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THE STOOL: A PLACE FOR LISTENING  
TO ANCESTRAL KNOWLEDGE

abstract

This article addresses the stool of thought from the perspective of a researcher 
from the Bará people of the Upper Negro River, an Eastern Tukanoan people 
situated in Northwestern Amazonia. Bará children are offered the stool, a being 
consisting of a man and a woman, in order to sit upon to listen and appropriate 
the concepts constructed by experts in order to become cosmopolitical managers 
in their territories. The stool is a place of experiencing knowledge formation and 
production. From the time when a child is in the maternal womb, our experts—
also called shamans—prepare them whilst parents encourage their children to sit 
on the stool amongst the elders to maintain the patrilineage and matrilineage. The 
stool forms a means for knowledge transmission, an ancient method of listening. In 
Northwestern Amazonia, (un)relating and (un)learning with more-than-humans 
during ethnographic practice by listening to the ancestral knowledge of other 
humans is an Indigenous science, which also results in the wellbeing of the entire 
universe.
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portuguese abstract
Resumo: O presente artigo trata-se o banco de pensamento no olhar pesquisador 
do povo Bará que está situado no noroeste amazônico. São parte do Grupo Tukano 
Orienta e seus filhos são ofertados o banco que é o ser do homem e da mulher,  
a fim de sentar neste banco para escutar e apropriar os conceitos construídos pelos 
especialistas para serem gestores cosmopolíticos em seus territórios. O banco é 
o lugar de uma experiência de produção de conhecimento. O especialista, xamã, 
desde ventre materno prepara e os pais incentivam em fazer a companhia dos filhos 
com os velhos a sentar no banco para manter da linhagem patrilinear e matrilinear.  
O modo da transmissão de conhecimento, o método dos antigos, o método da 
escuta. No noroeste amazônico, (des) relacionar-se e (de) aprender com mais-que-
humanos durante a prática etnográfica por meio do método ancestral, o método da 
escuta sobre saberes ancestrais de outros humanos que é pesquisa indígena, entre 
tukano, o bem-estar de todo universo. 

Palavras-chave: banco, oferta, escuta, corpo, ehêri põ’ra, saberes ancestrais
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INTRODUCTION

For the Eastern Tukanoan peoples of the 
Upper Negro River, Amazonia, a proper 
place for transmitting knowledge exists: the 
stool of thought. This is the stool of an expert 
(often called a shaman) considered the most 
effective place for listening to and constructing 
knowledge within the social organisation of 
one’s respective social group, knowledge that 
aids in the management of the ecological world.

This essay focuses on the stool of 
thought—in the Tukano language, ti’ó yẽ’e 
nuhari kumûro—and a method of listening, 
the importance of which lie in connecting 

the life of all beings to human life.  There are 
many Indigenous technologies designed to 
manage and understand the world. These 
include, for instance, the cosmotechnology 
constructed by ancient people in the form of the 
kumánic language—which can also be called  
a shamanic language—which continues to 
aid the cosmopolitical administration of 
contemporary life. The stool of thought (Figure 
1) is one such technology, the role of which is 
to (un)relate and (dis)engage with more-than-
humans during ethnographic practice. From the 
perspective of the Eastern Tukanoan peoples, 
this relationality provides the basis for human 
life and the wellbeing of the entire universe.

I am Bará and belong to the second clan of 
Wa’î fino fona mahá (the Serpent Fish). The 
Bará people are part of the Eastern Tukanoan 
peoples of the Upper Negro River in Colombia 
and Brazil. Our stool of thought, ti’ó yẽ’e nuhari 
kumûro, is the stool of an expert, a shaman. 
Experts sit upon these stools during their 
training period: in conversation circles whilst 
listening to the sciences, and in their shamanic 
activities which aim to heal, protect, and recover 

Figure 1. The stool of thought I sat on in 2023 to speak about my doctoral thesis  
in a discussion circle organised by Indigenous Social Anthropology PhD Programme  

at the Federal University of Amazonas. Photo credit: Author’s own.

one’s health, as well as during other everyday 
activities. During my research along the Upper 
Negro River, I gradually began to understand the 
importance of the stool as a place of knowledge 
transmission. This stool serves as an agent for 
the production of science through Tukanoan 
onomastics (Barreto 2019, 2023), whilst also 
creating a paternal link.

