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Multimodal Chronotopes:
Embodying Ancestral Time
on Quichua Morning Radio

Georgia Ennis, University of Michigan
ABSTRACT
This article considers the multimodal enregisterment of an ancestral time-space in

indigenous-language media production. Beginning from the insight that chronotopes en-

gage semiotically mediated, subjective experiences of time, space, and social personhood
(Wirtz 2016; Hartikainen 2017), I use ethnographic evidence from lowland Ecuadorian Qui-

chua (Kichwa) radio production and reception to explore the semiotic recalibration of the

wayusa upina, the guayusa-drinking hours as a register of media performance aimed at
cultural revival. Identified as one of the most significant and endangered spaces for trans-

mitting cultural and linguistic knowledge, the nondiscursive signs and material practices

used in multimodal lowland Quichua radio productions reconstitute the ancestral guayusa-
drinking hours, indexically linking it to the voices and knowledge of still living elders. In doing

so, these programs attempt to establish a counterchronotope of remembering, which con-

trasts with a widely circulating chronotope of endangerment.

Once amonth, on the lowlandQuichua-language radio programMushuk

Ñampi (Anewpath), the airwaves ofNapoProvince, Ecuador, reverber-

ate with the sounds of an ancestral home.Mushuk Ñampi is a two-hour

variety show that is produced between 4:00 and 6:00 a.m. in the municipal of-
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fice of the small town of Archidona, Ecuador, or in a village in the township, and

is broadcast live throughout Napo province as well as over the Internet. Dur-

ing semi-improvised, live-broadcast radio programs, local community members

and cultural performers both aurally and materially reconstitute the interac-

tional time-space of thewayusa upina. This term refers to the hours before dawn

whenmany households rise, drink a strong, tea-like infusion of the leaves of Ilex

guayusa among the gathered family, and prepare for the day, accompanied by

the sounds of local Quichua (Kichwa)1 radio.

Despite the primarily aural affordances of radio media, the ancestral home

produced byMushuk Ñampi for these live broadcasts is not just sonic, made up

of an imagined space populated by disembodied voices. Rather, during monthly

radio broadcasts hosted by local communities, female performers shuttle hol-

lowed out gourds filled with steaming guayusa to a copresent audience, largely

consisting of Quichua speakers, most of whom live in the surrounding area. This

audience is there to witness the performance of a traditional wayusa upina, an

event some may still recognize from their own lives. As the female performers

cross back and forth carrying their cups between the audience and a central

hearth where an open fire crackles, they seem to invite those watching to enter

into an embodied, intimate experience of ancestral time and space.

In homes aroundNapo, however, the listening audience is enveloped in a pri-

marily aural world projected from the intermingling of speech, song, and sonic

texture. Segments devoted to interactions between elders and youth, mytho-

historical narrative, raucous jokes, andmusical performances reinvigorate many

of the traditional linguistic practices associated with the wayusa upina, while

Spanish-language discourse and political speeches also introduce new genres

into the intimate space of the morning routine. Participants and hosts largely do

not narrate the scene of the radio events—claiming that their audience will al-

ready be able to imagine what is unfolding on the air—and instead allow speech

and interaction to emerge within the reanimated space of the ancestral home. As

such, the listening audience remains largely unaware of the complex, multi-
1. Orthographic choices are fraught when it comes to the Quechuan languages spoken in Ecuador (see
Limerick 2017). In this article, I use the term Quichua, as it remains the accepted English spelling for a lan-
guage now known in Ecuador as Kichwa, following the standardized orthography of Kichwa Unificado (Uni-
fied Kichwa). However, out of respect for the political gains of indigenous activists involved in language plan-
ning, I use the spelling with k when discussing Unified Kichwa in particular, as well as in reference to texts
whose authors have adopted that spelling.

upon which this article rests. All errors and omissions are my own. Funding for this research was made possi-
ble with grants from the National Science Foundation and the Fulbright-Hays program.
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modal performance that frames the radio shows but that may nonetheless reso-

nate in their own homes, as hollowed out gourds filled with guayusa pass across

an open fire, while they listen to the program.

This article thus begins with a puzzle—why do lowland Quichua radio pro-

ducers, cultural performers, and community members invest so much effort in

monthly live-broadcast,multimodal dramatizations of ancestral practices, which

the majority of audience members will only experience aurally? In answering

this question, I argue that the producers of the programMushuk Ñampi are en-

gaged in an alternative effort to revitalize and “revalorize” regional practices,

symbols, and discursive forms they experience as threatened by a shift toward

Spanish and, somewhat surprisingly, by other approaches to language revital-

ization. Their programs provide an alternative to literacy-based language revi-

talization based on the use of standardized KichwaUnificado (hereafter, Unified

Kichwa) in well-intentioned and well-established bilingual education programs.

Through media events like indigenous beauty pageants and urban storytelling

exhibitions, largely directed at an urban, bilingual audience, Quichua bilingual

educators have sought to naturalize an “intercultural code,”whichMichaelWrob-

lewski (2014) describes as a regionalized register of the standard, alongside well-

established icons of lowland Quichua cultural practice grounded in swidden ag-

riculture and forest-based subsistence.

However, alternative revitalization efforts likeMushuk Ñampi’s multimodal

radio programs involve the recalibration of these signs to reestablish indexical

links to the voices of ancestral figures, who speak with the sounds and forms

of local varieties of Quichua. They are explicitly oriented toward a local counter-

public (Warner 2002), who feel themselves erased by revitalization practices

based on bilingual education, language standardization, and literacy. Through

repeated public instantiations of amultimodal counter-chronotope, the producers

and participants in these programs seek to redefine and revalorize their own his-

tory of linguistic and cultural practices in the context of rapid social, economic,

and environmental changes that have reshaped daily life in the Ecuadorian Am-

azon. This article thus develops a semiotic account of how a nostalgic past is con-

stituted, calibrated, and circulated through media events directed toward the

twinned revival of language and cultural contexts of language use, rather than just

language itself. Specifically, my concern is to explore howMushuk Ñampi’s radio-

based revitalization project establishes a multimodal chronotope of the past an-

chored in the practices and activities of the present, which participants hope will

be projected into the future.
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Research into the outcomes of language revitalization efforts has shown that

such activities are often shaped by dominant language norms and institutions,

with considerable consequences for the languages undergoing revitalization

(Meek 2010). This is true of Latin America, where different revitalization proj-

ects from Mexico (Faudree 2013) to the Andes (Hornberger and King 1996;

King 2001; Hornberger and Coronel-Molina 2004; Haboud and Limerick 2017;

Limerick 2017) have focused on the development of indigenous alphabets and lit-

eratures, supported by literacy programs and bilingual schooling. Linguists, enthu-

siastically transmitting the call to “save” indigenous languages, have contributed to

this widespread emphasis on revival through documentation and the development

of alphabets, dictionaries, and grammars (e.g., Nettle andRomaine 2000; Grenoble

andWhaley 2006; cf. Whaley 2011). Such projects have been widely supported by

indigenous intellectuals, who have embraced bilingual education and writing in

indigenous languages using standardized orthographies. Yet, as Faudree (2013)

shows, in Mexico, the development of indigenous-language literatures does not

guarantee that anyone will be able to read them, as the texts are frequently only

interpretable to bilingual speakers.

Such projects often import nominalist assumptions still common in some

branches of linguistics and anthropology about the relationship of language to

other aspects of social life, treating language and culture as separate domains.

This tendency has been noted by linguists workingwithin an ecology of language

paradigm (Haugen 1972), who have tried to reframe the issue from one of sav-

ing languages to one of sustaining language ecologies, defined as “dynamically

changing and adaptive ecologies whose inhabitants are linked to one another

and their sustaining environment by numerous functional links” (Mühlhausler

2002, 38)—in other terms, from saving languages to maintaining practices and

contexts of use. However, Mufwene’s recent critique (2017) of the weak theoret-

ical underpinnings of language endangerment suggests that many linguists con-

tinue to ignore the social, economic, and material contexts of language use. At

their best, linguistic and semiotic anthropology offer a way to overcome a view

of language and culture as discrete phenomena in which discursive and nondis-

cursive forms are neatly separated as containers for symbolic representation and

the stuff of the actual world (Mannheim 2018; see also Ball 2014; PWP).

One way that linguistic anthropologists have explored the semiotic media-

tion of our subjective experiences is through “cultural chronotopes,” which, as

Agha describes, pertain to “a semiotic representation of time and place peopled

by certain social types” (Agha 2007b, 321). This body of scholarship draws upon
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Bakhtin’s (1981) earlier concern with how conventionalized time (chronos) and

place (topos) are represented in different artistic periods, genres, and novels

and how such spatiotemporal frames presuppose particular forms of personhood

and action within them.

