beings, both 

from a natural and cultural perspective. The Pehuenche families included in this 

research show that this hybridity is frequently blinded by cultural studies, although 

the reality is that they are constantly happening as a sort of translation from the 

´other side´ to ´this side´ of the cultural abyss, following Santos de Sousa (2010) 

ideas (chapter 2). 

The same logic applies for the understanding of ceremonies and ritualistic 

meetings in Cauñicú. The meetings materialised in the nguillatun and puntevun 

(chapters 3 and 5), recorded in different historical periods in the area (e.g., 

Pechmann, 1980 [1878]; Gundermann, 1981; Isla, 2001) are a way to distinguish 

them from other neighbouring communities and other Mapuche groups. At the 

same time, the incorporation of recent forms of communal encounters, not 

previously recorded and considered for analytic purposes in archaeological 

terms, is exemplified in the pago and school (chapter 6). Their role within the 

comunidad is dual fold, it acts as a focus of reunion and is another way to express 

the socialisation reinforcing social ties between individuals and families, in 
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addition to their primary function to provide financial security and education. The 

social expressions are part of what one of my hosts refers as Pehuenche 

modernos, where these modern practices serve as a wider scale of identity, 

supra-comunidad. 

The social benefit does not take away from critiques from kimches about 

the role of school in the identity of their community. They think that it should 

emphasise the differences that they have in comparison to the other communities 

in the Queuco valley, for instance, differences in the pronunciation of certain 

words in chedungun and the teaching of ´local stories´. They believe that this 

knowledge would reinforce Cauñicú identity and help to transmit it to the next 

generations. This shows a strong absorption of the school into Pehuenche 

culture, as showed in chapter 6. 

During the previous chapters I presented examples related to materiality 

and spatial organisation (see mainly Chapter 5, 6 and 7, but also chapter 3) that 

can be linked to their identity. In first place, hearths are sources of smoke, and 

smoke is referred as part of the Pehuenche identity, closely linked to the 

sociability of sitting around the fire, eating, drinking maté or simply chatting. I was 

told that exposure to smoke and its consequences (i.e., red, or weepy eyes) 

indicates that you are a Pehuenche (chapter 7). It is a way to ´measure´ (in my 

own words) their own identity, and as a way of ´translating´ what I understood 

from the explanation they gave me (cf. Latour, 2007). However, this 'measure' 

would clearly only apply in a 'modern' context, since until the 19th and early 20th 

centuries, as reflected in the documents written by the explorers, military, and 

governmental emissaries of the time, there was no identity distinction for the use 

of fire, as it was an element used by all who approached the area (chapter 3), 

prior to the existence of electrical energy as a means of lighting/cooking (chapter 

5). At present, fire is an expression of identity that is likely partially linked to an 

anti-modern stance. 

Similar to other materials, the use of fire and the subsequent smoke are 

also indicative of keeping old traditions in a ´correct´ way (see Chapter 5 for a 

similar discussion regarding the praxis of rituals). The fireplace is also the only 

place where people can keep warm during the harsh cold season in these 

mountainous regions, as the only source of heat for many families of this 
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community. In a direct proportion, the current replacement of this way of 

combustion in favour of new ones is affecting the intensity of self-identification as 

part of the indigenous Mapuche-Pehuenche people of southern Chile and 

Argentina, as the link to those specific materials is stronger than to any other 

modern source of heat. The replacement of the wood fire with new cooking and 

heating methods and the TV occupying a central position in the house (chapter 

7), indicates a decentralisation process linked to the crisis of the community and 

rituals (cf. Han, 2020), where the modern devices cause the connection with the 

outer world more than with the individual or collective self (chapter 2).  

In second place, maté, animals and wooden houses using the wampo 

technique are examples of elements that despite being originally adopted from 

outside Pehuenche territory, in the contexts of Spanish Colonial and national-

state periods, define present day Pehuenche identity. Maté was adopted from the 

pan-regional circuits mainly in the southern cone of South America, produced by 

Jesuits missions from a drink originally fabricated by the indigenous Guaraní 

populations (chapter 7). Animals perhaps constituted the more drastic change for 

these mountainous indigenous people, who adopted sheep, goat, cattle, and 

horses which were brought by the Spanish colonisers, and incorporated them to 

their mobility circuits, and were possible widened those circuits to have enough 

pasture at different seasons to feed their livestock. Moreover, the ethnohistorical 

sources forge an image of these indigenous groups closely associated with their 

animals. Sometimes, contemporaneous researchers foresee this fact when they 

analyse the identity and discarded the current existence of ´traditional´ values of 

indigenous people, linking those values to a supposedly antiquity of the 

materiality which represents the identification to a Pehuenche way of life (e.g., 

Villalobos, 2013, pp. 185 ss.). 

While wooden houses represent an influence from Mapuche groups in the 

western valleys, creating a change from the hide tents described in the historical 

sources (chapter 3) until late 19th century to the wooden houses that are present 

in the mountainous area since the 20th century until present times. This change 

indicates another relatively late adoption of a materiality that rapidly turned into 

an identity index (cf. Jones, 2007). 
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This change in the materiality of house building influenced the relationship 

of transporting necessities for each camp (e.g., Anderson, 2007), and could also 

mean a change in the way of distributing territory and landscape. A concrete 

material witness, such as a wooden house, makes the space around it more 

claimable than a place where tents were disassembled and transported along 

with the rest of the objects. For those who return to these spaces, it is less 

complex to appeal to the fact that ownership is maintained over them when there 

is a material rest to support that claim (chapters 3 and 5). Thus, at first, the state 

imposition of reducciones, and then, the acceptance of state institutions by 

Pehuenche communities influenced in the more permanent use of land, either in 

the invernadas or the veranadas. 

In third place, as an example of the modernity that reflected the importance 

of adopted materialities in the reinforcement or weakening of identities among 

these indigenous communities are smartphones. These kind of digital devices 

generate an extensive communication, thus, creating connections but not 

relations, which are the core of a community (Han, 2020). There is a coexistence 

between technological devices (e.g., smartphones, TVs, notebooks) and more 

ancient materialities that tend to stimulate social gatherings and cooperative work 

at different scales (e.g., animals, maté). The first group of material culture tends 

towards the atomisation of society, where individuals are the most important. 

While the second group of materialities fit better with ritualistic practices, which 

imply a distancing from the self in an individualistic sense to transcend and adapt 

to a communal identity (Han, 2020).  

However, there are certain materials that have allowed people to connect 

with each other, as is the case with smartphones. This new form of 

communication is probably altering the correcta ways of congregating, but at least 

it has allowed a sense of unity to be maintained even at long distances. These 

are especially helpful to those members of the community who feel the financial 

or educational need to leave the territory of the community, at least temporarily. 

Through these digital communications networks they may maintain contact with 

their families and coordinate face-to-face meetings as part of some community 

events (e.g., nguillatun, school graduations) (chapters 5 and 7). 
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Although at the beginning of this research I referred to ´Pehuenche 

groups´, this generalisation has been challenged by the ethnographic observation 

of a variety of responses and adaptations to the different ´modern ways of life´ 

(i.e., reducciones, globalisation), depending on the composition of each family 

within the community. I think that would be more helpful to refer to the 

conceptualisation of ´nomadic subjectivity´ (Katzer, 2021) alluding to the multiple 

ways in which certain individuals and families of Cauñicú define themselves as 

Pehuenches in direct connection to the practice of nomadism and seasonal 

mobility. In this sense, the notion of a certain way of life is related to something 

subjective, varied, changing, and flexible. In fact, we can refer to multiple 

Pehuenche identities and lifeways (e.g., Hernando, 2002; Lazzari, 2012; Tozzini, 

2014) (chapter 2). 

8.3. Past and present of a mountainous indigenous 

community through their material culture 

Some of the main research questions (chapter 1) arise here, and relate to 

the historical changes that were possible to determine through this study: How 

does seasonal mobility of Pehuenche groups relate to historic changes in their 

social, economic, and political organisation? How are each of these organisations 

materially expressed through their settlements?  

Related to these questions, in the 1800s De la Cruz (1806, 1835) pointed 

out the presence of not-in-use settlements where the leader or lonko had 

previously located his tents. An example of this is when he cited to his previous 

expeditionary colleague, Justo Molina, to state that a place near the Neuquén 

River was used by some indigenous families as a seasonal residence for their 

tents during the winter months. Because of this, Chilean authorities already called 

these places as invernadas. Some decades after De la Cruz´ first travel, Poeppig 

(1835) also mentioned the seasonal condition of Pehuenches dwellings, the 

action of invernar to spend the winter in lower valleys, and also referred to the 

occupation of mountainous high valleys during summer season. 

The changes in building techniques reviewed mainly in chapters 3 and 5 

prompt questions as to how these affected social relationships. For instance, we 

can consider the significance of the change from a conical tent built of animal´s 
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hide (between 17th and 19th centuries) to houses made of wood (from first part of 

20th century) in terms of access to materials. These changes came from the 

changing aspirations and mobility dynamics and social cooperation needed to 

build these different settlements. The reduction in the access to territories over a 

hundred years ago, immediately caused a reduction in the size of livestock, 

because historic Pehuenche groups managed larger herds and acquired some 

cattle through malocas to both sides of the Andes (chapter 3). Consequently, their 

access to resources such as animal hides became difficult, and their need for 

rapid and continuous movement to pasture animals was reduced. 

In a wider social framework, such as the Mapuche, some cases serve as 

examples to approach to answer these questions, such as the process of 

cooperative work for building a house for a member of the social unit (rucatán), 

which generates reciprocity relationships, exchanging labour for food and future 

help in a similar task. Once finished the building process the owner of the new 

house offered a feast to all participants, which consisted of bread, soup, and 

meat. After the food, everybody receives and shares a barrel of chicha (made 

from maize), thanking the workers, friends, and relatives who gathered to this 

task. After these more formal steps, the participants continue drinking, which 

could sometimes last until the next day (Moesbach and Coña, 1930). 