The circle of conversation amongst experts 
such as shamans inspires Indigenous Bará 
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research to pursue a solid fluidity of thought. In 
contemporary times in academia, an Indigenous 
researcher can become a new constructor of 
immemorial concepts, such as úkũse (the art 
of discourse), da’rase (work with technologies), 
basese (the conjunction of shamanic action), 
and basamori (rites and dances). Through 
the dynamic of knowledge transmission 
encompassed by the stool of thought, the 
listener then becomes a new scientist. The 
stool is intergenerational, whereby sitting 
upon the stool of a shaman results in adopting 
the conceptual maps of more-than-humans, 
the original owners of this science, which 
converges with human life. We, Indigenous 
academics and researchers, are recognising that 
our methodologies can uniquely contribute to 
solutions for many complex socioecological 
problems.

KNOWLEDGE TRANSMISSION 
ALONG THE UPPER NEGRO 
RIVER, NORTHWESTERN 
AMAZONIA
For our experts, also known as shamans, dreams 
serve as an access point to the epistemologies 
of all other beings (literally called ‘other 
humans’). The transmission of knowledge in the 
Upper Negro River region is intergenerational, 
passed on from parents to children, from 
grandfather to grandson, from grandmother to 
granddaughter, from mother-in-law to son-in-
law. In my case, before my entrance to university 
in Northwestern Amazonia, I was taught how 
to work well in the swiddens; to fish, hunt, and 
harvest fruit; to build a house; I am a marupiara 
(a good fisherman). When working on my 
doctoral studies, I was able to resume listening 
to the basese (kumuánic, shamanic actions) with 
my stepfather, Benedito Meireles Dias, who 
is Miriti Tapuia, and with my father-in-law, 

Justino Pena, who is Tukano: ‘Listen carefully 
to the knowledge of the shamans!’, Benedito 
Meireles Dias said. Ancestral knowledge belongs 
to the patriline and matriline, and is intended 
for the lives of children. Children are extensions 
of ancestral lineages in contemporary times, the 
subjects of an interconnected transmission of 
knowledge to the next generation.

My field site is in the Miriti Tapuaia 
territory, my home territory, which is located 
along the lower Tiquié River in the Indigenous 
territory of Alto Rio Negro, São Gabriel da 
Cachoeira municipality, Amazonas state, Brazil. 
The journey up the river to reach the settlement 
of Casa das Queixadas takes a week. Here, 
according to local custom, my mother sits on 
the bench around the fire to warm up early in 
the morning; and, while she prepares porridge 
and quinhapira (a fish dish prepared with chili 
and salt), a morning conversation takes place. 
My mother has always encouraged her children 
to listen to the knowledge and art within the 
shamans’ rhetoric. 

The negotiation of research took place 
in different places and at various times of day 
and night, focusing on the production and 
circulation of the system of knowledge and the 
cosmopolitical management of other humans 
(other beings) with humans. For me, this 
negotiation took place in the morning, so that 
the circle of conversation could take place at 
night, where I as a son could hear my parents for 
reflexivity. Mothers wish for their children to 
become knowledge-holders. This transformation 
holds a deep meaning for parents, because it is 
realised within the kinship system. In this way, 
I listened to the sciences of my parents whilst 
sitting on the stool. 

According to our Eastern Tukanoan 
shamans, the stool is found in the House of 
the Grandfather of the Universe, serving as the 
stool of life. The House of the Grandfather of 



suomen antropologi  | volume 50, issue 1, 2026	 160 

Silvio Sanches Barreto Bará

the Universe is the House of Thunder. For the 
Eastern Tukano, when a person dies, his or her 
human heart (ehêri põ’ra) returns to the House 
of the Grandfather of the Universe. The House 
of the Grandfather of the Universe is crucial 
for shamans in their activities. According to 
our experts, the House of the Grandfather of 
the Universe is also the House of Science, the 
seat of technologies and innovations for human 
life. The shamans, through dreams or deep 
concentration, acquire Indigenous sciences and 
technologies for daily activities. They travel in a 
metaphysical form, beyond spatiality, to connect, 
feel, and thus have a dialogue with the owner 
of the House of the Universe, guaranteeing the 
life in the forest, the swiddens, and the river and 
their various paths. The stool of thought is also 
situated at the main entrance to our House of 
Rituals and Dances. Every shaman sits on his 
stool for his shamanic action. Sitting on his 
stool, he activates the abundance of food in his 
garden, his river, his forest, and his community. 