Linguistic anthropologists have expanded on a number of key theoretical ar-

eas implied in Bakhtin’s original analysis. The wedding of space and time of the

chronotope creates an entry into a virtual world brought to life through language

(Silverstein 2005; Lempert and Perrino 2007). Through deictic and temporal ref-

erence (Perrino 2007; Lemon 2009; Dick 2010), as well as invocation of registers

(Wirtz 2007, 2016) or languages (Eisenlohr 2015), speakers are able to create and

people modular worlds with both individuated voices and more general figures

of social personhood (Agha 2005, 2007b; Lemon 2009; cf. Hill 1995). Discussions

of interdiscursivity and intertextuality (Silverstein 2005), the frameworks for

participation and interaction between speaker(s) and audience/listener(s) (Goff-

man 1983; Agha 2007b; Lemon 2009), and the representation of voices and fig-

ures within chronotopes (Lemon 2009; Dick 2010;Wirtz 2016) have been key to

theorizing the literary concept of chronotope within linguistic anthropology.

Both Bakhtin himself (1981, 84) and linguistic anthropologists working

within aBakhtinian frame(e.g., Silverstein2005;Agha2007b;Moore2016;Harti-

kainen 2017) have suggested that chronotopic representations may emerge

through multiple semiotic modalities. Yet, as Hartikainen observed succinctly

in her analysis of the reconfiguration of the social figure of Brazilian Candomblé

practioners as peace activists, linguistic anthropologists have largely examined

“how [chronotopes] are produced through and invoked by language” (2017,

360). Taking a more semiotic approach to chronotopes, Moore (2016) and

Hartikainen (2017) have thus explored how qualia like color are marshaled as

diactrics that reconfigure relationships of place and time, as well as the social

figures that inhabit them. Further, as Agha shows in his discussion of “commod-

ity registers” (2011), phenomenologically diverse signs—speech, durable ob-

jects, activities—may all be recruited as diacritics of social personae and lifestyle

practices. Such registers thus enable the circulation of chronotopic formulations.

In this article, I am particularly interested in the ways forms of speech, ma-

terial practices, and patterns of interaction are bundled in chronotopic formu-

lations that circulate through various forms of media. I thus contribute to the

recent interest in the multimodal constitution of chronotopes by exploring how

Mushuk Ñampi’s revival of the wayusa upina aids the enregisterment of a life-

style formulation of the ancestral past, ruku kawsay. I argue that producers and

participants are attempting to realign the semiotic ground of indigenous media
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production and cultural performance so that iconic signs already circulating in

formulations linked to language unification instead index the voices of their ru-

ral elders and ancestors pointing from the present to a nostalgic past. They thus

draw upon a process known in semiotic anthropology as dicentization (Ball

2014; Ingebretson 2017), in which a relationship of likeness is reinterpreted

as a relationship of contiguity.

Locating the Wayusa Upina
This article takes place in and around the small town of Archidona (population

5,487), close to the provincial capital of Tena (population 23,307) in Napo, Ec-

uador.2 Tena has been the center of indigenous organizing in the region. How-

ever, Archidona has grown in importance as increased government funding has

enabled new social programs, including the development of various commu-

nity media and arts initiatives focusing on cultural revival and sustainable de-

velopment. The regional variety of Quichua often called “Tena Quichua” (Orr

and Wrisley 1981) is still widely utilized among adults and elders in daily life.

However, children and young people in the area face increasing pressure to

learn both Spanish and the written standard Unified Kichwa, which are the

main languages of bilingual education, government institutions, and much me-

dia. Grounded in the norms of highland Quichua dialects, Unified Kichwa often

erases the linguistic particularities of lowland Quichua, which has been shaped

by intimate interaction with the territory, flora, and fauna of the rainforest and,

very likely, by contact with speakers of other Amazonian languages. Since

roughly the 1960s, the arrival of major roads, oil and mineral extraction, mis-

sionization, formal schooling, and new highland settlers have profoundly re-

shaped life for many, leading away from forest-based, migratory agriculture

and hunting on traditional lands toward nucleated settlements and urban wage

labor. In turn, the introduction of Unified Kichwa and bilingual education to

help counter the shift toward Spanish has instead created confusion and debate

among speakers of regional varieties of Quichua. Today, however, an increas-

ingly elderly generation remembers with deep nostalgia the way life was “before,”

while young cultural activists utilize such memories as the basis for enregistering

“our own” language and culture in media.

Much of the current discord around language standardization emerges from

the complexity of regional language patterns and the intense connection many
2. Instituto Nacional de Estadística y Censos, 2010, Censo Nacional: Población y Vivienda, http://app.sni
.gob.ec/web/menu/.
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people feel to their local varieties. The origin of the languages spoken in the Am-

azonian provinces of Napo, Orellana, Sucumbíos, and Pastaza has been the sub-

ject of intense, ongoing debate (Hartmann 1979; Stark 1985; Cerrón-Palomino

1987;Muysken 2009, 2011). At a basic level, the existence of these languages con-

founds the story that most people know about Quechua, popularly thought of as

the language of the Inkas (Mannheim 1991) and ideologically centered on the

Andean highlands. The varieties of Quichua spoken in the lowlands are closely

related to highland varieties spoken in present-day Ecuador. However, phono-

logical, morphological, syntactic, and lexical differences are pervasive between

the regions, and many in Napo perceive the Quichua spoken in the highlands

to be a separate variety. Ecuadorian Quichua belongs to the Quechuan language

family, varieties of which are spoken by several million people, with a geographic

range that encompasses much of western South American, stretching from

southernColombia tonorthernArgentina.Although generally referred to simply

as Quechua, the language family is diverse, with varying degrees of mutual intel-

ligibility among different varieties (Muysken 2000; Heggarty and Beresford-Jones

2010; Emlen and Adelaar 2017). The language family as a whole is not imme-

diately endangered, but smaller, regional varieties such as those spoken in Napo

are threatened both by a shift toward Spanish and by the use of standardized

Unified Kichwa in bilingual education programs (see King 2001; Wroblewski

2012; Haboud and Limerick 2017; Limerick 2017).

In Napo, one of the primary ways that people use and relate to language on a

daily basis is through reference to their regional territories.3 However, few peo-

ple describe themselves or their language as “Quichua,” instead preferring the

ethnonym runa ‘being/person’. One of the primary valences of this is ‘human

being’, understood to include Napo Quichua and culturally and linguistically

related groups, in contrast to auca ‘outsider’ (including some neighboring in-

digenous groups),mishu ‘mestizo’, and rancia ‘white European/gringo’. To be a

Napu runa or anArchi runa is to be culturally Quichua from the Napo river area
3. This territorial emphasis is reflected to some degree in classifications offered by linguists and ethnog-
raphers. Carolyn Orr (Orr 1978; Orr and Wrisley 1981), under the auspices the Summer Institute of Linguists,
introduced one of the most influential classification systems for the Quechuan languages spoken in the
Ecuadorian Amazon. This system divides the languages into three main areas: Loreto/Napo, Tena (in the
areas around Tena, Arajuno, and Ahuano), and Bobonaza/Pastaza, based on different morphological and pho-
nological variations. Ethnographers have also entered into the fray, proffering various names for Quichua-
speaking groups in the Amazon, often with reference to major cities or territories. Whitten (1976) has long
distinguished between the Canelos Quichua (speakers of Bobanaza Quichua according to Orr and Wrisley,
centered on the mission of Canelos) and the Quijos Quichua (speakers of Orr and Wrisley’s Tena Quichua;
Macdonald 1979; see also Oberem 1980). Others have used the ethnonym runa, writing, for instance, of the
Napo Runa (Macdonald 1999; Uzendoski 2005), a classification closer to how many people talk about them-
selves on a daily basis.
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or from Archidona, respectively. These regional designations are also linked to

local varieties of runa shimi ‘human language’. On a daily basis, speakers make

very fine distinctions between their different varieties, with some phonological,

morphological, and lexical features varying between neighboring communities,

as well as between Archidona and Tena. Yet, many of these variations are still

poorly described, so that features often taken for granted as diagnostic of differ-

ent dialects can actually vary quite widely, in ways that are not well documented

or analyzed.4 In this article, I use “Upper NapoQuichua” to discuss both the lan-

guage and cultural group implicated by the linked designation of Napu runa,

Napu shimi used by themajority ofmy interlocutors, in reference to the varieties

spoken in and around Tena and Archidona and through the upper watershed of

the Napo River.