Through this research, it was observed that the changes in the building 

materials used in the house building have more to do with cultural differences 

between the indigenous groups than to external factors. On the one hand, the 

Mapuche livelihood of the 18th century was related to agricultural activities in the 

western central valleys, between the Pacific coast and the Andes, and their 

residences were more permanents than the Pehuenches. Consequently, it is not 

strange that they built their houses with more durable materials, such as wood. 

On the other hand, Pehuenche livelihoods used to be more mobile, moving their 

residences several times per year depending on resource availability. These 

structure types made from lighter materials, such as animal hides, made sense 

and allowed them to transport the materials wherever they decided to go. After 

the Pehuenche were forced to reduce their mobility circuits, mainly moving 

between a longer-term lowland house and shorter-term highland sites, rather 

than multiple re-locations of a more mobile pastoral nomadism, they adopted the 

Mapuche techniques of more durable characteristics. 
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Contrary to my knowledge before fieldwork visits, I have observed that 

currently there are only a few families that maintain seasonal movements in 

Cauñicú. Those who are especially mobile are not economically dependent on 

the practice and their financial gains are limited. Seasonal mobility to raise 

animals is not the main source of their income. Through the recording of several 

seasonal settlements in abandoned state, the material culture in this space has 

reflected the decline in seasonal mobility and the social organisation that 

surrounds this practice. One question that emerged from these observations is: 

why do some families still move to veranadas despite the limited economic 

benefit? A tentative answer was given in the discussion section of chapter 5, and 

it depends on the perspective of who is giving the answer. I added as a 

complementary and interpretive explanation the relation of seasonal movements 

to the maintenance of their identity through the reproduction of an ancient cultural 

practice or, at least, the memory of it. We will return to this idea briefly, but before 

doing so I shall review the data on the distribution of settlements (chapter 5) and 

discuss the causes for that arrangement. 

In the first place, the location of seasonal campsites in different ecological 

environments within the highlands is related to the type of activities carried out 

within them. In the Araucaria forest the main resource is pinenuts, Cauñicú 

families usually go there exclusively to obtain them. As a consequence, they only 

need a small shelter, with no additional features other than a little space around 

a fireplace next to the puesto to share meals and maté. Families that go to the 

pewen generally collect pinenuts for one or two days and then return to the 

veranadas or permanent (albeit temporary) households. Some even stayed in 

modern tents, which are dismantled after use (chapter 5).  

Whilst in the lower space of the highlands the main resources are the 

pastures to feed the animals during the summer season. This implies that the 

animals must be kept in the surroundings of the settlements, reflected in the 

associated infrastructure (i.e., corrals), with some space outside the building to 

facilitate further activities (e.g., playing, eating, cooking). In general, families 

spend more time in the veranadas than in the pinalerías and the frequency of the 

material evidence correlates with that. This relativizes the supposed major 

importance of the collection of pinenuts over the rest of the economic activities 

for Pehuenche lifestyle found in the literature (e.g., Rosales, 1878; Cooper and 
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Canals-Frau, 1963; Goicovich, 2005 [1719]) (chapters 3 and 5), indicating, in 

addition, that it was never such a central or long-lasting activity, since it is a 

seasonal resource. 

This assumption about the importance of pinenuts to the colonial 

Pehuenches makes it difficult to understand their true economic significance. 

Pinenut resources were supposedly a key motivation for seasonal mobility in 

autumn and occasionally in spring. However, we have seen that mobility is 

actually focused on caring for animals and their need for pastures during the 

different seasons of the year. Given the proportion in the importance between 

animals and pinenuts observed today and reflected in the materiality recorded in 

both veranadas and pinalerías, it is likely that pasture lands were also of more 

economic significance than the pinalerías in the past. 

In sum, are these groups the people of the pewen in the strictest of 

senses? I believe this ethno-denomination biased the view that we have on these 

people overlooks the complexity of their behaviour and the consideration of their 

whole cultural background. Collection of pinenuts was just a part of the mobility 

cycle but was and is no more of a motivating factor of mobility than others (e.g., 

livestock pastures). From the start of the 21st century, this activity has suffered a 

further loss of its important for Pehuenche household economies and as part of 

their symbolic system. Given all of these observations the Pehuenche still 

recognise themselves as the gente del pewen. 

In relation to variations in the distance between house locations (chapter 

5), there is, on one hand, an economic and environmental component which 

influences the decision of where each house is placed. In the veranadas more 

space is needed between the different campsites because of the presence of 

grasslands around each puesto. Also, the necessity of water resources drives the 

installation of puestos along two main sources: the Cauñicú River and Cauñicú 

Lagoon.  

In addition, the presence of pinenuts as a resource creates the possibility 

of a communal task in their collection in the pinalerías. The absence of animals 

in this area also implies that it is not necessary to have a considerable separation 

between the familial houses. Nevertheless, I believe that there is also a socio-
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symbolic component influencing this difference between higher and lower 

sections within the highlands, indicated by the presence of a ritual communal 

congregation space in the pewen. This area would be one with the social function 

of meeting, in contrast to the veranadas, where nuclear families live in relative 

isolation from the rest of the community. All this is happening in the same season 

in different places of the highlands of the communal territory but indicates a 

difference in the use of the different settlements within this area. The space in the 

permanent, yet seasonal, veranadas settlements could be interpreted as where 

individualistic elements occur, while the pinalerías or pewen would be a place of 

expression of communal elements, in both economic and symbolic aspects (cf. 

Lévi-Strauss, 1967). Following Mauss (1979), each social function has a rhythm 

on its own. 

In addition, the spatial isolation of puestos in the veranadas might suggest 

diffuse social linkages with other segments of the society (e.g., Myers, 1973) 

(chapter 2). Nevertheless, in this case and from the ethno-archaeological 

observation of the whole system of mobility, I recognise that there are different 

levels of expression of the social organisation in Cauñicú. Multi-family 

settlements (invernadas or puebla) and communal congregational sites 

(nguillatun) are used and abandoned in different seasons of the year (chapter 5). 

My hosts describe the beginning and ending of the ceremonial events as 

the entrada (´entering´) and salida (´exiting´), respectively. My interpretation 

regarding to this description of the start and the end of the rituals is that they are 

alluding to a latent state. People literally enter and exit this sacred space, a space 

which would be continually acting in another non-physical dimension, in a place 

and time without beginning or end. The same logic could apply to the puestos in 

the veranadas, where their apparent 'abandonment' only indicates a temporary 

state, which may change in a future season (chapter 5).  

There is also a narration related to a memory of seasonal movements 

(chapter 5). These relate to families and/or individuals that used to go to 

veranadas, but for some reason they have currently stopped, as discussed in the 

first section of this chapter. Through memory these people connect with their 

ancestors and to their own past practices. The evidences of those activities are 

still present in the highlands under the form of ‘abandoned’ or currently ‘out-of-
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use’ settlements and materials, modified landscapes, and old pathways, all of 

which refer to what I can call the ´otherness of themselves´ (cf. González Gálvez, 

2016; González Gálvez, Di Giminiani and Bacchiddu, 2019), as a way to 

distinguish the past from the current Pehuenche identities. 

At the same time, in the lowlands, there is a process of spatial 

centralisation within Cauñicú territory, which can be interpreted as a 

consequence of the arrival of state and educational institutions. Centralisation 

was also facilitated through the building of the main road (Bonelli and González 

Gálvez, 2017), and the incorporation of new types of architecture for houses, 

especially state-subsidised prefabricated houses (cf. Moore, 1986; Parker 

Pearson and Richards, 1994a, 1994b). This process can be assimilated to one 

similar to urbanization which is witnessed by the nucleated structuring of family 

households surrounding structures corresponding to state institutions. Although 

in the maps dating to different phases within the community no noticeable change 

in the distribution of houses in the lower area closest to the Queuco River (while 

the number of sites over 100 years do increase), the change is appreciable in the 

type of infrastructure that is registered in this space. 

This spatial change is central to understanding the current spatial 

distribution and social organization of Cauñicú, as the logics of social relations 

within the community changed as well (although, according to Moore [1986], this 

is not a necessary consequence, but depends on the context). As part of this 

process of nucleation, there is also marginalization of families since the 1980s 

who began to settle in sectors further from the Queuco River, getting closer to 

the veranadas area in the highlands. As described in chapter 6, during my stay 

with a family that lives in the Rahueco sector and some neighbouring families, for 

several years they have been demanding the construction of vehicular roads to 

reach each of the houses which would allow them to be more connected with the 

rest of the community and, especially, with the main road that then leads to the 

main urban centres. This phenomenon is a product of the nucleation process, 

since it generates differences in access to goods and services for those who are 

closest versus those who are further from the central place of Cauñicú. An 

example of this double process is the access to the prefabricated houses, which 

generates a differential in the dynamic of socialisation that each household has. 

The house-lots that are formed of several structures and maintain the kitchen as 
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a separated space can be associated with a more collective mode of 

socialization, in contrast to a more individualistic mode given the multiple 

divisions between different rooms where there is a more private sphere within the 

prefabricated houses (e.g., Parker Pearson and Richards, 1994a; Tagesson, 

2018). 

There is an evident change in the extent of seasonal mobility among 

families, but it is, at the same time, a cultural identity signature, in the memory of 

the current and past practitioners of this mobility. At this point the memory of this 

practice takes on a special relevance because it helps to configure an identity 

related to a mobile or nomadic culture. This culture has been altered since the 

land reductions of the early 20th century and partially due to the presence of state 

institutions deeply rooted in this mountainous and isolated region. However, 

thanks to the contrast between ethnographic and ethnohistorical sources, it is 

possible to reflect and question how much of the sense of identity that is today 

related to the mobility as a cultural distinction within Pehuenche groups was and 

is imposed from outside. How do the anthropological interpretations and more 

importantly peoples´ own identities have been affected by outside forces? I think 

that the ´official´ education that arrived from the second half of the 20th century 

influences the self-perception of these communities. To explain this, I showed the 

activities and social relationships which are of greatest significance to consider 

how they can be identified in terms of their material expressions (mainly chapters 

6 and 7). 