Historically, the stool was used by the 
Chief of the Canoe of Human Transformation. 
In the Bará people’s view, the Grandson of the 
Grandfather of the Universe saw that there was 
no other way to arrive at this earthly layer than 
through the Canoe of Human Transformation. 
The Grandson of the Grandfather of the 
Universe later came to be known as Pa’mîri 
masí, the Chief of Human Transformation. 
The story of the transformation journey begins 
at Õpekó ditâra (Milk Lake). The first human 
transformations were the Õpekó masá, the Milk 
people. These people of uterine life did not feed 
on any type of food, only on kã’rako (milk and 
buiuiu foam). Pa’mɨ̂ri masɨ́, the Chief of the 
Canoe of Human Transformation, met with 
some of the greatest chiefs from each group of 
Eastern Tukanoans, sitting in a conversation 
circle on stools of thought, known as kumuári 
kumûro (shaman’s formation stool), to smoke 

mɨ’rôro (tobacco) and chew ipadú (coca) 
powder. Contemporary Tukanoan shamans are 
inspired by, or connect with, this House of the 
Grandfather of the Universe and the Canoe of 
Human Transformation. 

Today, for us Eastern Tukanoan peoples, 
the stool is used to occupy the cosmopolitical 
management of our ritual house. The shamans 
sit in a semi-open circle to smoke tobacco. 
Tobacco opens up good metaphysical thoughts 
for cosmological connections, while ipadú 
represents the ‘word’, which, in a form of life, 
curing and protecting, has the power to create 
or transform human life. A shaman sitting 
on the stool of life offers the children of the 
Tukano nation good thoughts, which are 
considered human dimensions of men and 
women. Meanwhile, the women’s circle of 
conversation is situated at a distance from the 
men’s. It represents another level of knowledge 
and is accompanied by the manicoera drink 
(liquid from fermented manioc drink), which 
is drunk from a large gourd and sweetened 
well with manioc flour, pineapple, or guama 
manicoera. Their circle considers those issues 
related to women’s lives. Sitting on their stools, 
the women’s circle also aims to sweeten their 
children’s lives. 

TI’Ó YẼ’E NUHARI KUMÛRO, 
THE STOOLS OF THOUGHT  
IN VARIOUS SPACES
In the ritual house, many stools exist 
metaphysically, but not physically: ti’ó yẽ’e 
nuhari kumûro (the stool of thought), kã’rá ko 
kumûro (the milk stool and the life stool), úkũ 
duhîro kumûro (the stool of art and rhetoric), 
and ohôri kumûro (the stool of art and writing). 
Our ancestors, whilst the child was still in the 
womb, already offered the ohôri kumûro stool 
to the sons, to sit on the stool of thought. This 
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specifically enables us take in this knowledge 
appropriately, to apply it in our day-to-day tasks, 
but also allows us to achieve the psychological 
balance of the wise person. A serious and 
balanced person relates well with their 
kinspeople. The stool of thought was also offered 
so that when one becomes an adult, they could 
observe dietary restrictions, sexual abstinence, 
and so on, for the efficiency of basese (shamanic 
actions), and to gain knowledge related to the 
forests, the swiddens, the rivers, and their paths. 

There are different stools for different 
uses in the life of Eastern Tukanoan men and 
women. One such stool is the kumuari kumûro, 
the stool of shamanic formation, the stool of 
an expert, one of the main stools of the Tukano 
people. There is also a stool of reflection, kumû 
ya kumûro niî, the reflection stool of a shaman. 
A person interested in being and having basese, 
smokes kumuári mi’roro, shamanic tobacco, 
for their training, blowing it into his body and 
following all prescriptions and food restrictions. 
In this way, some shamans in Northwestern 
Amazonia transform to become managers of the 
universe, sitting on a stool of thought to manage 
the cosmologic world. In the past, members of 
the Eastern Tukanoans lived in the ritual house, 
a communal house of the same group which also 
includes their brothers-in-law. In that house, 
the basegí//kumu (expert, shaman) sits upon 
his wooden stool with inspiration and breathing 
deeply, traveling to establish a connection to 
other layers of the universe. Lighting his tobacco 
and smoking, he opened up his thoughts, 
while the ipadú would serve as food for the 
metaphysical thinking of the shaman. 