The data discussed here are drawn from two years of research in Napo Prov-

ince on the effects of indigenous media on daily practices, with a particular fo-

cus on radio. Between 2015 and 2017, I worked closely with the radio program

Mushuk Ñampi, often serving as a guest announcer, as well as with the mayor’s

office in the Municipality of Archidona, which funds the program. I attended

planning sessions for many of the cultural events they sponsor and received be-

hind the scenes access to beauty pageants and cultural exhibitions in the region,

as the hosts ofMushuk Ñampi were frequent MCs at these events. I also carried

out regular observations with three other Quichua-language radio programs in

Tena. To investigate how cultural performances are produced, I worked closely

with the Association of Kichwa Midwives of Upper Napo (Asociación de Mu-

jeres Parteras Kichwas de Alto Napo, or AMUPAKIN). AMUPAKIN gathers

local healers and midwives to provide traditional health services, as well as

training to a new generation. During my fieldwork they numbered eleven mem-

bers, the majority of whom are elder Quichua-dominant women, alongside a

fluctuating group of children and grandchildren who participate in the organi-

zation. In addition to its focus on traditional health, AMUPAKIN is developing

as a community tourism organization and participates regularly in cultural ex-

hibitions. Finally, I conducted research on uptake of radio programs and other

forms of community media in the rural community of Chawpi Shungu in the
4. For instance, according to Orr’s widely referenced description, in the highlands the locative morpheme
is -pi, in Pastaza/Bobonaza and Tena Quichua it is contracted to -i, and in Loreto/Napo it is -pi. However, I
encountered a great deal of variability in the locative among speakers; speakers from the Pastaza region fre-
quently use -i, -bi, and the form -ibi, while speakers from Archidona vary between the expected -i and -bi/-pi,
with a few also incorporating -ibi. Numerous linguists have documentation projects in progress in Napo,
which will help to clarify the particularities of different regional varieties (Karolina Grzech, personal commu-
nication; Anne Schwarz, personal communication; Janis Nuckolls, personal communication).
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multigenerational household of Serafina Grefa.5 Serafina is a well-known healer

and near-monolingual Quichua speaker in her late sixties whom I met through

my work with AMUPAKIN, of which she is a long-time member. Serafina reg-

ularly participates in cultural performances with others from AMUPAKIN and

has appeared on Mushuk Ñampi. I thus bring a complex corpus of interviews,

observational, and participatory data together in this study of an enmeshed pop-

ulation of producers and consumers of Quichua radio programs in Napo. This

article narrows in on the wayusa upina as a central organizing thread to this

multisited research into the use of media for cultural revival.

Quichua speakers in Napo Province have been engaged in linked projects of

political sovereignty and cultural revival since at least the 1980s, when many ac-

tivists began to take part in national pan-indigenous organizing (Macdonald

1979; Becker 2010; Whitten and Whitten 2011). Unification of Ecuador’s mul-

tiple varieties of Quichua into the written standard Unified Kichwa has been a

significant achievement for indigenous intellectuals, for whom it is one of the

central strategies for language revival. In 1988 activists and educators estab-

lished a national system of intercultural bilingual education (educación intercul-

tural bilingüe, EIB). By 2008, Quichua (as Kichwa) and Shuar were included in

the constitution as official languages of intercultural communication (Becker

2010; Wroblewski 2012; Limerick 2017). For these activists, educators, and a

growing class of bilingual Quichua speakers living in urban areas, unification

through language standardization has lent ideological strength to the language

However, the written standard levels a range of dialectal diversity. It incor-

porates many neologisms intended to replace Spanish loanwords and standard-

izes phonology and morphology through a “deep orthography,” in which nu-

merous regional allophonic and phonological variations are attached to a single

grapheme (Limerick 2017). One of the most salient features of language stan-

dardization is the replacement of Spanish orthographic quwith k, leading to the

new official designation in Ecuador of Kichwa. Despite its significance ideolog-

ically and politically, ethnographic research suggests that language standardi-

zation has led to numerous contradictions in practice. In Ecuador, bilingual ed-

ucation using Unified Kichwa has led many young students to see their home

varieties as “incorrect” in contrast to the norms of the standard (King 2001;

Uzendoski 2009; Wroblewski 2012; Grzech 2017).
5. I have chosen not to use pseudonyms, unless requested, in this work. Cultural knowledge is a precious
resource, which should be attributed, for most of the people with whom I worked (see AMUPAKIN and En-
nis 2017).
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I frequently encountered confusion emerging from the use of Unified Kichwa

at school and the deep connection many elders feel to their local varieties. The

following exchange, which took place between a Spanish-dominant teenager

named Anderson; his Quichua-dominant grandmother María Antonia Shigu-

ango, founder of the cultural collective AMUPAKIN; and Roy, another bilingual

volunteer at AMUPAKIN, illustrates these difficulties:
Anderson: Allí en Coca, yo estuve en un
colegio bilingüe, pero allí me
enseñaron otro kichwa.

Over in Coca, I was in a bilingual
school, but over there they
taught me another Quichua.

María Antonia: Chi, shukmari, chi, ishki shimi . . . That is really another one, that
bilingual . . .

Anderson: Pero cuando venía acá, le
preguntaba a mi abuelita y me
decía que no es así, es de otra
manera. Pero eso creo que era
kichwa, era . . . eso era kichwa,
mezclado con, con kichwa de
la sierra.

But when I came here, I asked my
grandmother, and she told me it
isn’t like that, it’s another way.
But I think that was Quichua . . .
it was Quichua mixed with, with
Quichua from the highlands.

María Antonia: Llutachishka. Unified.
Roy: Unificado. Unified.
Anderson: Eso, y sonaba de otra manera. That, and it sounded different.

[. . .]
Roy: Es que ella quiere el kichwa de

aquí.
It’s that she wants local Quichua.

María Antonia: Arí, kaybi ñuka chitara munani.
Kaybi ñukanchi kikin
rimashkara killkakpimi
ñukanchimi allin. Kuna,
mashti, ishki shukmanda
shimi chawpi rimashkara,
imara rausha? Tiak, “allku”
[a∫ku], “atallpa” [ata∫pa].
Ishkira llutak churakpimi
shina ñukanchi wawauna
rimanun.

Yes, that is what I want here. Here
when our own speech was
written, we were happy. Now,
um, [there are] two, half the
speech is from another lan-
guage. What’s it for? There is
“dog” [a∫ku], “chicken” [ata∫pa]
[imitating some highland pro-
nunciations]. When [they] put
the two together, our children
talk like that.
6. Few people I w
Instead, this usually re
runa shimi (human la
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during the early stages of this debate, when efforts to instill Unified Kichwa as

a national standard were reaching their height: those that are pro-Unified

Kichwa, who tend to be bilingual and well educated, live in urban areas and

spend much of their life speaking Spanish (2014). On the other side, he iden-

tifies “dialect-defenders” (2012), many of whom also live in urban areas, but

who are “dedicated to reviving an essentialized version of ethnic identity”

(2014, 67). Limerick (2017) also details the conflicts that have emerged within

the history of the Unified Kichwa literacy and language standardization move-

ment, showing that encounters with alphabets remain emotionally fraught for

many. Both Wroblewski and Limerick provide much needed accounts of the

political, ideological, and emotional complexities of institutional revival move-

ments, especially among urban audiences. The present account, however, turns

to a primarily rural audience, who comprise a large portion of the group iden-

tified as dialect-defenders. It focuses on their use of media to revive local lin-

guistic forms, often called ñukanchi kikin shimi (our own language) alongside

the practices of contemporary rural lifeways. These practices are identified as

contiguous with ruku kawsay (the lifeways of the elders), which echo through

contemporary runa kawsay (the lifeways of the Upper Napo Quichua).

Standardization and Its Discontents
Wroblewski (2014) argues that Tena’s annual Ñusta Wayusa Warmi indige-

nous beauty pageant have been key sites for EIB educators and political activists

to transmit a new spoken register of Unified Kichwa. In these pageants, highly

marked elements of indigenous material culture such as “traditional” dress and

products derived from forest fauna and flora are prominently displayed on

bodies and on stage. As Wroblewski describes, during speaking portions of

the Ñusta Wayusa Warmi pageant, “essentialized Napo Kichwa culture is fur-

ther bundled with relatively new symbols of contemporary indigenous activism

and political ideology, namely through the prescribed use of standardized Uni-

fied Kichwa” (2014, 74). Wroblewski identifies this speech as an “intercultural

code,” incorporating “marked phonological and lexical elements of both local

Kichwa dialect and Unified Kichwa” (2014, 74). He further proposes that this

register of Quichua (Kichwa) is undergoing a process of iconization (now rhe-

matization; see Irvine and Gal 2000; Gal 2013), in which the bilingual indige-

nous princess has become an icon of the intercultural code. I would add that

such pageants also constitute an intercultural chronotope projected through a

multimodal register formulation, in which highly marked material and non-
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discursive signs of the ancestral past are aligned with a new social figure, the

modern, intellectual indigenous princess, who, presumably, will carry Napo

Quichua culture and language into the future.