The activities organised and carried out through the school tend to 

motivate the gathering of families (e.g., for processions of certain Catholic saints), 

and act as central place for other celebrations, such as the Independence Day, 

as well as some communal activities organised by Cauñicú administration. The 

school is still directly linked to the Church, as was the case with the missions in 

colonial times. In addition, the school's state infrastructure is used to support and 

enable local activities in Cauñicú, as was widely presented in chapter 6. Similarly, 

the possibility of meeting at the pago, receiving a payment benefit, and 

purchasing basic goods once a month implies an organisation of the space in 

terms of centralised communal activities. In relation to the annual cycle referred 

to in chapter 5 the pago is a more frequent communal gathering than the 

traditional ritual meetings, which highlights the relevance of their observation and 
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analysis demonstrating a better understanding of the organisation of this 

community. These ´new´ types of meetings replaced in some way the necessity 

of communal encounters, explaining in part the reduced frequency of ceremonies 

such as the nguillatun of the pewen and the puntevun and number of families 

taking part in some rituals in comparison to the past. 

There is a common characteristic of the materials analysed related to the 

way in which they are used by the inhabitants of Cauñicú. Instead of indicating a 

clear distinction between periods of time (like archaeological phases), they 

overlap, some of them maintaining a continuity of uses from the past (from the 

18th century or earlier for the yerba maté, grinding stones, and hearths), and 

others being recently incorporated to the material inventory of this community 

(e.g., mobile phones, modern kitchenware and iron mills).All of these materials 

forming part of the same way of life, adapted by their users through their 

incorporation into daily tasks and seasonal events (chapter 7). All of this is 

happening with much more fluidity than the way in which archaeology often 

interprets the material culture. These ideas take the inspiration from the so-called 

´contemporary archaeologies´, which critique a linear and typological point of 

view as incomplete and inconsistent with the social realities under analysis 

(chapter 2) (e.g., Buchli and Lucas, 2001; Wobst, 2005; Harrison, 2011; Tuhiwai 

Smith, 2012). 

The research questions are in part tackled in this investigation through the 

consideration of the material culture analysed under the perspective of time-

spatial overlapping practices carried out with the materials referred to in the 

previous chapters. Therefore, both ancient or traditional and so-called modern 

materials are part of a co-occurrence that is not possible to arbitrarily segregate; 

they occur at different scales of observation, from specific physical objects to 

present and past cultural landscapes. This creates a challenge to the way in 

which archaeological studies have seen the human culture under specific 

categories and typologies, which is not enough to attempt to answer 

anthropological questions from a material point of view as is one of the guiding 

motivations of this research. 

The Pehuenche families that I had the opportunity to get to know use their 

mobility as a way to cross the abyssal line, connecting these families with the 
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past, moving through time and space, and going back to their own principles of 

organisation and leadership logics. In sum, by moving they are going to the 

margins of the main society, they are being verdaderos and modernos at the 

same time. These are categorisations that distinguish them from the 

´globalisation´ of their society. This also applies to the memories of that 

movement, in the cases of people who once periodically visited the veranadas, 

but for the reasons above listed stopped it. While I, as a researcher, have been 

careful not to refer to the Pehuenche of Cauñicú under the criticised distinction 

between 'traditional' and ´modern´, I have found that they themselves distinguish 

between verdadero and moderno regarding their behaviour as a Pehuenche. 

Either they, or some of them that they identified, maintain traditional practices 

and others more modern practices, I wonder to what extent have the residents of 

Cauñicú adopted the very same dichotomy that Latour is criticising? I think this is 

an interesting question for my hosts and not just one for us as researchers. 

However, the dependence on the other is not a mere intersubjectivity 

necessity for dialogically framing the identity process of who or what we are. It 

also implies a capture of the alterity in order to give fluidity to the process of 

becoming something else, by incorporating the otherness through relations 

(González Gálvez, Di Giminiani and Bacchiddu, 2019, p. 7). Thus, they represent 

´their own others´ or the ´otherness of themselves´, of that historical Pehuenches 

stereotyped in the written documents, but that reinstalled themselves nowadays 

as part of the Chilean and global society but with their own particular identity. 
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9. Conclusions: Connections between mobility, identity, 

and materiality/spatiality 

9.1. Pehuenche mobility in the past and the present 

One of the most relevant results that can be drawn from this study is that 

the adoption of animals of European origin led some of the ancient hunter-

gatherers of the mountain range adopt a lifestyle of transhumance. 

Transhumance was marked by circuits of mobility, taking advantage of the 

knowledge of the mountain valleys on both sides of the Andes. Their nomadism 

originated in the adoption of animals brought by the transatlantic conquistadores, 

in an aspect (nomadism) that is signalled by the Pehuenche themselves until the 

present as one of the cultural characteristics that particularises them from the rest 

of societies, whether Chilean or indigenous. These questions inspired me to 

reflect upon the categorisations that we, as archaeologists, often assume (i.e., 

functional characterisation and division of settlements into permanent and 

seasonal). Instead we should  reflecting on them and, if necessary, critique 

preconceived notions and challenge established ethnographic and 

archaeological knowledge (cf.  Lyons and Casey, 2016).  

An example of this thoughtful exercise comes from my own experience 

during the development of this research among a Pehuenche community. I 

observed that today the collection of pinenuts does not represent a substantial 

part of the Pehuenche culture nor does it play a vital role for its economy, contrary 

to what I expected given the information from previous ethnographic works (e.g., 

Gonzalez, 1980; Gundermann, 1981; Isla, 2001) and previous written reports on 

Pehuenche groups (e.g., Bibar, 1558; Marín de Poveda, 1697; Latcham, 1930). 

These people gain their ethno-denomination of ´people of the pewen´ due to the 

apparent relevance of this economic activity to their lifestyle and the occupation 

of these forests, which is not possible for the entire annual cycle due to climatic 

conditions. In general, families spend more time in summer camps than in the 

pianlerías, indicating the preference of raising livestock over seed collection. 
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For others (e.g., Isla, 2001), the  greatest socio-political rupture suffered 

by the Pehuenches was their forced incorporation into the Chilean and Argentine 

nation-states. This brought the loss of political independence, in addition to 

subordination to society on a larger scale from a peripheral and marginalized 

position, mainly due to its geopolitical location near the current border between 

Chile and Argentina. The consequence was the territorial reduction of the 

Pehuenche and the end of interethnic relations in order that they would integrate 

into the social, political, and economic relations of both nations. An example could 

be that long-distance transhumance circuits were broken, which resulted in the 

significant reduction of their herds which they relied upon for different purposes 

such as food, transport of building materials, and economic exchange. 

Specifically, one of the main social and economic issues that became 

evident during my research was the reference to the Pehuenche organization in 

relation to the exploited territories and how these were inherited by kinship line. 

As we have seen, the Pehuenche occupy different types of lands depending on 

the season and the availability of resources, which was not taken into account by 

the Chilean authorities when they assigned reduced land parcels to the 

Pehuenche in the process of the reducciones. After the state took control of the 

former Pehuenche territories, what happened to these various patches in terms 

of economic exploitation and family inheritance? In general, there was a social 

dismantling directly related to the territorial use and landscape conceptions of the 

Pehuenche people, which resulted in a significant change in their lifestyles.  

By relating the data collected from historical sources to the archaeological 

consequences, the idea of the seasonality of activities and the concentration and 

dispersion of families in the Alto Biobío area can be visualized through the sites 

of communal and ritual integration. They serve, as places to develop expressions 

of identity, both at the family and communal levels despite the deep social, 

political, economic, and religious transformations that have permeated these 

indigenous groups since the 16th century. 

In this sense, the processes of integration and dispersion that took place 

throughout the annual cycle in a current Pehuenche community and its different 

material expressions, could be related to the generation of these different scales 

of identities, from the nuclear family to the sense of communal and ethnic 
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belonging. Each of them plays a specific role in the dynamism that characterizes 

the cultural and material expressions of being a Pehuenche. I emphasized the 

communal-ritual meetings because they synthesized the different territorial units 

and are, at the same time, the expression of the social order of these societies, 

compared to the other types of sites (house-lot in the invernadas and nuclear 

family dispersed sites in the veranadas). 

9.2. Landscape, materiality, and indigeneity 

Indigenous ontologies relating to spatiality and landscape, are reflected in 

the dispersion of the different types of settlements. This is expressed in a 

seasonal use of some spaces within the community, dividing between permanent 

and seasonal settlements or between invernadas and veranadas. In addition, all 

these settlements and other types of places (e.g., rituals, cemeteries, pewén, 

lagoon) are connected by multiple internal roads, visible and inscribed in the 

landscape within the communal territory. 

However, there are also materialities and traces of colonial/modern 

ontologies that are mainly represented by the process of centralization of the 

community around the place where the Cauñicú estuary flows into the Queuco 

River, with the presence of state buildings (e.g., school, place of pago, surgery; 

see chapters 6 and 8). Further, the main road (constructed by the state) connects 

the Pehuenches on the banks of the Queuco within the landscape and promotes 

communication within and beyond the communities. Until the second half of the 

20th century Cauñicú was socially and geographically marginalized from much of 

the changes taking place in the rest of Chile, this was critiques as a lack of 

'civilization' and 'progress'. 

From the theoretical and methodological point of view, I utilised an 

ethnoarchaeological perspective for the recording and analysis of materialities 

and landscape, in addition to looking for ethnographic interstices in my 

contextualisation of the written documentation (cf. Stahl, 2001), to assess the 

mobility and identity of the historical Pehuenche groups and that of the current 

Cauñicú comunidad, utilising material culture as the main focus of analysis. 