In the transmission of ancestral knowledge, 
the stool is one of the most appropriate places 
to listen to bikirã úkũse, the art of specialist 
rhetoric. In the Eastern Tukanoan kumuánic 
(shamanic) language, the stool is the very ehêri 
põ’ra of the man or woman. Furthermore, the 

placenta of the maternal womb is understood as 
a child’s stool.

Currently, shamans may offer ohôri 
kumûro (a painted stool) in order to occupy and 
act in public spaces within society. These places 
must be achieved through a balance within 
everyday activities. 

The stool offered by a shaman is not a stool 
made of wood from the sorb tree. It is another 
type of stool, invisible or metaphysical, offered 
by the shaman for specific activities proper for 
men and women, respectively. The stool thus 
enables a deep connection with another world 
inhabited by more-than-humans, and, therefore, 
there are certain essential elements necessary for 
the functioning of the world, as is the case for 
the stool of knowledge.

When basese (a shamanic action) specialist 
mentions the names of the stools constructed, 
he is referencing diverse human dimensions 
in order to exercise his own male existence or 
the female existence of his wife. Thus, these 
metaphysical and other stools are important 
in the construction of men and women of the 
Upper Negro River, Northwestern Amazonia. 
When one sits on these stools in a metaphysical 
world, they also aim to achieve a balance with 
contemporary stools and societal positions, 
including the chairs of a mayor, a councillor,  
a teacher, a doctor, and a lawyer, amongst others.

Thus, these and other stools are not 
just ordinary stools, but rather stools of life. 
Therefore, the shaman calls the stool the milk 
stool for human life, called ‘the stool of milk 
and buiuiu foam’, the metaphysical food of the 
body and the ehêri põ’ra (heart). In shamanic 
language, ehêri põ’ra is the stool of humanity 
itself. For me, a shaman offered omerõ (vital 
force) in my ehêri põ’ra, as well as for all my 
children and for my wife, for the constitution 
and circulation of knowledges and vital 
elements. 
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THE CIRCLE OF 
CONVERSATION OF ELDERS 
AND EXPERTS ON THE STOOL 
OF THOUGHT

Even if my father was kumû-bayá (a shaman 
ceremonial master), the stool was never 
given importance as such, even though it is 
so important in the Indigenous Tukanoan 
formation of humans. It has a profound 
importance in maintaining the qualities of 
ancestral lineages. Now, I see that my mother’s 
stool also greatly helped me to concentrate on 
listening to my parents’ teachings. During my 
fieldwork, my parents told me about their own 
experiences of listening to shamanic sciences. 
This inspired me to sit on the stool to listen to 
bikirã úkũse. For João Rivelino Rezende Barreto 
(2022), a Tukanoan researcher, úkũse are forms 
of knowledge in the Tukanoan dialogical arts. 
For me, úkũse represent the arts of elders’ 
rhetoric and the cosmopolitical management 
amongst the Bará, Tuyuka, and other Tukanoan 
peoples (Barreto 2023). There are different 
times dedicated to moments of listening, such 
as on the day for drinking caxiri when sons are 
advised to accompany shamans to listen to their 
knowledge.

I had a father-in-law with a Miriti Tapuia 
background, and I listened to his teaching, 
which I understood as Bará. For this reason,  
I have strived to understand and been inspired 
by the ancestral knowledge transmission of 
the Miriti Tapuia of the Lower Tiquié River, 
the Indigenous territory of the Upper Negro 
River in the Northwest Amazon. In an earlier 
publication (Barreto and Lana Pena 2023), 
we studied the methodology of listening to 
the knowledge of maternal grandmothers: the 
means of transmitting grandmothers’ knowledge 
to their grandsons. Grandmothers are architects 
of ancestral knowledge through the matrilineal 

path, since the grandmother constructs the body 
of man and women with knowledge in the form 
of advice (Barreto and Lana Pena 2023: 2). As 
the Tukanoan anthropologist João Paulo Barreto 
(2022) claims, this is an Indigenous theory of 
care of the body along the Upper Negro River. 
For him (Barreto 2022), the shaman injects 
omerõ (vital force) which emanates from ‘the 
door of the mouth’ of the specialist, who acts 
upon the things of the world and communicates 
vital elements with human and nonhuman 
peoples. 