However, just a few years after Wroblewski’s fieldwork, I found a great deal

of opposition to the enregisterment of Unified Kichwa in intercultural media.

Spanish-speaking owners and managers of radio stations in Tena are aware of

the debates surrounding the use of regional or standardized varieties. In inter-

views, many emphasized that their Quichua-speaking audiences want kichwa de

aquí ‘local Quichua’. The hosts of Quichua-language programs broadcast from

Tena are similarly aligned with regional varieties of Quichua, though many ac-

knowledged that they walk a difficult line between appeasing members of their

audiencemost comfortable with regional forms of speech and those aligned with

linguistic purity and language standardization.7

In Napo Province, Quichua-language radio shows are a well-established fea-

ture in a local mediascape that is still dominated by Spanish-language program-

ming. Article 36 of Ecuador’s Communications Law enacted in 2013 requires

that 5 percent of daily programming “express and reflect the cosmovision, cul-

ture, tradition, knowledge, and wisdom of Indigenous, Afro-Ecuadorian, and

Montubio communities and nationalities.”8 At stations in Tena, this require-

ment is often met with Quichua-language music and programming. During my

fieldwork, four stations based inTena (Radio Ideal, Voz deNapo, RadioArcoíris,

and Radio Olímpica) regularly broadcast mixed-format talk-radio and music

programs in lowland Quichua. Other local stations played automated mixes

dominated by lowland Quichuamusic in the predawn hours, whenmost station

owners imagine theirQuichua audiences to be at home and attentive to the radio.

However, listeners in Archidona and Tena also pick up the signal from the

Radio Jatari, a Quichua-language, community-licensed radio station broadcast
7. For instance, Gloria Grefa, host of the morning and evening Quichua-language shows broadcast on the
Catholic Josephine Mission’s station La Voz de Napo (The voice of Napo), sometimes received messages from
listeners critiquing her speech. One listener, for instance, wrote by text message—using an orthography that
mixed standardized spellings and local phonetic realizations—to correct her description of a cellphone as
“celular muku” (Spanish for cellular 1 Quichua for junction/joint) on the air and suggested that she use the
neologism willilli instead. This form, however, does not appear in the Unified Kichwa dictionary (Ministerio
de Educación del Ecuador 2009) distributed by the Ministry of Education and written by coordinators from
the Direction of Intercultural Bilingual Education. It is likely derived from the verb willana ‘to tell, to in-
form’—a neologism drawn from other varieties reintroduced to replace the Spanish-derived kwintana ‘to tell,
to converse’—semantically extended to replace celular. Like Gloria, the other hosts of the four Quichua-
language programs with whom I worked regularly faced dilemmas and criticism due to language choice.

8. This and all other translations are by the author. Text from http://www.supercom.gob.ec/es/defiende
-tus-derechos/conoce-tu-ley/223-art-36-derecho-a-la-comunicacion-intercultural-y-plurinacional.
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from Arajuno in neighboring Pastaza Province.9 In contrast to Napo radio pro-

grams, the hosts of Radio Jatari consistently utilize a broadcast register incor-

porating standardized forms in their programming. Such speech often elicited

commentary in the households in which I studied uptake of radio shows. For

instance, one morning, upon hearing the Radio Jatari announcer say “aswa-

kunata upyachinchi” (we serve manioc beer to drink), my host Serafina Grefa

repeated the phrase “‘aswakunata upyachinchi’ nin” (he says, “we serve manioc

beer to drink”). When I queried her on its meaning, she emphasized that in her

variety it is said differently:
1 aswa ni-nun, ñukanchi asa ni-nchi. They say aswa, we say asa.
aswa say-3PL 1PL asa say-1PL

2 asa-ra upi-chi-ychi ni-nchi ñukanchi rima-nchi. In our speech, we say
“serve asa to drink.”asa-ACC drink-CAUS-2PL.IMP say-1PL 1PL speak-1PL

3 pay-guna-ga aswa-kuna-ta upi-chi-ra-ychi ni-nun They, on the other hand, say
“serve aswas to drink.”3PLpTOP aswa-PL-ACC drink-CAU-PST-2PL.IMP say-3PL
qu
ha
m
pr

cia

-k
m
als

006
9. The 2013 Communications Law divides the airwaves into public, com
encies; with 34 percent of the airwaves reserved for community-directed s
s proved exceedingly difficult for communities to receive approval for thei
y fieldwork in Napo, there was no dedicated indigenous community radio
ogramming was broadcast on publicly or commercially licensed stations.
10. The form [aswa] is also in use in Archidona, and even Serafina may al

tions, as she does in the transcript discussed later.
11. Serafina’s comments also points to perceived differences between the

una and object marker -ta. For Serafina, plural marking appears to be non
arker is realized as -ra. An implicit contrast between the standardized pron
o emerges from her own voiced realization of the plural as [-guna] in payg
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Serafina’s commentary points to a number of perceived differences between lo-
cal speech and that of the host on Radio Jatari. Most salient seems to be pro-

nunciation of aswa, the drink known in Spanish as chicha, a fermented manioc

brew that may range from mildly to strongly intoxicating and that is a staple

product of many households. In Archidona, syncope of diphthongs is a com-

mon phonological process, yielding the form asa, which contrasts with aswa,

bivalent with both Unified Kichwa and some local varieties of Quichua.10 Thus,

in everyday spaces of media reception, the sounds of the standardized broad-

cast register remain marked for listeners.11

The radio program Mushuk Ñampi first intervened in this complex linguis-

tic and media ecology in the summer of 2015. The program is funded by the

Municipality of Archidona, under the direction of the mayor Jaime Shiguango,
mercial, and community fre-
tations. However, in practice, it
r community frequencies. During
station, and all Quichua-language

ternate between the two pronun-

standardized plural marker
obligatory, while the object
unciation of the plural -kuna
unaga.
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a Quichua-speaker in his mid fifties from the community of Porotoyacu, who

first trained internationally in agricultural management and later become a

homegrown politician. During his tenure as mayor, Shiguango has instituted

a number of popular social programs, under the banner “Mushuk Ñampi/Un

Nuevo Rumbo” (A new path). With this program, Shiguango sees himself stak-

ing out a new path for the residents of Archidona, with major programs focused

on economic and social development, especially through community tourism

and other forms of “sustainable development” (desarrollo sostenible). One of

the most important facets of this campaign is the radio programMushuk Ñampi.

Shiguango’s radio program is explicitly directed at a rural audience he sees as

ignored by most broadcast media and erased by linguistic unification. However,

it is also an important medium for advertising the cultural programs and social

projects under way in Archidona, and the programs are thus also directed to-

ward national and international audiences as a way to simultaneously counter

deep-seated discrimination against indigenous Ecuadorians and foment tour-

ism.

After almost a year of fieldwork with Mushuk Ñampi, I interviewed Mayor

Shiguango about his platform of “Mushuk Ñampi” and its connection to the

radio program of the same name. I was surprised that he did not immediately

mention language. Instead, he toldme, “the goal of the radio above all is to trans-

mit and strengthen [prevalecer] culture.” He continued, listing a number of the

areas which are the explicit subject of Mushuk Ñampi’s programming, particu-

larly during their monthly multimodal wayusa upina broadcasts:

Within culture, we have our food, dance, Quichua sporting, that is, hunt-

ing, the pajuyujs [those with power], which is the transmission of powers/

abilities, shamanism, natural medicine or traditional medicine, as well as

how to live in the rainforest. So, for example, when one goes to the com-

munities, the people tell stories, how it was before, now we do things like

this. So [the goal is] to see how we connect with [empatar], let’s say these

skills [técnicas], that existed before once again.

Shiguango conceives of the radio program as a central means of entering into

communities and revalorizing knowledge and skills that are still present in var-

ious modalities, linking material objects to social figures. This was a point that

emerged when I asked about discourse in Spanish that surrounds the program,

which focuses on “revalorizing” [revalorizar] rather than “saving” [rescatar] cul-

ture. Shiguango continued, again pointing to his conception of “culture” as

grounded in existing material practices and rural lifeways:
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“To revalorize” [revalorizar] means that the culture already existed, we

have [it], we know [it]. ‘Save’ [rescate] is when everything is already lost,

I’ll say “I’ll save this part,” right? That’s why I, I’m not [unintelligible], I

said, “my father knows how to make chicha, how to survive in the rain-

forest, what it is to make the shigra [woven net bag].” Will I say, “I am

going to save a shigra or a basket”? No. It is that it already exists. What

remains is to value [valorar] what we have and show it to the public so

that they recognize it, right?

Shiguango, then, asserts a chronotope in which Quichua culture is something

that still exists, conserved in rural communities, particularly in the figures of

knowledgeable elders. And notably, as he considers this chronotope, material

practices and objects are key signs of continuity across time and space.