Indigenous groups were marginalised by expanding states from colonial 

times, and even more dramatically after the formation of the nations-states in 



337 
 

South America, in the 19th century. Historically, the identity of Pehuenche groups 

was focus more on their movement over a landscape rather than on a particular 

territory, regardless of the current decline in the practice of seasonal movement, 

this still defines an important aspect of their identity, anchored in the memories 

from past mobility within the families of this comunidad (chapters 3 and 5). On 

the other hand, claiming indigeneity has become a political act in the 21st century 

as nation-states treat indigenous groups differently in relation to their land rights 

and financial support (chapters 5 and 6). I think that the consideration of historical 

and current political positions can serve to synthesize both long-term claims of 

continuity with the ancient Pehuenche (who previous to their forced incorporation 

into nation-states territories moved over a much larger area than today) but also 

as a social and political identity of the current sociopolitical organisation of 

Cauñicú community (president/lonko) and their position within the Chilean state. 

These identity processes could act as memories that are constantly 

activated, through the presence of material evidence of the past in the same 

territory they currently inhabit. Examples can be found in historical sources, with 

references to the presence of ancient structures and materials located next to 

current settlements. In this sense, abandoned indigenous settlements, military 

and religious installations witnessed past inter-ethnic relations and, at the same 

time, are interpreted as part of the exercise of remembrance of different social 

groups that are descendants of those who lived those times spent in the same 

region.  

It is essential to link the activities that take place in the daily practices of 

the community to its seasonality. This has been assumed methodologically 

through the ethnographic field work at different periods of the year to access a 

more realistic view of the community and its members (cf. Sillar, 2000; 

Caracotche, 2001). Unfortunately, due to the impact that the global pandemic had 

on the frequency and number of originally planned visits to Cauñicú, I have not 

been able to access all seasons of the year and I could not expand the number 

and diversity of families with which to bond. Therefore, some aspects of 

seasonality were covered by indirect references from the community members 

(e.g., castration and marking of animals in early spring), or simply could not be 

addressed this time (e.g., nguillatún ceremony in the Araucaria forests; winter 
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solstice or indigenous New Year; spring fruit harvesting, including pinenuts 

preserved under the previous year's snow).  

I tend to think that since mobility has declined in the last century among 

Pehuenche communities, the importance of seasonal paces or transition between 

different socio-political organisations is less robust. Summer spaces reflect 

flexible socio-political organisation that adapts to seasonality. The remains of 

unoccupied puestos scattered in this landscape constitute a place of memory of 

the current inhabitants of Cauñicú and I think these places are likely to see visitors 

return to them in the future (although perhaps only to fulfil nostalgia) and that is 

why the puestos and corrals are still there. 

Consequently, with the decline in mobility between the Andean lowlands 

and highlands, the system originally imposed by the nation-state on these 

mountain groups is strengthening and the seasonal transformation from one 

socio-political organisation to another in a year-round cycle is gradually set aside, 

or at least it is right now. The tendency of centralisation of residential structures 

around certain important places for the community is one of the results of colonial 

policies (Spanish and Chilean). However, now it is the same comuneros who 

approve and incorporate these innovations which have brought mainly economic 

benefits to the community. 

It is important to consider that colonized indigenous peoples have been 

objectified and used as materials to investigate prehistory by archaeologists and 

anthropologists under a colonial discourse. They were and sometimes till are 

seen as examples of ´prehistoric´ societies, under the parameters imposed upon 

them from the West. All this is observable in military and scientific expeditions in 

the 19th century that left written documents justifying state appropriation of 

indigenous lands. This is also happening in the present, although we can no 

longer speak of nation-state colonialism in the same form it took in the 19th and 

20th centuries. Indigenous groups continue to be marginalized from mainstream 

society, due to an economic system that maintains inequalities through unequal 

access to capital (Hingley, 2014). 

Regardless of the external forces that strongly influenced local traditions 

since the late 19th century, the Pehuenches have adapted to these challenges to 
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their lifestyles by maintaining propitiation rituals within their respective communal 

territories: the ceremonies of the nguillatun and puntevun (Foerster, 1980; 

Gonzalez, 1980; Gundermann, 1981; Isla, 2001; Fuenzalida, 2010). The 

Pehuenche mobility system influenced their settlement pattern, which for some 

families still consists of a seasonal dichotomy between a longer season autumn, 

winter, and spring period when people live in the lowland river valleys 

(invernadas), and a shorter summer season in the highland puestos (in the 

veranadas). All this indicates the flexibility of the Pehuenche lifestyle, which has 

adapted to various changes over the last half millennium but emerging as an 

identifiable social entity after all. The Pehuenche modernos are different from 

their ancestors, but that does not mean that they are now identical to Chile’s 

dominant creole society. 

9.3. Future perspectives 

Finally, I shall indulge in a bit of self-criticism, in order to articulate my 

motivations for future work. My experience in Cauñicú has inspired me to ask 

questions around the different active memories in Cauñicú. I think that these 

questions can be explored with more fieldwork that would require me to revisit 

the places significant of the Pehuenche of Cauñicú, incorporating spaces not 

considered on this occasion, but that are worth study (e.g., current and old 

cemeteries, areas en toma). These places I hope will aid the further 

understanding of the varied meanings of these mountain spaces and from where 

the knowledge of these meanings comes. I believe that the foundations for this 

type of fundamentally collaborative work are already firm enough to be able to 

build upon within a disciplinary legacy inspired by a decolonizing methodology. 

Spanish colonialism is a process dating back almost four hundred years, 

followed by the territorial claims of the Chilean and Argentinian states from mid-

19th century, sending various type of ´official emissaries´ into the indigenous 

territory. The aim of these representatives was to collect various types of 

information about the resources in these lands, the behaviour of the people, and 

how the former could be exploited through the latter. Among those emissaries 

were scientists, travellers, missionaries and military representatives (Millalén et 

al., 2006). A historical example of the colonial practice is the role of missionaries 

among the Pehuenches throughout the Colonial and early Republican periods 
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with respect to the consequences of this spiritual evangelisation as a factor in the 

process of incorporation of indigenous groups to the Chilean state. This forced 

assimilation facilitated the incorporation of the indigenous groups to the nation-

state from the 19th century. 

In contemporary contexts we can also include anthropologists and 

archaeologists as one of the modern representatives who have inherited 

(intentionally or otherwise) colonial thinking. Given our colonised thinking it is 

important to practice the so-called ´ontological turn´, where reflexivity and the 

consciously about the knowledge that we generate. And that we situate that 

knowledge in a the wider understanding of the cultural contexts in which we live 

and work (Castañeda and Matthews, 2008; Hamilakis, 2016). 

In this context, my research is located within an academic context that 

could be considered 'neo-colonial', through the means of financing my doctoral 

studies (Chilean State Scholarship), and the selection of my host institution 

(United Kingdom) thus placing me in the Western academic world. However, I 

have made a conscious effort to incorporate decolonisation methodologies during 

the course of this research, starting with the applied ethical and respectful way 

data collection (chapter 4). My data collection was organised through a lens of 

knowledge construction that considers the memory of the individuals of Cauñicú 

and archaeological recordings to understand the meanings of the past that are 

built from the local community. This implies a critical questioning of colonial 

discourses by highlighting local narratives to interpret material culture, rather than 

imposing a Western model of interpretation. In short, the consideration of a 

human agency, where the dichotomy nature and culture is rejected and 

incorporated into a whole, is what the ascription to the aforementioned 

'ontological turn' has allowed me to develop (Todd, 2016). Further research will 

consider having that kind of perspectives regarding indigenous groups, and 

archaeological thinking in general. 
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11. Appendices 

11.1. Glossary63 

Ayllarewe: Well-defined territorial unit, which was made up of nine rewes 

or parcialidades, bringing together an equal number of chiefs under a governor 

or apoulmen chief. The number of rewe that finally constituted this territorial unit 

it was variable and served as political instances where decisions were made on 

various issues that affected the groups that made it up. Applied mainly for colonial 

times. 

Baquear/campear: the main meaning is to go in searching of livestock that 

is dispersed in the pastures/forest and reunite the herd to not lose any of them. 

Another meaning is given to the acquisition and slaughter of cattle to take 

advantage of their hides, mainly.  

Cahuín: meeting, comparable to an indigenous festival. 

Comunero: a person who belongs to a legally constituted comunidad. 

Conchavo: refers to the exchange or barter carried out by border traders, 

both legally and illegally. 

Futalonko: the big lonko, or big leader. 

Huilliches: literally, from the Mapudungun, ´the people of the south´. 

Inanlonko: the one that follows (´inan´) the lonko. 

Invernada: the place in lowlands where people can settled during winter, 

in a transhumant circuit. 

Kimche: the person who teach (´kim´). 

Kultrun: a Mapuche ritual drum made of wood and animal hide. 

 

63 For this glossary I referred to: (Lenz, 1897; Augusta, 1903; Chile, 2008; Toro Bardeci, 2015). 
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Kupal/kupan: affiliation principle of a lineage or kinship. 

Kutral: literally, ´fire´, which relates to the place where the fire is placed, 

the kitchen-house/room. 

Lof: community, society, which were grouped in a territory following 

patrilineal kinship ties. 

Lonko: the head, the chief. 

Lepun/trawuntue/nguillatuwe: Lepun literally means a cleaned space, 

referred to the space in which a ceremony is carried out. Trawun-tue and 

nguillatun-tue both refer to ´the place of´ the meeting/ritual. 

Malocas-malones: Violent conflict that mobilized a collective force, whose 

main objective was to forcibly appropriate the maximum amount of goods (which 

were commonly, women and livestock) of a declared enemy. 

Mapuche: literally, ´the people of the land´. 

Mapudungun/chedungun: literally, ´the speak of the people´ or ´the speak 

of the people of the land´. 

Nguillatun: propitiation ceremony of the Mapuche people. 

Nguilliu: the fruit or pinenuts that grows from the Araucaria trees. 

Patiru: way of designating a missionary. It derives from the Spanish 

´padre´. 

Pewen: refers to the space of the forest formed by the Araucaria tree. 

Pewenche: literally, from the Mapudungun, ´the people of the Araucaria 

forest´. 

Puelche: literally, from the Mapudungun, ´the people of the east´. 