As an example, during my university 
research, this type of listening to my parents 
occurred at the Itaiaçí ranch in the Lower 
Tiquié River, the municipality of São Gabriel 
da Cachoeira, the Brazilian state of Amazonas. 
The circle of knowledge transmission was 
formed by Benedito Meireles Dias, Dona 
Francisca Sanches, and myself, the researcher. 
Similarly, my fellow scholars Justino Tuyuka, a 
Tukano anthropologist and researcher, sat on 
a stool next to his older brothers, his brother, 
and his uncles (Rezende 2023: 21). In addition, 
João Rivelino Barreto (2022) sat on a kitchen 
chair in his father’s house, and João Paulo 
Barreto sat with his father. The late Dagoberto, 
a Tukano researcher, sat with his uncles and 
with Witoto in Letícia, Colombia (Azevedo 
2022). The researcher-son considers himself a 
new stool that has a name, the activator of his 
father’s knowledge as a man, a son, a father, and 
a listener (researcher), so that he himself may 
later become a great manager of the universe. 

Along the Upper Negro River, interested 
children seek out or sit on a stool next to 
their grandfather or father to listen to their 
knowledge. Those interested in the art of 
discourse, the methods of shamans, the set of 
shamanic actions, the rituals, and dances must 
gain the specialist’s trust and awareness, a local 
custom of transmission and listening for those 
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interested in becoming experts amongst the 
Eastern Tukanoans. They must concur, and as 
such it is methodologically necessary to have 
companions during this situation.

During research with my family, I was able 
to accompany and listen, sitting on my stool 
between my parents in their hammocks. As a 
son, I sat there with my recorder, listening to 
narratives at night. The space was illuminated by 
the fire from fish being roasted by my mother, 
and we could hear crickets chirping and frogs 
croaking in the stream near the house. In 
order for my parents to tell stories about their 
experiences on knowledge production in the 
evening, I first had to negotiate with them in 
the morning. I had to follow my parents’ daily 
routine, given that they sometimes fell ill or 
were tired from working their cultivations. 
Together, we constructed the knowledge of their 
forebearers. The knowledge of my parents had 
been asleep for some years, and its importance 
was reaffirmed when a son, speaking in the 
Tukanoan language, expressed his interest in 
communicating with his parents. For parents, it 
is quite important that the researcher-son shows 
interest and a sensitivity to his parents through 
listening.

In the beginning, the son must show a great 
interest in listening to his parents’ knowledge. 
I did precisely this. I also had to make use of 
what I had learned at the university: through 
my research project and in my fieldwork. I had 
to formulate questions in the Tukano language, 
so that my parents would not deviate from the 
aims of the research. 

I also had to redouble my efforts to store 
in my memory the ancestral knowledge that 
my parents told me. Sometimes, in the midst 
of a story, I lost myself. I found it difficult at 
times to retell the story of my parents, because 
during the storytelling, the listener should not 
ask questions. When someone interjects during 

a narrative, the elders are unhappy and retort, ‘If 
you already know it, why do you ask questions?’ 
Questions should be asked only when necessary. 
There were thus a few days needed for listening 
and recording. At times, they would stop talking 
to intervene in children’s disagreements or to 
stop noise, shouting, crying, or games which 
interrupted their concentration. Their sons 
and daughters were on holidays, which meant 
they had to tend to the children. One solution 
was to listen to their knowledge at night when 
the children slept early, making it possible for 
the circle of conversation to extend late into 
the night. Questions were answered through 
narratives. The old stories were told in an 
informal manner, encouraging people to stay 
awake.