Yet, Shiguango also projected a chronotope of endangerment when I asked

about his stance on the use of Unified Kichwa on the radio program. In re-

sponse, Shiguango explained that linguistic unification “has made us lose our

own cultural identity, our own language” and worried that “lo nuestro” (what

is ours) was being lost because of it. Like many of the dialect-defenders inter-

viewed by Wroblewski (2012), Shiguango first identified the Unified neologism

for “thank you” yupaychani ‘I am grateful’ as one of the greatest threats to local

linguistic practices, even when those practices utilize Spanish-derived forms,

such as pagarachu ‘may you be paid’, derived from Spanish que Dios le pague:

I am opposed [to unification] because, well, to say yupaychani, when you

go to (your) grandfather’s house, they say pagarachu, if you say yupay-

chani, they don’t respond. So, what is ours is going on getting lost. That’s

why, inmy speech[es], I speak howmy father, mymother, my dear grand-

mother speak with me, I keep maintaining [their speech]. Sometimes, so

I don’t come off poorly in other institutional spaces, I say yupaychani,

since it can be necessary to be neither too left-wing nor right-wing, right?

It’s better to keep joining together, right? But demanding what is fair, that

we can’t lose our own culture, our own language, what we speak. For ex-

ample, they’ve said tome lampa [used inUnificado], but that was not what

the machete was, they said mircanu in the past, or sawli.12 Now they say
12. Orr and Wrisley (1981, 23) list sauli as the term used in Bobonaza and Tena Quichua, and also in-
clude lampún and mircanu. During my fieldwork, I encountered sawli quite frequently but not the other
terms listed. The Ministry of Education’s Unified Kichwa (2009) dictionary only lists lampa. I am as of yet
unsure of the derivation of these forms. What remains significant are Shiguango’s boundary-making practices
between the varieties and the ways that they are linked to categories of speakers (ancestors vs. bilingual
educators).
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lampa. This doesn’t seem right to me. We should maintain this little word

to honor our ancestors, or even today we maintain it. But now they come

with the unification of the language, and everything gets lost. That’s why

I’m against it.

As Shiguango suggests here, many of his actions establish a middle position to-

wardUnified Kichwa. Although he is ultimately against linguistic unification, he

demonstrates respect for it institutionally. For instance, his signature platform,

“Mushuk Ñampi” (A new path), is spelled in all marketing materials according

the conventions of Unified Kichwa. However, his choice of the word for path is

surprisingly complex. In the Ecuadorian lowlands, and in Shiguango’s own in-

terview, the most common pronunciation for path is [ŋambi]. Although the

Unified form is ñan, Shiguango utilizes an officially recognized lexical variant

from the lowlands (Ministerio de Educación del Ecuador 2009), in which ñan

is fused with a nonproductive locative marker pi, which, when spoken, under-

goes voicing following a vowel. Thus, while this form would read as “on a new

path” for speakers of many other Quechuan varieties, for speakers of Upper

Napo Quichua, this form simply means “a new path.”13

The most important aspect of Shiguango’s interview, however, is how he dis-

cursively links material objects to social figures and contexts of use in a new re-

gime of value. His interview suggests an alternative model to revival, which con-

trasts with the well-established focus on language unification. Instead, he links

multiple modalities of culture while focusing on the ways that such practices

should be transmitted through interactions with named social figures (fathers,

mothers, grandparents). In Napo, as in other contexts, revival practices rooted

in literacy and language standardization are frequently at odds with how many

people conceive of the transmission of language and culture. Research across

the region has repeatedly shown that Amazonian Quichua personhood lies for

many people in a habitus developed through repeated embodied, mimetic in-

struction, as well as the ingestion of different substances that shape the body

in particular ways (Guzmán Gallegos 1997; Mezzenzana 2017; Reddekop and

Swanson 2017). However, many of the activities and nondiscursive signs mar-

shaled in the register of Upper Napo Quichua cultural performance compress

the ways in which cultural practices have traditionally been transmitted. In the

pageants described by Wroblewski, practices like preparing and drinking gua-
13. I am especially grateful to one of the anonymous reviewers for pointing out the bivalent interpreta-
tions of the program’s name.
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yusa tea are briefly acted out on stage. In the highly dramatized world of the in-

digenous beauty pageant, these signs, which entextualize routine activities and

daily practices, have become icons of traditional culture. In turn, for many audi-

ence members, these signs are interpretable as icons of essentialized lowland

Quichua cultural practice. This process is known as rhematization (Irvine and

Gal 2000; Gal 2013), in which signs that may have once been indexical or sym-

bolic are interpreted as expressing naturalized qualities of resemblance.

In the remainder of this article, however, I suggest an alternative approach to

the bundling of multimodal signs in the public register of cultural performance,

which is rooted in an indexical reading of their significance. For many produc-

ers, as well as members of the audience, many of these signs are not just essen-

tialized icons. They are interpreted as indices, contiguous with practices from

their contemporary homes, as well as with the ancestral past, enabling nomic

calibration (Dick 2010) across chronotopes. The multivalency of these signs

is illustrative of the semiotic process of rhematization, as well as of dicentiza-

tion, in which “a likeness or a conventional relation is interpreted as actually

constituting a relation of physical or dynamical connection” (Ball 2014, 152)

and which helps to account for the ways that the same sign can entail multiple

meanings, depending on the audience. In the final section, I develop this argu-

ment by exploring how Mushuk Ñampi’s multimodal chronotope of the tradi-

tional wayusa upina recalibrates such signs, linking them through repeated in-

stantiations with the voices of rural audience members, particularly elders. First,

however, I detail the practice of wayusa upina as it is carried out today in rural

households in Chawpi Shungu, as well as in descriptions from the ethnographic

record and in radio media, to develop a sense of the practices and discourses

that are refashioned in revival media, and why they are significant for the goals

of the radio program Mushuk Ñampi.

Endangered Chronotopes
Evaluations of cultural change have a long history in anthropological discus-

sions of speakers of lowlandQuichua in the EcuadorianAmazon.14 Authors have

repeatedly noted that the transition from subsistence to market economics and

a recent intensive inclusion in a broader Spanish-speaking settler society have

engendered change at multiple scales.
14. Macdonald 1979; Hudelson 1981; Muratorio 1991, 1998; Henrich 1997; Uzendoski 2004; Perreault
2005; Wroblewski 2010; Erazo 2013.
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The predawn routines of the wayusa upina are often treated as a paradig-

matic example of cultural shift, both by scholars and byQuichua-speaking com-

munity members and media producers who worry that its loss is indicative of a

cascading series of changes in language and lifeways. Blanca Muratorio illus-

trates an ongoing concern with the loss of thewayusa upina based on interviews

conducted between 1982 and 1983 with Rucuyaya (grandfather) Alonso. She

describes how “in the old days” families rose between three and four to drink

guayusa and prepare for their daily chores; while “sitting around the fire, they

could recall ancient myths, relate interesting experiences, and discuss the night’s

dreams” (1991, 7). However, according toMuratorio, “the conditions that made

it possible no longer exist in the Tena-Archidona area” (8). Other ethnographers

have also described the guayusa-drinking hours’ historical connection to partic-

ular kinds of talk, including storytelling, dream analysis, andmusic (Macdonald

1979; Uzendoski and Calapucha-Tapuy 2012), noting that these practices are in

decline. Muratorio specifically identifies Quichua-language radio programs

broadcast by Catholic and Protestant missionary stations as significant sources

of competition for the speech of the guayusa-drinking hours (1991, 8). Indeed, in

many homes, the radio is often themost frequent accompaniment to the guayusa-

drinking hours, as solitary elders and adults rise before dawn, while children and

youngpeople sleep later.Nevertheless, reports of the guayusa-drinkinghours’de-

mise are somewhat exaggerated.

In homes around Napo, many Quichua-speaking residents of rural commu-

nities and urban neighborhoods continue to awaken before dawn and drink

guayusa—prepared on both stovetops and fires—accompanied by the sound-

scape of Napo Quichua radio, which has typically included recorded music,

morning prayers from the Catholic station, and bilingual talk shows. Listeners

often comment to each other and themselves on the talk and songs, and if the

family has gathered for the day, adults may also discuss their current “interest-

ing happenings,” while they drink guayusa, weave shigra bags or fishing nets,

and prepare food, sometimes with children sitting by quietly. Yet, in Chawpi

Shungu, I rarely heard people discuss their dreams in the morning. Nor did they

make music nor tell many stories—at least not the mythic narratives that I had

expected from numerous published collections of lowland Quichua oral tradi-

tion. Serafina has repeatedly told me that she does not remember such stories,

though she heard them during the wayusa upina in her childhood when her

mother and other relatives would narrate distant and recent history and discuss

their lives. However, Serafina, the youngest child in her family, had lost many of

her relatives early in her life, and in her husband’s home she found herself with-
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out a community of speakers with whom to practice and hone her knowledge of

such narratives.