Puel Mapu: "Eastern Territory". It refers to the space that extends from the 

eastern slope of the Andes mountain range to the Atlantic Ocean 

Puntevun: shorter propitiation ceremony. 
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Rewe: has two meanings. One is the altar-like in the Mapuche ceremonies, 

generally made of carved wood simulating a stairway that connects upper, the 

physical, and under worlds. The other meaning is a socio-political division mainly 

in colonial times which reunited occasionally several lof. 

Tolderías: a group of tents (´toldos´) that formed a human settlement by 

some indigenous people. 

Trawun: meeting of people. 

Tuwun: a physical place of origin of a person/family. 

Ulmen: The Spaniards translated him as cacique, but strictly he was the 

head of the social units constituted by a small group of rucas or Mapuche houses. 

Veranada: highlands were in colder season there is snow, but during warm 

season grown pasture and vegas who serve as a natural food for 

animals/livestock. 

Vutanmapu: Large longitudinal territorial alliances of the Mapuche 

territory, under which several neighboring social units were grouped. They were 

divided into 4 geographical sectors, mentioned from west to east: Lafquen-

vutanmapu, corresponded to the coastal plains between the Pacific Ocean and 

the Coast or Nahuelbuta mountain range; Lelfün-vutanmapu, which designated 

the valley or plain of the Araucanía that is located between the Nahuelbuta 

mountain range and the Andean foothills; Inapire-vutanmapu, was the way to 

designate the territory corresponding to the foothills of Araucanía; and the Pire-

vutanmapu, which included the inter-Andean valleys, on its western and eastern 

slopes. 

  



377 
 

11.2. Guide for ethnographic observation/semi-structured 

interviews 

How does the seasonal mobility maintained by Pehuenche groups 

contributes to their overall socio-economic and political organisation, and how is 

this reflected in the configuration of their settlement pattern? This research will 

be conducted through the observation of the spatial arrangements in different 

types of settlements within a mountainous environment in southern Andes and 

compared to other examples of transhumance recorded ethnographically and 

interpreted archaeologically. 

As a complement to the general question, I will bear in mind the following 

issue: How the representations of the past in verbal and material forms can play 

an active role in the continuity of seasonal and permanent settlements, and in the 

configuration of space arrangements in each type of settlements? 

Personal details of interviewee 

 Pseudonymised name (real name replaced by a number) 

 

 Age 

 

 Gender 

 

 Where did he/she born? Where does he/she currently live? 

 

 Composition of familiar group (lineage and physical settlement with 

respect to other relatives) 

 

 Main occupation of him/her and his/her familiar group 
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 How many people live in this community? 

General topics and specific questions  

 On preparation, movement and settled phases: 

 

- What is the motivation for moving to veranadas? Or why you 

stopped moving to veranadas? (ask according the case). 

- There is any ritual related with the beginning/ending of seasonal 

mobility? In what does consist this (or these) ritual (s)? (e.g. summer solstice 

nguillatún). 

- What kind of material culture are being transported to and from the 

seasonal settlements? Inventories of each. 

- How are they transported? 

- How many animals conform each herd? 

- How many people and which family members are moving? 

- What distance do you travel? Time spends on route. 

- How old are these routes? How did you learn about them? 

- Does exist temporary/permanent accommodation and facilities on 

route? Characteristics of each one. 

- Are there any kind of sign or mark in the landscape that help to 

identify the routes, in terms of better or avoidable paths? 

- Which are the activities carried on the seasonal settlements? 

Inventory of materiality being use for each one. 

- Which resources are being collected and why? Quantities of each. 

Vernacular names of each. 
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- English/Spanish meaning of words employ to conceptualise plants 

and trees (e.g. eventual discrimination between “local” and “external” type of 

trees). 

- How are the resources/products then used/traded/distributed? 

- Is there a seasonal round for exchanges in the form of a regional 

network or something similar? 

- Are there any special arrangement for the objects that are carried 

from the veranadas to the permanent settlement and for the collected resources? 

What is the destination and treatment for pinenuts? (Or for any other object that 

they are bringing back from the veranadas).  

- Which are the preparations for next seasonal movement? 

 

 On the permanent and seasonal settlements, and their 

environments: 

 

- Which characteristics are seeking at the time to decide where to put 

the settlement within the forest? Are those characteristics possible to find in a 

physical manner? 

- Is there any memory or other type of landscape indicator of previous 

human groups inhabiting the same spaces where current settlements are 

located? Is this factor influencing the decision of where to settled? 

- Is there any differentiation in terms of the use and function of 

spaces identifiable within the community´s territory? (E.g. pinenuts sites 

(pinalerías) vs veranada). If any, do you have memory if this difference was the 

same on the past? 

- Are you moving annually to veranadas? Which are the factors that 

influence the decision on how many times per year to move to seasonal 

settlements? 
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- Which are the natural factors that determine/limit where to place a 

settlement? E.g. pastures or hydric resources exhaustion, abrupt changes in the 

weather) 

- Why you and your family don´t live permanently in just one place? 

- When was this house/settlement been built? Since when you and/or 

any member of your family live here? 

- Do you remember or have memory of any change or re-build of the 

settlement? Why did this happen? 

- What happen when a member of the family forms their own family? 

They maintain in the house or move away? In the latter case, where to? 

- Do you have memory of these type of movements within your own 

family and/or neighbours´ families? 

 On mobility: 

 

- What is the main motivation to the periodical displace between 

permanent and seasonal settlements? 

- There are displacements between different seasonal settlements or 

short trips to other places once in veranadas? What are the main motivations for 

these short movements? 

- What other trips do you or your family normally made throughout 

the year? Characteristics of these other trips (length, time of the year, transport 

use, reason). 

 Other techniques: 

- Show pictures and/or drawings of antique documents to ask for 

informants’ opinions on them. 
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- Read quotations from historical documents where mountainous 

communities and their lifestyles are described to ask for informants’ opinions on 

them. 

- Always ask for names of objects and landscape in their own 

language (mapudungún) to seek possible translations and meanings of them. 

 What do you think that defines being a “Pehuenche”? 

Settlement records and mapping   

 On the use of space and materiality associated: 

- Which activities take place within the settlements? Recording 

techniques: pictures and videos of the activities while they are developing by the 

inhabitants of the sites. 

- Which is the main function of the sites? Are there one or more 

functions? Recording techniques: Name and describe all of them, differentiating 

(if possible) activity areas. 

- How is the spatial distribution within the different types of 

settlements, and how each differentiated area is spatially distributed in relation to 

the others? Recording techniques: defined the “site” in different scales 

(households; other activity areas, such as corrals, agricultural fields, etc.; 

settlements; communities); measure the different type of sites through GPS, 

measuring tape (30 m long); drawing of the households and the spatial 

distribution within them, emphasizing different areas; pictures of the different 

types of sites. 

- Which are the circulation areas for people and animals? Recording 

techniques: drawings; pictures while they are both when in use and when not. 

- Cleaning behaviour and location of areas for refuse. Recording the 

type of materials discarded. Recording techniques: drawings; pictures. 

- Materiality related to each activity area identified. Recording 

techniques: Inventory (including quantification) of them; pictures. 
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- Are those materials transported to the seasonal settlements or stay 

there permanently? In the latter case, where? 

- There are some sort of limits or boundaries between sites? There 

are marked by physical or landscape features? Identify and describe them. 

Recording techniques: pictures. 

 Abandoned settlements (both permanent and seasonal) recording:  

Important point to discuss on potential changes in the arrangement of 

buildings and use of the environment, pointed out to eventual motivations and 

conditions for that changes. Through this register I would be able to ask if material 

objects are changing reflecting the broader context in which they develop? Or if 

are they conditioned by particular circumstances? 

- How is the spatial distribution within the different types of 

abandoned settlements, and how each differentiated area is spatially distributed 

in relation to the others? Recording techniques: defined the “site” in different 

scales (households; other activity areas, such as corrals, agricultural fields, etc.; 

settlements); measure the different type of sites through GPS, measuring tape 

(30 m long); drawing the sites and the spatial distribution within them, 

emphasizing different areas; pictures of the different types of sites. 

- Which were the circulation areas for people and animals? 

Recording techniques: drawings; pictures. 

- Identification of possible areas for refuse. Recording the type of 

materials discarded. Recording techniques: drawings; pictures. 

- Materiality related to each activity area identified. Recording 

techniques: Inventory (including quantification) of them; pictures. 

- There are any limits or boundaries between sites? Identify and 

describe them. Recording techniques: pictures. 

- There are some materials that could be related with dates when the 

sites were in use? The cultural materials recorded are different or similar to those 

observed ethnographically? 
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11.3. Guide used for sites recording 

Name of locality or community: 

Date: 

1) GEOREFERENCED POINT: 

2) GEOGRAPHIC LOCATION AND PLACEMENT: 

3) DISTANCE TO RESOURCES: 

4) DISTANCE TO OTHER SETTLEMENTS: 

5) DIMENSIONS: 

a) Long: 

b) Wide: 

c) Height: 

d) Total Area: 

6) FEATURES:   

7) SURFACE DESCRIPTION: 

8) BUILDING TECHNIQUES: 

9) CARDINAL ORIENTATION OF THE ENTRANCE: 

10) FORMATION PROCESSES: 

11) MATERIAL CULTURE RECORD: 

a) Inside: 

b) Outside: 

12) GENERAL OBSERVATIONS: 

Keys: 
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1) Georeferenced point: Point mark at the middle of the site. 

2) Geographic location and placement: Description of general and specific 

environment in which the site is located. 

3) Distance to resources: Description of the type of resources that are 

surrounding the site, and the distance to each one. 

4) Distance to other sites: If there are other sites in the vicinity indicate 

distance and placement of each one. 

5) Dimensions: Considerate the measurement of long, wide, height and 

total area of each site. 

6) Features: Description of each type of cultural addition to the sites, 

excluding the structural ones (for building purposes). E.g. bed, bench, fireplace, 

storage room. 

7) Surface description: Which is the current condition of the surface of the 

site, and the type of floor. 

8) Building techniques: Description of the building characteristics and type 

of materials used. 

9) Cardinal orientation of the entrance: To where is orientated the entrance 

of the site. 