In May 2021, I had returned from the 
Itaiaçu settlement to Manaus. I now sat next 
to my father-in-law to listen to his knowledge 
in his house in the city. After lunch, myself, 
my father-in-law, my wife, Rosiane, and my 
mother-in-law, Dona Maria, a 58-year-old 
Desana woman, sat to listen to Mr. Justino’s life 
trajectory. We learned about what can be called 
‘the art of rhetoric without thought paths’.  
I realised that my father-in-law did not want 
to transmit his knowledge, so there was just a 
simple conversation. But, in our own house, we 
talked about the art of discussion without paths: 
‘What was missing in this story of kiti ma’â 
marisehé (narratives without paths)?’ Along 
the Upper Negro River, it is common to hear 
about the teachings of parents, although this is 
not always the case. Eventually, my wife proved 
fundamental to my methodological approach, 
the art of rhetoric, and in gaining access to my 
father-in-law’s knowledge given this difficulty. 
The conversations with my father-in-law were 
important, because he narrated the úkũse of his 
late father. Thus, my father-in-law passed the 
knowledge of ohôri kumûro to Tukanoan sons.
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Thus, the circle of conversation of the 
elders inspires Indigenous researchers to sit 
on this stool of thought to learn and produce 
knowledge on the stool of reflexivity. However, 
not just anyone can sit on the stool; only those 
men who have earned that right from the womb 
are granted that ability. It is to them whom the 
shaman offers the stool of thought. By means 
of ehêri põ’ra baseró, the shamanic formula, the 
shaman takes human life to various houses and 
places his metaphysical thought, much like the 
Transformation Canoe, presenting his grandson 
or granddaughter, pacifying the kin of other 
humans (creating kinship), and offering their 
food to the owners of these places and these 
houses for human life on this level of earth. 

THE STOOL IN AN INDIGENOUS 
METHODOLOGICAL 
APPROACH
In my view, a place exists for the experience 
of learning and producing knowledge in 
order to become basegí/kumu (shaman, great 
constructor, and cosmological negotiator) of the 
people of the Upper Negro River. Whilst at the 
university (the Federal University of Amazonas), 
we Indigenous researchers and students 
are expected to write our extended essays, 
dissertations, and theses. Indigenous training is 
a different kind of education, but requires the 
same rigors and aims as becoming a shaman. 
Such training takes place to demonstrate the 
necessary daily activities in order to live well in 
the territories. 

I have strived to bring to the academic 
world the recognition that we have of our 
own Indigenous methodology, ti’ó yẽ’e nuhari 
kumûro, the stool of thought. For me, it had the 
following elements:

a)	 Bikirã úkũse ti’ó ni’kãro: The guiding 
principle of listening about ancestral 
knowledge from parents, grandparents, 
brothers, uncles, and from colleagues and 
kinspeople amongst others. My parents 
were the first persons to encourage me to 
listen to basese and úkũse (Barreto 2019: 
50). My stepfather, Bené (in memoriam), 
Miriti Tapuia, also said, ‘Peêru sĩ’riri nimi 
ehâ nuhu wetiãgi, basese, naâ úkũsere ti’ó 
ya, masigi tiro ehâ nuhu, ti’óya, makí’—
(Barreto 2019: 47)—‘On the day of 
drinking caxiri, one sits beside those who 
have basese, its keeper.’ It is normal to 
hear this from one’s parents. 

b)	 Sẽrí yã’ase mi’taro: Negotiations with 
my parents took place in the mornings 
around the fire. I asked my parents about 
the narratives of the Tuyuka people.  
I asked my mother about Yukɨ́-masɨ 
kití (human tree people), Ba’asehé-Boo 
(owner of maniva plants and abundant 
food), and Kama-Wẽéri kiti (creator 
of fish containing substances harmful 
to health) in the form of closed semi-
structured questions in the Tukano 
language.

c)	 Ba’pâti nuhâro: I sat next to my parents to 
listen to and record the Tuyuka narratives 
of the Upper Tiquié River, Colombia, 
told by my mother and reinforced by 
knowledge from my stepfather.

d) 	Ti’ó yẽ’e nuhâro: After listening and 
recording, I asked my parents to explain 
the stories they told. They once again 
revisited the same narratives in detail and 
conveyed their meaning to the Tuyuka 
people.

e)	 Ti’ó yẽ’e nihiró: In this part, I completed 
a personal exercise and, at the same time, 
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an anthropological exercise to understand 
the knowledge system of the Eastern 
Tukanoans. 

f )	 Basero, ohôri da’reró: For my mother, 
it was already necessary to do basese 
(shamanic actions). Meanwhile, 
for university, I had to systematise 
these sciences in writing, which 
were transcribed and translated into 
Portuguese.