The hosts and producers of the radio programMushuk Ñampi, however, are

attempting to reinvigorate the intimate familial spaces in which elders once

transmitted narratives and other modalities of traditional cultural practice. By

recording stories and interviews with members of the rural communities that

dot the mountainous landscape around Archidona, the program seeks to bring

these voices to the airwaves. Stories of the recent past, which detail the material

practices of elders’ childhoods, are one of the most common genres in this ar-

chive. In such narratives, speakers frequently link the guayusa hour to a partic-

ular way of being in the world, which children are abandoning. In their reported

memories, it is through conversation among knowledgeable adults, as well as

through routines linked to swidden agriculture and the hunting of wild game,

that the storytellers developed the embodied habitus of Upper Napo Quichua

personhood. These stories project a chronotope in which the wayusa upina

was one of the most important sites for the transmission of different modalities

of cultural practice, shared through the food and drinks consumed in the morn-

ing; the use of “strong” (shinzhi) substances like hot peppers, ginger, and sting-

ing nettles to discipline children’s bodies and spirits; and the production of bags,

baskets, and hunting instruments; as well as the narratives people told.

My host in Chawpi Shungu, Serafina Grefa, was interviewed for this archive

by Mushuk Ñampi’s cohost Rita Tunay during a visit to the community.15 In a

ten-minute narrative interview, which is representative of the themes of others

from the archive, Serafina describes a childhood shaped by the routines of the

early morning hours, which were linked to the practices of subsistence agricul-

ture, illustrated in this brief excerpt:

Serafina: Ñuka kangunara rimangaraushkani,
ñuka mamaguna ñawpa timpu
ñukanchira ruku uraspi atachikuna
aka. Las tres punto, las dos atarik
anchi. Atarisha, waysa yanunga
mandakpi, waysa yanusha, tuta las
tresta upichik anchi. Upichisha chi
manda washa shinallara aswara
upichinai shinallara, las cuatro
punto ña upichikanchi aswara, shina

I am going to tell you all how my female
elders, before [ñawpa timpu], in the
old days [ruku uraspi] would make us
get up. We got up at three on the dot,
two on the dot. We got up, and being
sent to prepare guayusa, we made
guayusa. At night, at three, we would
serve it. After we gave it to drink, it
was time to serve aswa, at four on the
dot we served aswa. And after we
15. I wa
Ñampi’s arc
Serafina’s lif
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rasha upichisha, chimanda washa
shinakllara las seis tukukpi ‘nallara
kuti shu tapu upina ninuk aka. ‘Na
ninukpi, ‘nallara punzhayashkai
kutillara shuk tapura upichisha ña
chagrama tarabangawa llukshik
anchi. Ña llukshisha, tarabasha,
las deiz oncegame tarabk anchi.
Tarabasha chimanda washa
shinallara, wasima ña doce tukukpi,
lumura pilasha chagramanda,
tarabay pasashka washa shamuk
anchi.

served it, when it was around six
a.m., they asked for another cup. So,
when they said that, when it was
daybreak, we served another bowl,
and then we went off to work in the
chagra ‘forest-garden’. So, we went,
we worked, and we worked until ten
or eleven. We worked, then, home
when it was noon. We peeled the
manioc from the garden, and after
we finished work we would come
back.

[. . .]
Kuna, kuna kay tapai nikpiga
kuna mushuk iñak wawaguna,
mushuk iñak ushishiuna, churiguna
imarangas mana valinun, tuta
atarinaras, tuta asa rasha
upichinaras, waysa yanunaras,
mana upichinun. Shina rakpi,
ñukaga ñawpamanda upichiushkara
mana kungarini kuna punzhagama.

Now, now in this time, the newly
raised children, the newly raised
daughters and sons, no matter what,
they don’t value/respect getting up at
night, or making aswa at night and
serving it, or preparing guayusa. They
don’t serve them. But to this day
I have not forgotten the way we
served aswa and guayusa before.
00641 Publis
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Serafina immediately brings listeners into the chronotope of ruku uras, describ-

ing the wayusa upina within a contrastive time—and later space—which is

peopled by her elders and peers who learned the proper ways of being in the

world—getting up early, serving and drinking guayusa, working hard. And

she also tells us that it is a practice conserved among elders. Other stories in

the archive contain similar claims: as one man described, “I’m there telling sto-

ries, but children don’t get up. Just us elders get up. We get up, prepare guayusa,

drink [it], drink aswa, and telling stories together we’re there, until the day

breaks, then, we go to work.” Serafina and others like her set up a number

of contrasts between the present and the past in their narratives and interviews

for the radio program, which highlight perceived differences in social person-

hood between youths and elders, as well as in social practice.

As Serafina continues to describe the way that the wayusa upina articulated

with other aspects of her daily life, Rita starts to ask if something is true, and

Serafina responds emphatically, cutting her off. In doing so, she illustrates an

important point about the wayusa upina—that its practice was enabled by tra-

ditional residence patterns. She describes her childhood home as a large, multi-

family household in which adults and children slept side by side on bamboo

platforms, allowing the family to rise together:
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Rita: Serafina . . . ciertu? Serafina, is it true?
Serafina: Ciertumi. Ari, ciertumi. Ñuka rukik

mani chitas. Shinallara, shuk wasi
rasha, karan kuchuwai gaytu
nikuna aka ñawpa timpu.

It is true! Yes, it is true! I have seen it
with my own eyes. Just like that,
building one house, in each little
corner was what they called gaytu
‘bamboo sleeping platform’

before.
Rita: Ña? Yes?
Serafina: Gaytu nisha rimashka, kaywama

shuk gaytu, kaybi nina, kayma shuk
gaytu, chiway nina, chima shuk
gaytu, karan dueño shinarasha
chariushka maka.

What was called gaytu, over here a
gaytu and here a fire, here a gaytu
and just there a fire, there a gaytu,
each had their own like that.

Rita: Ña? Yes?
Serafina Shina rashkara ñuka rikuk mani ‘na

rasha, chibimi atarishaga tukuy
warmiuna atarisha, waysara
yanusha, karan kuchura waysa
waysa rikuchiushkami.

I have seen that kind of thing with my
own eyes. So, doing that, in there,
getting up, all of the women getting
up, preparing guayusa, in each
corner [calling] “waysa, waysa”
[guayusa, guayusa] was to be seen.

Rita Vila illak? Without light?
Serafina Vila illak, vila illak, nina pakiwalla

kuyuchisha, kasna rasha waktasha
purik manchi. ‘Na rasha
tiaushkarami, kunaga luz tiakllara
tukuy punzhaklla sirikllara
punzhayangama, las seisgama
puñunun. Shinakpi ñukaga ama
chita rikuk nisha kunaga tutara
atarisha tiani.

Without light, without light, waving
around just a little piece broken off
of the fire, doing like that, cutting a
bit off, we would walk. So that’s
how it was, but now even though
there is light, even though every-
thing is laid out clear as day until
the day breaks, they sleep until six!
Because of that, I don’t want to see
that, and even now I get up when
it’s dark.
00641 Publishe
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Serafina’s interview contains an implicit contrast between her home in the past
and today. What she does not explicitly mention is that the style of home she

describes is no longer consistently built aroundNapo. The contemporary period

is often characterized as a time of llaktachina ‘settling’ (literally, “to make a vil-

lage”) in which families who had subsisted on migratory hunting and swidden

agriculture across large territories settled down in order tomake land claims and

to raise cattle. Construction styles have changed dramatically through this pe-

riod, and homes have become increasingly nucleated. Today, in Serafina’s house-

hold, as well as in the homes of her children and other neighbors, individual

family units have their own bedrooms and maintain a separate room or build-

ing to cook in. In homes in Chawpi Shungu, then, many grandparents and par-

ents rise to drink guayusa and prepare for their days, while in separate rooms,

their children sleep later into the morning, rising around 5:00 or 6:00. Today,
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Serafina is the first to rise and sit by the fire until she is joined by her youngest

daughter-in-law or one of her daughters who still lives at home. However, in

Serafina’s childhood young girls and daughters-in-law were sent to prepare the

guayusa. And in her story, Serafina voices them, using the particular rhythms

and pronunciations of the runa shimi of Archidona, as they call out into the

darkness “waysa, waysa” (guayusa, guayusa).

It is not just elders who reflect on the guayusa drinking hours with nostalgia.