10) Formation processes: Description of the natural and cultural 

alterations suffered by the site. 

11) Material culture record: Inventory (including quantification) of material 

culture present in the site, both inside and outside. 

12) General observations: Note of anything special about the site recorded 

and from any other topic that is not included in the previous points. 
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11.4. HPRA application 

Human Participant Research Application Form 
for Student Dissertations 

 
This form is intended for UCL Institute of Archaeology students and those doing the joint 

Archaeology/Anthropology degree. It should be filled in after consultation with your Dissertation 
Supervisor and submitted for approval to the Institute of Archaeology Ethics Coordinator, 

Rachael Sparks, at IoA.ethics@ucl.ac.uk. This form is designed to be filled in using Microsoft 
Word.  

You will normally be notified of the outcome within 2 weeks of submitting your application. 
Section A. Personal Details 

Name Oscar Salvador Toro Bardeci 

Email 

address 

oscar.toro.17@ucl.ac.uk 

Degree Research Programme 

Supervisor Bill Sillar/Manuel Arroyo 

Application 

date 

May 2018 

Dissertation 

submission date 

September 2021 

 

 

Section B. Description of Proposed Research 

 

B1. What is your current dissertation title?  

ETHNOARCHAEOLOGY OF SETTLEMENT PATTERN AND MOBILITY OF PEHUENCHE 

GROUPS ON THE WESTERN ANDES OF SOUTHERN CHILE 

 

B2. Give a brief overall description of your research. 

This PhD will research the seasonal occupation and exploitation of Araucaria forests by 
Pehuenche indigenous groups in southern Chile to identify the cultural and environmental factors that 
influence settlement patterns in historical times (ca. AD 1710-present day) and how this compares with, as 
well as generates, archaeological evidence.      

mailto:IoA.ethics@ucl.ac.uk
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B3. Outline your main research questions and aims. 

Central question: determine how does the seasonal mobility maintained by Pehuenches groups 
contribute to their overall socio-economic organisation, and how this is reflected in the configuration of their 
settlement pattern.  This research will be conducted, through the observation of the spatial arrangements in 
different types of settlements within a mountainous environment in southern Andes, and compared to other 
examples of transhumance recorded ethnographically and interpreted archaeologically. 

 
Research objectives:  
 
1. Characterize the geographic and ecological environment of the Alto Biobío region including a 

model of seasonal resource availability. 
2. Use ethnographic research to characterize current settlement patterns, the use of space in both 

seasonal and permanent settlement, the mobility between them, and the economic activities associated to 
the different activities. 

3. Compare the ethnographic information to the historical and archaeological record to understand 
the variables influencing settlement organization and possible causes of change and continuity. 

4. Determines possible local and external causes of continuities and changes in settlement and 
mobility pattern, land use, and social organisation in Alto Biobío region, from both an archaeological and 
historical background. 

5. Develop a model for settlement patterns of Pehuenche indigenous groups that lived on the 
Andes western foothills, Alto Biobío region in historical times (ca. AD 1710-present day). 

6. Compare the models of Pehuenche settlement patterns to other ethnographic and 
archaeological examples of seasonal transhumance.      

 

 

Section C. Participant Details 

 

C1. What age groups will you be recruiting? Tick all that apply. 

  Children (under 15 years) 

  Young adults (15-17 years) 

 Adults (18 and over) 

 

 

C2. Will you be recruiting any of the following? Tick all that apply. 

  Vulnerable adults (those without capacity to give informed consent, including those 

with learning disabilities, mental health issues or dementia) 

  Prisoners or young offenders 

  Asylum seekers or refugees 

  Public figures, such as politicians, judges, journalists or artists 
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  NHS patients 

  Friends or family 

  Other UCL students 

  I will not be recruiting from any of these groups 

 

C3. Explain how you will be identifying and recruiting participants. Potential participants might 

be identified via their company website, from an existing pool of contacts, or through introductions made 

by your supervisors or colleagues. Recruitment methods might include posting advertisements online or 

in a public place, emailing people with a request to participate, or approaching people directly in the street. 

I already liaised with Cauñicú community authorities in Alto Biobío, where both the president and 
the ancestral chief (called ´lonko´ in their own language) gave their oral consent to return in December 
2018 and carry on the first collection data fieldwork. 

Once in the field I will mainly work with a specific family which will be assigned once I arrive, 
working with the adults members of that family group (including women and men), observing and 
interviewing them. I also expect to interview some other members of the community, such as the catholic 
priest of Ralco town (the Chilean village which is closer to this community); the teacher of Cauñicú school; 
the woman who works with the president of the community, which is married with a Pehuenche and has 
adopted their uses and culture, in their own words. 

As the fieldwork develops it is likely that I will identify some other adults interviewees in the 
Pehuence community to answer some further questions to help address the research themes of my work. 

     

 

Section D. Proposed methods and data 

D1. Which of the following methods will you be using? Tick all that apply. 

  Interviews:         in person  via skype  via email 

  Questionnaires:  in paper form  online 

  Focus groups 

  Observations of human behaviour 

  Existing datasets collected from human participants (describe the type of 

information involved, who originally collected it, and whether the data has been anonymized). 

  Other (please describe). 

 

D2. Describe how these methods will applied to your research subjects. 

Observation of human behaviour: Participant- observation during the different stages of the trip 
between the permanent and seasonal settlements before departure, displacements from one point to 
another between different types of settlements, and quotidian life in the veranadas. All these stages will 
be recording through various audio-visual methods including Global Positioning System (GPS) device, 
video and photo cameras. 
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This task is planned to be carried out from 3 perspectives: firstly, from a researcher point of view, 
observing and recording information relevant to the research questions and aims of this project; secondly, 
from the participant point of view, by giving a few participants equipment to record their own video diaries 
identifying what they observe and value from the trip and their stay in the veranadas campsites and; 
thirdly, through what Kalazich (2013) refers as “memory-work”, by carrying out informal interviews with 
some informants in different situations and times (e.g. taking a walk through the place of residential 
settlements, accompanying them to the agricultural fields or when they are caring for the animals, and 
during trips or the develop of specific activities). 

 
In person interviews: Semi-structured interviews will be used to ask participant about why they 

chose to record certain things using the audio-visual equipment. I hope to ask: what was the importance 
of the things that they filmed or pictured, and what does this tell us about their perspective on the trip and 
stay in the veranadas? Bearing in mind the following general question: ́ what are the meanings and values 
that community members invest in objects, places, and/or practices that connect them to their own culture 
and/or identity?´ (Modified from Kalazich, 2013: 36). The specific recording methods of the interview 
activities will take through notes, memorisation, and/or voice-recording. It is important to underline that 
the exact method will be chosen by each interviewee and agreed with them. 

 
      

 

D3. Where will you be collecting your data? e.g.: schools, museums, public spaces, within 

particular communities. Please give the names of any organisations involved, if known. 

Indigenous community of Cauñicú, Alto Biobío, southern Chile. 

It´s planned to do the same process of collection of data in another Pehuenche community, to 

be confirmed. 

 

D4. What data will your research generate? Tick all that apply. 

  Notes 

  Interview or focus group transcripts 

  Photographs 

  Film or video recordings 

  Audio recordings 

  Other (give details). 

Draws of settlement plans and its material arrangements. 

D5. What position will you take regarding anonymisation of participants during data collection 

and/or reporting? Note that you do not need to name a person for their opinion to have weight. This may 

be achieved by using a role-specific pseudonym, such as ‘a curator’, ‘a professional illustrator’, ‘an 

academic’ etc. 

  Some or all participants will be anonymised 

  Some or all participants may be identifiable 
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D6. Which of the following will apply to your participants? Tick all that apply. 

  Participants will be fully anonymised. No individuals will be linked to the data they 

provide, at any stage of my research. 

  Participants will be partially anonymised. Names will be withheld, but it may be 

possible to identify individuals from the data they provide. 

  Participants will be named in my research notes, and their identity linked to the 

data they provide, but names will not appear in the final report. 

  Participants will be clearly identified in the final report. 

 D7. If you ticked more than one box in the previous section, please explain in more detail which 

recruits the different degrees of anonumisation/identification refer to. 

Could be applied to any subject during the collection of data process, as I explain below. 

D8. If any participants will be identified, or potentially identifiable during data collection and/or 

reporting, please explain why this is considered necessary. 

I need to name the participants on my notes in order to linked them to each other, in terms of 

relative relations, and how these conditions may affect the information that they provide and/or the 

researcher is observing.      

D9. Will you be filming or photographing people, in such a way that they could be identifiable 

from the images.  

  Yes                        No 

If ‘yes’, please explain further. 

I consider filmed and pictured different kind of tasks that community members will be performing, 

so it will be unavoidable individual appearances in such recording methods. 

 

Section E. Risks and benefits 

 

E1. List all the countries where you will be working. 

Chile. 

E2. Will data collection pose any risks to yourself? Risks might include lone working in potentially 

unsafe environments, physical risks associated with experimental research, or visiting countries where 

the Foreign and Commonwealth Office has advised against all travel (see https://www.gov.uk/foreign-

travel-advice). 

https://www.gov.uk/foreign-travel-advice
https://www.gov.uk/foreign-travel-advice
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  Yes                        No 

E3. Will you be dealing with sensitive or potentially distressing subject matter? This might include 

experiences of violence, abuse or exploitation or illegal behaviour. 

  Yes                        No 

E4. Is there likely to be significant risk of harm to the rights and wellbeing of participants (physical, 

emotional, psychological, reputational, legal or financial) as a result of taking part in your research? 

  Yes                        No 

If ‘yes’ please explain further. 

E5. Will any of your research be conducted covertly (carried out without the knowledge or active 

consent of the participants, or by misleading participants about the purpose of the research)? 

  Yes                        No 

If ‘yes’ please explain why this might be necessary. 

E6. How might your research benefit participants? 