The stool is the place where the network 
of social relations is constructed and the 
cosmopolitical management of other humans 
and humans of various levels are secured, along 
with the wellbeing of all those in the universe. 
For my parents, it is not sufficient to listen to 
the narratives, to basese formulas, or to write 
a dissertation or a thesis. Listening extends 
beyond writing: it is a shamanic action or a 
knowledge regarding how to do things in one’s 
family. For my mother, correctly writing about 
the system of traditional knowledge is a means 
to granting life and agency to these elements, 
these formulae, and these thoughts. Thus, it is 
a means to put them into practice in the lives 
of her children. Parents hold a different logic, 
and thus demand this from their researcher-
children. 

FINAL THOUGHTS
This essay concerns the stool of thought, ti’ó yẽ’e 
nuhari kumûro, the place that incorporates a 
specific methodology in the Eastern Tukanoan 
peoples’ knowledge production and experiences. 
The stool of thought is the place for experiencing 
the formation and production of knowledge 
along the Upper Negro River. Through all my 
efforts, I bring this stool to the academic space. 
Without sufficient understanding, people may 
think it is just a simple stool upon which to sit to 

listen to people. I view it as not just an artefact 
upon which to sit and perform activities, but as 
a complex tool for knowledge production and 
Indigenous research practice. 

I have shown how the circle of conversation 
holds a rather important place in the Tukanoan 
knowledge transmission system. The circle 
of conversation is an appropriate place for a 
person who strives to become a contemporary 
keeper of ancestral knowledge. This Indigenous 
method, ti’ó yẽ’e nuhari kumûro or the method 
of listening, was not created by me; I merely 
systematised it in order to describe it in 
academic spaces. Even today, shamans sit on the 
stool in search of solutions. The methodologies 
constructed and practiced should also be valued 
in academic settings and contribute to a better 
understanding of Indigenous sciences. Through 
our science, we Indigenous scholars, researchers, 
and scientists can also contribute to the search 
for solutions to climate change, deforestation, 
and soil degradation through illegal mining and 
the pollution of springs, rivers, and lakes. We 
can sit on this stool of thought to connect, enter 
into dialogue, and interact for the benefit of our 
human lives. 

REFERENCES
Azevedo, Dagoberto Lima 2022. Pátu: Ye’pamasa 
Ná Oãʉ´Pʉri Pátu: Pó da memória e do conhecimento 
tukano. PhD thesis. Manaus: Federal University of 
Amazonas.

Barreto, João Paulo Lima 2022. O mundo em mim: 
uma teoria indígena e os cuidados sobre o corpo no Alto 
Rio Negro. Brasília: Mil Folhas.

Barreto, João Rivelino Rezende 2022. Úkũsse: 
formas de conhecimento nas artes do diálogo tukano-
Florianópolis. Florianópolis: UFSC.

Barreto, Silvio Sanches 2019. Transformações pelos 
basese nas práticas tukano sobre concepção, gestação 
e nascimento da criança. Master’s thesis. Manaus: 
Federal University of Amazonas.



suomen antropologi  | volume 50, issue 1, 2026	 166 

Silvio Sanches Barreto Bará

Barreto, Silvio Sanches 2023. O peixe sobre beiju 
é o leite e a espuma de buiuiu: uma reflexividade 
antropológica indígena sobre a gestão cosmopolítica 
tukano no Alto Rio Negro. PhD thesis. Manaus: 
Federal University of Amazonas.

Barreto, Silvio Sanches and Rosiane Lana Pena 
2023. A tríade lunar entre mulheres Tukano 
Orientais. Revista Estudos Feministas 31 (3). https://
doi.org/10.1590/1806-9584-2023v31n395359  

Rezende, Justino Sarmento 2023. A festa das frutas: 
uma abordagem antropológica das cerimonias rituais 
entre os Utãpinopona (Tuyuka) do alto rio Negro. 
Brasília: Mil Folhas. 

SILVIO SANCHES BARRETO BARÁ
POSTDOCTORAL RESEARCHER AND 
INDIGENOUS RESEARCHER
ANTHROPOLOGY
PPGAS, FEDERAL UNIVERSITY OF 
AMAZONAS, MANAUS, BRAZIL
barretosilviosa@gmail.com

Translated from Portuguese by Luiz Costa and 
Pirjo Kristiina Virtanen.

https://doi.org/10.1590/1806-9584-2023v31n395359
https://doi.org/10.1590/1806-9584-2023v31n395359
mailto:barretosilviosa@gmail.com