Rita Tunay, a bilingual cohost ofMushuk Ñampi in her early twenties, also iden-

tifies the wayusa upina as the time when she developed her own skills in Qui-

chua. “When I was about to start kindergarten,” Rita explained in an interview,

“mymother used to punish me for speaking Quichua. She told me, ‘you have to

speak Spanish’ ” (mishu shimi; literally, “the language of the mestizos”). Rita’s

mother understands limited Spanish and thus hoped that Spanish dominance

would open new opportunities for Rita. But Rita also often spent time with her

grandparents, who had moved into town, and they cared for her while her par-

ents were living in their rural home and working on their agricultural lands a

few hours away. In their home, they would wake her at 4:00 a.m. to feed her

and get her ready for the bus to school, seated by the fire. Rita thus continued

to speak Quichua with her grandmother. In Rita’s estimation, it is the children

who spend time with their grandparents who have the greatest ability in Qui-

chua. But now, she said, while parents are at work, children spend time at day

care or school, rather than in their grandparents’homes.However, inRita’smem-

ories of her childhood, as for many others, the wayusa upina was also one of

the most important times that elders had to transmit their knowledge and their

stories.

Although the naming of the practice of the wayusa upina suggests that it is

an act centered on the drinking of guayusa, it is actually made up of a range of

socially intimate behaviors and practices located in the familial hearth and

home. For many, it has been important site to transmit knowledge about a daily

life that is connected to forms of forest-based subsistence, as well as Quichua-

language narrative and daily conversation. Yet, many people also experience it

as slipping further away from daily relevance, as the generations of people for

whom it was a central practice age and die. It is thus with a very deep sadness

that elder speakers sometimes reflect on the end of ruku kawsay ‘ancestral life-

ways’. It is a loss that implies not just an abstract loss of cultural and linguistic

practices, but the loss of people. As Wroblewski has argued, both academic dis-

course and communitymembers’ “fatalistic attitudes about the future ofAmazo-

nian Kichwa distinctiveness” lead to a situation in which “[Amazonian Kichwa]
00641 Published online by Cambridge University Press
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culture and language, unlike those of local white and mestizo populations, are

perceived to be under constant threat of dissolution” (2014, 68). Many mem-

bers of Upper Napo Quichua communities thus find themselves within a chro-

notope of endangerment, projected from both internal and external sources, in

which their very personhood is in question.

However, as Shiguango’s interview discussed above suggests,Mushuk Ñam-

pi’s radio programs also attempt to counter this chronotope of endangerment.

By refashioning contemporary and remembered elements of the wayusa upina

on the air, retooling them and expanding them, they assert their continued pres-

ence through a politics of visibility (Hartikainen 2017), in whichmedia presence

is a means to give voice (Fisher 2016) to marginalized groups. Each morning,

Mushuk Ñampi’s cohosts exhort their listeners to accompany them in reviving

themselves by drinking guayusa. They also often play community-sourced re-

cordings of elder’s personal testimonies about the guayusa hour, which empha-

size the ways the wayusa upina and its associated activities were once carried

out. The hosts thus portray the guayusa hours as contemporary, engaged in

by current listeners, but simultaneously ancestral, grounded in its full realization

in ñawpa timpu ‘the time before’, the past. As in Serafina’s narrative, ances-

tral practices—and voices—move forward through time with those who re-

member them and maintain them in their own lives. Nowhere is this more ev-

ident than inMushuk Ñampi’s monthly multimodal productions of the wayusa

upina, in which the narrative descriptions of the ancestral wayusa upina come

to life on the air. In these programs, the producers and participants recalibrate

the semiotic grounds of cultural performance, creating indexical connections

from the present to the past, and reenregistering discursive and nondiscursive

signs of Upper Napo Quichua culture in a multimodal ancestral chronotope.

So That “We Don’t Forget Our Ancestral Lifeways”
Onmonthly, live-broadcast radio programs, Rita Tunay and James Yumbo, the

two young cohosts of the program Mushuk Ñampi and a rotating cast of com-

munity participants and cultural performers work to bring the ancestral home

to life. Mushuk Ñampi has staged wayusa upina shows in the courtyard of the

municipal building, but most are broadcast from rural villages and small towns

around the township of Archidona. These events have become very popular,

and political leaders often request that one be held in their communities. While

the show might be organized somewhat differently depending on the avail-

able participants—some communities have professionalized community tour-

ism groups, skilled in cultural presentations, while in other cases elders, com-
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munity leaders, and their younger family members might be assembled ad hoc

to perform—these events are widely attended. Audiences, which included res-

idents of all ages from the community, as well as mestizo and indigenous mu-

nicipal employees, frequently gather before the 4:00 a.m. start of the program,

remaining to watch for more than two hours as friends and family animate

routines and practices often described in narratives. Copresent audiences often

take part, drinking wayusa and aswa served by performers, and participating in

demonstrations, often blurring the line between production and reception.

These performances can thus vary a great deal in their details, but they also

follow a fairly set formula, which Rita Tunay has developed. Rita’s program is

interdiscursive, drawing on interviews she has conducted with elder speakers,

as well as her own childhood experiences, and her past participation in cultural

performance as a ñusta contestant. And in these productions, signs that often

serve as icons of Upper Napo Quichua culture are recalibrated as indices, con-

nected to named social figures—elders (rukuguna), grandmothers (rukumama-

guna), grandfathers (ruku yayaguna)—who most often speak with the cadence

of Upper Napo Quichua.

The shows usually begin with a group of sleeping figures being awoken by

an enregistered sound—a flute, the hooting of an owl—and then a man’s voice

calls out, telling his family to awaken, to brew and drink guayusa. At the pro-

duction site, there is a swirl of activity, slumbering figures stir next to a fire,

and women appear next to audience members with gourds full of wayusa

and aswa, which are drunk and passed on to the next audience member.

The audience listening at home, however, must rely on the blending of discur-

sive and nondiscursive signs if they are to be indexically transported into the

ancestral chronotope projected by the intermingling of speech and sound on

the air.

The following transcript, which details the opening of a multimodal wayusa

upina carried out on September 13, 2016, is representative of the discourse and

themes of these programs, in which a range of social voices meet. Although

Mayor Shiguango is ostensibly opposed to linguistic unification, the show in-

cludes a wide range of social actors—including bilingual educators—in the

broadcast, allowing many fashions of speaking to emerge on the air. For rea-

sons of space, I do not engage in a detailed analysis of the phonology and mor-

phology of the transcript in Quichua. What is worth noting, however, is that in

these programs, a range of social figures emerges—rural elders, intercultural

educators, bilingual youth. Many of the participants in this exchange begin

in a more standardized register and then slip into a register inflected by re-
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gional forms. Whereas many other sites of public cultural performance inscribe

the use of Unified Kichwa, alongside many of the same nondiscursive and ma-

terial signs, these performances contribute to a more heterogeneous register of

ancestral performance, in which the voices of rural elders also emerge alongside

voices that employ standardized forms.

Rita begins the production by explaining that many practices were carried

out and taught to children in the past as part of the wayusa upina. She is espe-

cially concerned with the same material practices (bags, baskets) mentioned by

Shiguango. She also plays with the chronotope of endangerment, reminding

listeners that “we have forgotten” aspects of these practices, but there is hope,

for in Santa Rita, they are about to learn, through conversation, about the way

the wayusa upina is performed:

Rita: Kay tutamanda, ima sami karan tunu
wayusa upina, ñawpa timpu ñukanchi
ruku yayaguna ruku mamaguna
kikindalla kay samira yallichisha,
wawagunara yachachisha katinuk
aka, James. Ima sami, kay shigra
rurana, ashanga awana, ashka karan
tunu kay waysa upina nikpi, kikindalla
valichisha yallichuishka, randi ña
kuna punzhami ansa kungariy
kungariy rurashkanchi, karan tunu
mana valichinchi, shinakllara,
kuna kay tutamanda kwintarisha
katirinagaraushkanchi ima sami kay
Santa Rita ayllu llaktapi.

This morning, our male and female el-
ders [ñukanchi ruku yayaguna, ruku
mamaguna] before [ñawpa timpu]
just this way carried out all the parts
of the wayusa upina, and they contin-
ued teaching their children, James.
All kinds of things, the making of
shigra, weaving of ashanga baskets,
all sorts of things [are] the wayusa
upina, and like that, valuing it, they
maintained it [Unified Kichwa
yallichina ‘to carry’], however now
today we have forgotten a little, we
didn’t value every aspect. Even though
it’s that way, now this morning con-
versing we will find out how it is in the
community of Santa Rita.
00641 Pu
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Rita then introduces the community president, Bolivar, and they turn to discuss-
ing material practices of the wayusa upina. As they do so, Rita and her partici-

pants attempt to realign the semiotic ground of many of the signs that have al-

ready been enregistered in culture performances. In the following excerpt they

discuss a flute. Significantly, this is another one of the sonic signs of “essential-

ized” Quichua culture often used in ñusta pageants, in which “following the

accelerating tempo of traditional flutes, stringed instruments, and recorded

rainforest sounds, each contestant breaks into a number of choreographed dance

performances” (Wroblewski 2014, 72). However, in Mushuk Ñampi’s wayusa

upina, the traditional flute is recontextualized within a new regime of value,

its material qualities identified, tied to the body of a living elder, projected back-
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ward into the past (ñawpa timpu]) from the present (kuna), and, Rita suggests,

forward (ñawpakma) into the future:

Rita: Mashi kuna kay tutamanda ñukanchi
paktamushkanchi, kikindalla
yallichingak wayusa upina
nishkara. Imaraygu wayusa upina?