The possible benefits would be obtained at a communal level, not individual. In this regard, the 

cultural knowledge that these indigenous communities will be given at the moment they take part of this 

research will be use to spread it into the broader Chilean society, eventually in form of talks in schools, 

and in other instances of communal participation in front of Chilean authorities (e.g. Chief of Department, 

County leaders, amongst others). 

I also will be helping writing and advising about different funding options related with cultural 

heritage of the communities (e.g. Chilean Government fundings).   

 

Section F. Dissemination of results 

F1. Will the results of your research be reported to participants? 

  Yes                        No 

If ‘yes’, please explain how you plan to do this. 

I will be giving to the communities a copy (in Spanish) of the thesis. Other forms of report will be 

discuss further with the authorities of the communities. 

 

Section G. Further comments and statement of understanding 
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G1. Do you have any further comments or questions?  

During a recent visit to the community where I will be doing my fieldwork, I verbally obtained 
permission and support to undertake the research. But the leaders of this community will not sign any 
document, because they are very suspicious about this kind of procedure. It´s quite probable that the 
same situation will present for any other individual who would take part of this research. This is mainly 
due to past experiences in this regard, where members of public and private area obtained their signatures 
and then misused them with catastrophic results for the communities itself (e.g. loss of territory, entire 
communities´ re-allocations, etc.). 

  
So, considering this scenario, my question is how to demonstrate the acquisition of verbal 

consent, where a signature is impractical, as in this case. Can I use an audio or video recording of the 
interviewees giving ther consent?     

G2. Please check the following boxes to complete your application. 

  I agree that I have read the ethical guidelines for student dissertations provided 

online at: http://www.ucl.ac.uk/archaeology/research/ethics. 

  I undertake to conduct this research in the manner advised. 

  I agree that, if any of the answers given above change due to modification of my 

research design, I will inform the Ethics Coordinator immediately, and seek additional approval 

for my research. 

  I understand that I must wait for ethics approval before collecting any research data 

from human participants. 

 

FOR OFFICE USE ONLY 

UCL Research Ethics Committee approval required?    Yes       No 

REC reference         Date obtained:        

DBS checks required?        Yes       No 

External ethics approval required?       Yes       No 

UCL Data protection to be informed?      Yes       No 

 

Risk Assessment required?       Yes       No 

Special Instructions for student:  

ethics approval reference number: 2017-18:055.  

1. You will NOT need to seek additional approval from the UCL Research Ethics 
Committee, as your proposal falls into their list of exemptions. This is based on the fact 

http://www.ucl.ac.uk/archaeology/research/ethics
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that you will not be working with anyone under the age of 18, or who might be otherwise 
considered vulnerable, or collecting data covertly, and because the subject matter is 
unlikely to put participants at particular risk of harm or adverse consequences. Should 
any of this change, please contact me again for further advice. 

2.  

You will need to fill out a risk assessment form before you start collecting data, as 
you will be conducting your research overseas. Please fill out the fieldwork form attached 
to this email, and send it to Sandra Bond (sandra.bond@ucl.ac.uk). Sandra can advise you 
if you have any questions about how to fill in the form, or risk assessment in general. Bear 
in mind that you are assessing the risks associated with your methods of data collection, 
as well as with foreign travel. 

You should take note of whether there are any current warnings against travel to 
your research destination, by checking this webpage for foreign travel advice 
https://www.gov.uk/foreign-travel-advice. If advice has been issued against travelling to 
your destination country, then you should contact me for further advice. 

3. You have already obtained permission from the community leaders involved so 
no further permission is required.  

4. I would suggest you modify your position with regard to anonymisation as 
follows. You should try as much as possible to anonymise participants unless you can 
argue that naming people (usually more applicable when involving professionals / 
academics / public figures) adds weight to a particular argument. You can set up a 
numbering system in your notes that accords with the data in your final publication.  

5. Because some of your participants may be identifiable, you will need to comply 
with the UK Data Protection Act 1998 
(http://www.ucl.ac.uk/archaeology/research/ethics/data_protection). You will also need to 
follow UCLs Data Protection procedures. This means you will have to inform various 
people about the data that you will be collecting and how it will be stored.  

• First of all, you need to contact the Institute’s Data Protection Officer and 
tell him how you plan to keep the personal data you collect secure (when you fill out your 
UCL Data protection form, they ask if you have done this). Our officer is David Bone, and 
his email is d.bone@ucl.ac.uk. This is done as a matter of information only – so make it 
clear that you are informing him of your plans and don’t need a reply. He can however also 
advise you on any specific issues you might be having with data security. 

• Next, you also need to inform our IT officer, Alex Uhde of your proposal. He 
can be contacted at: a.uhde@ucl.ac.uk. This is also done as a matter of information only 
– so again, make it clear that you are informing him of your plans and don’t need a reply.  

• Once David and Alex have both been informed (and don’t worry if neither 
replies), the final step is register your project with UCLs Data Protection Officer. To do 
this, go to the UCL Legal Services http://www.ucl.ac.uk/finance/legal/dp-foi-overview  and 
download their ‘Research Registration Form (form 2)’. Complete the form, and email it to: 
data-protection@ucl.ac.uk. Your application will probably take around 5 days to process. 
They assign you a reference number, which you don’t actually have to do anything with 
(its intended to be used for anyone who is putting in a formal Research Ethics Committee 
application). When they ask you for the name of the principal researcher on this project, 
put the name of your supervisor (as it is not allowed to be a student). You may also need 
to tell them that you are not putting in a Research Ethics Committee application, as your 
research has been judged exempt from this by the Chair of the Institute of Archaeology’s 
Ethics Committee.  

• This registration should be done before you begin collecting your non-
anonymised data. 
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5. You will also need to follow ethical procedures for gaining informed consent 
from potential recruits, which normally should involve the following: providing them with 
an information sheet to read, and consent form to sign. Sample versions of both forms are 
available on the IoA ethics for human participant research guidelines page for 
downloading 
(http://www.ucl.ac.uk/archaeology/research/ethics/human_participant_guidelines); 
normally the advice is to adapt these to your specific needs, taking note of the information 
that they should include (such as mentioning who you are, and that you are doing this 
research as part of your UCL degree, what will be required from the participant, your 
position with regard to anonymization, and their right to withdraw without penalty).  

You can set a date, up until which people can withdraw; this should be when you 
plan to start collating and analysing your data. In order to allow people to do this, you will 
need to put some kind of individual code on each information sheet (which is given to 
recruits), that is also recorded on the interviews. Then if someone wants to withdraw after 
interview, they can contact you and say ‘please destroy interview no. 6’, and you know 
which one to delete from your research. 

However the reasons you cite regarding the difficulties over obtaining written 
consent and official signatures seem valid and reasonable. If you can obtain audio / video 
recording of the consent of the community leaders then that would advisable. Given the 
concerns that you cite regarding community members’ suspicions, it is doubly important 
that in addition to the verbal consent of leaders, that you provide as much information as 
possible to individual participants about yourself, your research, the purposes of data 
collection, and their right to withdraw without penalty. It is important that individual 
participants do not feel pressurised into participating just because the community leader 
has given consent for you to go about your work.  Finally, given the concerns that you 
mention it is important that you strive towards maximising anonymization as outlined in 
point 4 above.  

6. Your plans for reporting back to participants on the outcomes of the research 
seem appropriate.      

 

Date IoA Approval Granted: 21 May 2018 

 

Authorized by:   Rachael Sparks    Kathy Tubb   Other (please specify) Julia 
Shaw 
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11.5. Information sheet and informed consent forms given to 

the participants of this research 

Participant Information Sheet For Cauñicú Community 
UCL Research Ethics Committee Approval ID Number: 2017-18:055 

 
YOU WILL BE GIVEN A COPY OF THIS INFORMATION SHEET 

 
Title of Study: 
“Ethnoarchaeology of settlement pattern and mobility of Pehuenche groups on western Andes of 
southern Chile” 
Department: Institute of Archaeology 
Name and Contact Details of the Researcher(s): Oscar Salvador Toro Bardeci                                                  
Mobile: +56 9 91501632 (Chile); +44 7426807642 (UK); emails: oscar.toro.17@ucl.ac.uk; 
osctoro@gmail.com. 
Name and Contact Details of the Principal Researcher: Bill Sillar (Principal Supervisor and 
Senior Lecturer at IoA) 
Telephone: (0)20 7679 1538; email: b.sillar@ucl.ac.uk 

 
I would like to invite you to participate in this research project. This study is part of my 

PhD in Archaeology, in which I am intending to better understand mobility and settlement systems 
in a mountainous area throughout the world, from a contemporary case study in Chilean territory. 
Before your decision whether to participate or not, it is important for you to understand what the 
research is about and what kind of participation will involve. Please take time to read the following 
information carefully and discuss it with others if you wish. Ask me if there is anything that is not 
clear or if you would like more information. Take time to decide whether you wish to take part. 
Thank you for reading this. 

 
My intention is to spend some time during this summer within your community to help to 

understand how does the seasonal movements that Pehuenche families maintain until present-
day help to preserve a particular way of life in Alto Biobío mountains, and how this could be 
reflected in the way you organise the invernada/veranada settlements in terms of materiality that 
are used for this. For this I will be taking notes of the activities related with the trips to and from 
veranadas and talking with some members of the community about these aspects of Pehuenche 
life, for example: What do you remember about these trips in the past? Or what your 
parents/grandparents told you about life in the veranadas? And what are the similarities and 
differences in terms of use of the past in comparison to the current use of these summer 
settlements? I also will be recording some of the settlements that have been built for different 
purposes, both in use and abandoned. The recording methods will include photography, drawings 
and georeferencing (through a GPS device), and eventually video/voice recording, as long as you 
explicitly agree with that.  

 
After this period in fieldwork, I will compare my observations with other cases within a 

mountainous environment in southern Andes, also considering examples of mobility recorded in 
other parts of the world, which I had been reviewing during my first year at UCL. 

 
I think you are eligible as a potential participant in this study as a member of Cauñicú 

community, to approaching to different cultural aspects of your group, mainly because you have 
memory/practice in the seasonal movement to veranadas. 

 
It is up to you to decide whether to take part. If you do decide to participate you will be 

given this information sheet to keep. The participation in this study is by no means mandatory, 
and you can withdraw from participate at any time and without giving a reason. If you decide to 
withdraw you will be asked what you wish to happen to the data you have provided up that point.  

The eventual audio and/or video recordings of your activities made during this research 
will be used only for analysis and for illustration in public talks during the spreading activities of 
this work. The data collected will be presented within my PhD thesis, and in the eventual 
publication of articles related with that. No additional use of the information collected will be made 
without your written permission, and no one outside the project will be allowed to access to the 
original recordings.  
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Whilst there are no immediate benefits for people participating in this project, it is hoped 

that this work will obtained some communal benefits, on cultural sphere. In this regard, the cultural 
knowledge that you and other members of your community will give as part of this research will 
be using to disseminate it to the broader Chilean society, eventually in form of talks in schools, in 
other instances of communal participation in front of Chilean authorities (e.g. Chief of Department, 
County leaders, amongst others). 

 
If you have any complaint regarding this study or some problem that you would like to 

address, please contact my Principal Supervisor, Bill Sillar (contact details heading this form). 
 

All the information that we collect about you during the research will be kept strictly 
confidential. You will not be able to be identified in any ensuing reports or publications, and your 
personal data will be pseudonymised (remove identifiers such as your name and replace this with 
a unique code or key). 

 
Please note that confidentiality will be respected subject to legal constraints and 

professional guidelines. 
 
Local Data Protection Privacy Notice  

 
Notice: 
The controller for this project will be University College London (UCL). The UCL Data 

Protection Officer provides oversight of UCL activities involving the processing of personal data, 
and can be contacted at data-protection@ucl.ac.uk 

  
This ‘local’ privacy notice sets out the information that applies to this particular study. 

Further information on how UCL uses participant information can be found in our ‘general’ privacy 
notice: 

 
For participants in research studies, click here 

 
The information that is required to be provided to participants under data protection 

legislation (GDPR and DPA 2018) is provided across both the ‘local’ and ‘general’ privacy notices.  
 

The categories of personal data used will be as follows: 
 

• Pseudonymised name (real name replaced by a unique code or key) 

• Age 

• Gender 

• Where did you born? Where does you currently live? 

• Composition of your family group (lineage and physical settlement with respect to other 
relatives) 

• Yours and your families´ main economic occupation 
 
Your personal data will be processed so long as it is required for the research project, 

until 2021 where this research should be finished. If we are able to anonymise or pseudonymise 
the personal data you provide we will undertake this and will endeavour to minimise the 
processing of personal data wherever possible.  

 
If you are concerned about how your personal data is being processed, or if you would 

like to contact us about your rights, please contact UCL in the first instance at data-
protection@ucl.ac.uk.  

 
This research is funding by a Chilean public funds (“Becas Chile”), which are funded my 

PhD study at UCL for the period 2017-2021.  
 

Thank you for reading this information sheet and for considering to take part in 
this research study.  
 

mailto:data-protection@ucl.ac.uk
https://www.ucl.ac.uk/legal-services/privacy/ucl-general-research-participant-privacy-notice
mailto:data-protection@ucl.ac.uk
mailto:data-protection@ucl.ac.uk
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CONSENT FORM FOR CAUÑICÚ COMMUNITY IN RESEARCH STUDIES 

Please complete this form after you have read the Information Sheet and/or listened to an 

explanation about the research. 

Title of Study: “Ethnoarchaeology of settlement pattern and mobility of Pehuenche groups 

on western Andes of southern Chile” 

Department: Institute of Archaeology 

Name and Contact Details of the Researcher(s): Oscar Salvador Toro Bardeci                                                  

Mobile: +56 9 91501632 (Chile); +44 7426807642 (UK); emails: oscar.toro.17@ucl.ac.uk; 

osctoro@gmail.com. 

Name and Contact Details of the Principal Researcher:  Bill Sillar (Principal Supervisor and 

Senior Lecturer at IoA). Telephone: (0)20 7679 1538; email: b.sillar@ucl.ac.uk 

Name and Contact Details of the UCL Data Protection Officer: Lee Shailer data-

protection@ucl.ac.uk 

This study has been approved by the UCL Research Ethics Committee: Project ID number: 

2017-18:055 

Thank you for considering taking part in this research. The person organising the research must 

explain the project to you before you agree to take part.  If you have any questions arising from 

the Information Sheet or explanation already given to you, please ask the researcher before you 

decide whether to join in. You will be given a copy of this Consent Form to keep and refer to at 

any time. 

I confirm that I understand that by ticking/initialling each box below I am consenting to this 

element of the study.  I understand that it will be assumed that unticked/initialled boxes 

means that I DO NOT consent to that part of the study.  I understand that by not giving 

consent for any one element that I may be deemed ineligible for the study. 

 

  Tick Box 

1.  *I confirm that I have read and understood the Information Sheet for the 

above study.  I have had an opportunity to consider the information and what will 

be expected of me.  I have also had the opportunity to ask questions which have 

been answered to my satisfaction and would like to take part in:  

- an individual interview 
- a joint interview, if necessary 

 

I understand that confidentiality will be respected subject to legal 

constraints and professional guidelines. 

  

 

2.  *I consent to participate in the study. I understand that my personal 

information (pseudonymised name, age, gender, place of birth/currently living, 

family group composition, and occupation) will be used for the purposes explained 

 

mailto:data-protection@ucl.ac.uk
mailto:data-protection@ucl.ac.uk
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to me. I understand that according to data protection legislation, ‘public task’ will 

be the lawful basis for processing. 

3.  Use of the information for this project only 

*I understand that all personal information will remain confidential and 

that all efforts will be made to ensure I cannot be identified (unless you state 

otherwise, because of the research design or except as required by law).  I 

understand that confidentiality will be respected subject to legal constraints and 

professional guidelines 

All the information that we collect about you during the research will be 
kept strictly confidential. You will not be able to be identified in any ensuing reports 
or publications, and your personal data will be pseudonymised (remove identifiers 
such as your name and replace this with a unique code or key). 

 

4.  *I understand that my information may be subject to review by 

responsible individuals from the University or Becas Chile for monitoring and audit 

purposes. 

 

5.  I understand the potential risks of participating and the support that will 

be available to me should I become distressed during the course of the research.  

 

6.  I understand that whilst there are no immediate benefits for people 

participating in this project, it is hoped that this work will obtained some communal 

benefits, on cultural sphere.  

 

7.  I understand that the data will not be made available to any commercial 

organisations but is solely the responsibility of the researcher(s) undertaking this 

study.  

 

8.  I understand that I will not benefit financially from this study or from any 

possible outcome it may result in in the future.  

 

9.  I agree that my pseudonymised research data may be used by others for 

future research. [No one will be able to identify you when this data is shared.]  

 

10.  I understand that the information I have submitted will be published as a 

report and I wish to receive a copy of it.  Yes/No 

 

11.  I consent to my interview being audio/video recorded and understand 

that the recordings will be stored anonymously, using password-protected 

software and will be used for training, quality control, audit and specific research 

purposes.  

However, as it was explained to me, I am aware that my personal data 

will be processed so long as it is required for the research project, until 2021 where 

this research should be finished. In addition, the researcher will undertake the 
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anonymisation or pseudonymisation of the personal data I should provide, 

wherever possible. 

To note: If you do not want your participation recorded you can still take 

part in the study. 

12.  I hereby confirm that I understand the inclusion criteria as detailed in the 

Information Sheet and explained to me by the researcher. 

 

13.  I hereby confirm that: 

(a) I understand the exclusion criteria as detailed in the Information Sheet and 
explained to me by the researcher; and 

 

(b) I do not fall under the exclusion criteria.  

 

14.  I am aware of who I should contact if I wish to lodge a complaint.   

15.  I understand that my personal data will be processed so long as it is 

required for the research project, until 2021 where this research should be 

finished. In addition, the researcher will undertake the anonymisation or 

pseudonymisation of the personal data I should provide, wherever possible. 

I would be happy for the data I provide (consisting of pictures, audio 

and/or video recordings of quotidian activities) to be archived at personal 

researcher´s notebooks, which will be of his personal use exclusively, and a copy 

of interviews and its translations (when applied) in his personal laptop, which is 

encrypted, and without other´s access. 

 

If you would like your contact details to be retained so that you can be contacted 

in the future by UCL researchers who would like to invite you to participate in follow up 

studies to this project, or in future studies of a similar nature, please tick the appropriate 

box below. 

 Yes, I would be happy to be contacted in this way  

 No, I would not like to be contacted  

 

 

_________________________ ________________ ___________________ 

Researcher Date Signature 
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11.6. Pictures of historical Pehuenches and landscapes 

 

Picture 1. A young Pehuenche woman depicting traditional clothes and body 

ornaments in the 19th century (Drawing by M. Rugendas; source: Memoria Chilena 

website) 

 

Picture 2. A young Pehuenche man depicting traditional clothes and body ornaments in 

the 19th century (Drawing by M. Rugendas; source: Memoria Chilena website) 
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Picture 3. The Pampean-Patagonian leader Sayhueque after his surrender to 

Argentinian authorities in 1885, wearing traditional clothes of the national society by the 

end of the 19th century (source: Curruhuinca and Roux, 1993)  
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Picture 4. A Pehuenche settlement or “toldería” in a mountainous valley, depicting the 

placement near to a river, in a clearance of the forest and near to pehuenes. It also 

shows the presence of horses and the clothes they wear in the first half of the 19th 

century (Drawing by E. Poeppig; source: Memoria Chilena website) 

 

Picture 5. A Pehuenche settlement or “toldería”, depicting a group of women and 

children outside a tent in the first half of the 19th century (Drawing by M. Rugendas; 

source: Memoria Chilena website) 
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Picture 6. “Pehuenche route in Laja”, which serve to illustrate the type of roads that 

were formed-transited by these mountainous groups and how, some of them, could be 

observed marked in the landscape (Pictured by Carlos Keller; source: Poeppig, 1835) 

 

 

 