Mashi [Unified Kichwa, ‘friend’], to-
day [kuna] this morning [kay
tutamanda] we have arrived in or-
der to carry out what’s called the
wayusa upina. What’s the wayusa
upina for?

Bolivar: Wayusa upinaga, ñukanchi ñawpa
punda ñawira mayllana, chimanda
ñukanchi aychara pukurina.

Well the wayusa upina, first we wash
the face, then we blow it over our
bodies.

Rita: Ña, kuna ratuway shinalla
ñawpa timpu kay waysa upina
nishkara yallichingarausha imata
ruranuk akai ñawpa punda?

Ok, now, before [ñawpa timpu] when
they were going to carry out this
waysa upina, what did they do first?

Bolivar: Ñawpa punda, mashti waysata
upinaiga, ñukanchi rukuyaya
abuelo nishka atarin, kay shuk pa-
cha punzhayana uraspi.

First, um, in the waysa upina, our
rukuyaya, our grandfather [Spanish
abuelo] gets up at one in the
morning.

Rita: Ña ‘nakpi kuna uyashunchi imara
charinchi kayma ruku yayaguna
ñawpa punda atarisha imara
ruranuk akai?

Ok, so now let’s listen to what we
have here, the grandfathers that
got up first, what did they do?

Bolivar: Ruku yaya atarisha ña kay llawta
nishkara uyashka maka kay
shimiwa pukusha

When grandfather got up, then this
what’s called a llawta [flute] was
heard, as he blew with his mouth.

Rita: Ña llawta, llawta nikpi llawta,
imamanda rurashkara kay llawta?

Ok, llawta, llawta, what’s called
llawta, what’s it made from this
llawta?

Bolivar: Llawtaga kay shuk ichilla wamak
tulluwa uktusha y chiwa,
uyachiushka maka

Well the llawta, [they] pierced a little
bamboo tube, and with that, it was
heard.

Rita: Imara uyachinuk akai? What was heard?
Bolivar: Chibiga ñukanchi sagrado ninchi kay

ñukanchi mashti atarina. Mashti
kay puñuna, puñunara kallpachina
ninchi, chaytami kay rukuyayaga
uyachikpiga ña puñukguna kallpak
aka.

Well there, we say that its sacred,
this our um, getting up. Um, this
sleep . . . we say it makes sleep
run, so with that when grandfather
played it, the sleepers would jump
up.

Rita: Ña shinakpi kuna kayma charinchi
Efrain Alvarado pay ashka,
kuna ruku yaya llawtara
ñawpakma yallichisha
uyachingarajun, Efraín—

Ok so, now we have here Efrain Al-
varado, now the elder’s llawta
being maintained in the future
[yallichisha ñawpakma, literally
“carried forward”] will be heard,
Efraín—

[Efraín plays the flute for fifty seconds]
Efraín: Ña shinakpi, mamakuna hatariychi,

churikuna hatariychi, ña waysa
upina pachami tukunchi atariychi,
shamiychi, ña ruku kawsawnimi.

Ok with this, mothers get up, sons get
up, it is now the time to drink
waysa, get up, come here, the old
man is awake now!
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And as the elder awakens, mothers and children stir beside a fire where they are

cosleeping, as women later described as payauna ‘daughters’ move to serve
guayusa to the audience.

As Agha has suggested, the process of enregisterment involves the calibra-

tion of multiple signs—linguistic and nonlinguistic—into a coherent semiotic

whole, “capable of indexing stereotypic characteristics of incumbents of partic-

ular interactional roles and of relations among them” (2007a, 55). In these pro-

ductions, speech, material practices, and patterns of interaction are coenregis-

tered, in performances that are intended to be performative. Hosts of Mushuk

Ñampi often describe the wayusa upina in Spanish as a “rito,” a ritual. Like

other rituals, Mushuk Ñampi’s productions seek to produce a collective con-

nection (Durkheim 1995; Ball 2014) to the ancestral past and its resonances

in the present. Rita often repeats on the air that their wayusa upina exists so

that “we don’t forget our ancestral lifeways.” These programs seek to counter

both a chronotope of unified revitalization and a chronotope of endangerment

by reconstituting the spacetime of ruku kawsay, ancestral culture. Temporally

anchored in the ancestral past and spatially in the familial hearth, hosts and

participants assert a chronotope of continuity, reminding audience members

not to forget the social figure of elders and their lifeways. Through multimodal

semiosis producers and participants seek to make indices out of icons—includ-

ing narrative icons of past practices, as well as material icons such as gourd

cups, infusions of guayusa, bamboo flutes, shigra bags, and ashanga baskets—

that already circulate widely in Napo performance media, reestablishing con-

nections to the techniques and voices of ancestral lifeways, or at least the

way they are constituted in the present.

Conclusion
In concluding “Forms of Time and Chronotope in the Novel,” Bakhtin ob-

served that “chronotopes are mutually inclusive, they coexist, they may be in-

terwoven with, replace or oppose one another, contradict one another or find

themselves in ever more complex interrelationships” (1981, 252). That is, he

proposed that chronotopic representations are as dialogic (Tedlock and Mann-

heim 1995) as other forms of meaning making, incorporating and taking shape

through their interrelationships—of both likeness and contrast—to varied rep-

resentations of time and space (Agha 2007b; Lempert and Perrino 2007; Lemon

2009; Wirtz 2016). Silverstein, in particular, has shown how the relationships

built up from reference between events (interdiscursive relationships) and ref-

erence between texts (intertextual relationships) are inherently chronotopic, be-
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cause they draw distinct instances of discourse and action into temporally and

spatially equivalent frames, “across which discourse seems to ‘move’ from orig-

inary to secondary occasion” ( 2005, 6). If such references are successfully cal-

ibrated, participants in an interaction experience a sense of likeness—of variable

degree—across distinct instantiations of events or genres (9). In turn, the semi-

otic process of rhematization and dicentization (Irvine and Gal 2000; Ball 2014)

contribute to nomic calibrations, in which semiotic relationships between a pres-

ent event and a distinct realm make a “replica of an otherworld, which allows

that world to be phenomenologically available, inhabitable in the present mo-

ment” (Dick 2010, 281).

The multimodal performance of the wayusa upina invites us to consider the

ways that nondiscursive signs and material objects—as part of registers—also

allow for nomic calibrations. In these events, participants and their various au-

diences may experience a telescopic collapsing of time, as contemporary and

ancestral practices and voices are enregistered in a counterchronotope of re-

membering. Such programs offer an alternative model of revitalization, one

grounded in habitus and interaction, rather than the norms of standardization

which often treat language and culture as separate modalities. However, like all

value projects that exist in complex interdiscursive orders (Agha 2011), this al-

ternative chronotope of remembering, this enregisterment of “our own lan-

guage” alongside “what is ours” as a lifestyle formulation, will be taken up in var-

ious and unpredictable ways, by different audiences, and interpreted variably as

emblematic icons of the past or as contiguous indices across time.

* * *

In Chawpi Shungu, aural reception of these programs often reinvigorates

the guayusa tea-drinking hours. One morning for instance, Serafina paused

to repeat a surprising line from a story that was playing on the radio, reporting,

“he said, ‘[theman] turned into a boa,’ ” and she directed her two-year old grand-

son to listen, “uyiy.” As the story continued, the speaker used an ideophone

(Nuckolls 1996) to voice the amarun ‘boa’, which her young grandson repeated,

chiaaawww. Although the family had quietly been listening since Serafina di-

rected their attention to the program, she then launched into her own story

of the old days saying, “that’s how the amarun sounds, chiaaww, that’s how it

cries out when its hunting for fish.” Conversation turned away from the radio,

and her adult daughters asked her for more details about life in the forest be-

fore, while her grandchildren listened. Later, when I asked her what she thought

of the story itself, she replied with some skepticism—Was it true, was it not?
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She couldn’t know, she didn’t remember it from her own childhood. Then, she

remarked, “I have forgotten those stories my mother told from the days before,

since I didn’t sit like that telling stories with others.” Today, however, Mushuk

Ñampi’s revitalization-focused radio media seeks to revalue intimate spaces, us-

ing multimodal media to reconstitute contexts of use within new regimes of

value so that the voices of contemporary elders are not forgotten but amplified.
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