Catalina Alvarado-Canuta
Yeyipun at the Ethnological Museum in Berlin. Spiritual Accompaniment
as a Form of Restitution and Healing of the Ancestral Past

On the shelves of the museum in La Plata, my head is the seventh from the edge
or perhaps it is the fourth to the left of Pincén’s skull.

I don’t know which one is my head, maybe it’s above Damiana’s head

or below Margarita Foyel’s or perhaps next to

of Inakayal’s brain in formalin.

Their signs didn’t match when I was pelting ostriches

or when he ate wild weeds.

My head shines with the light of fluorescent tubes.

My head is a number in the colonial inventory.*

How can we heal the past?? This is a question that has been on my mind for years,
especially when I reflect on my family history and that of my people, the Mapuche.
This question resurfaces when, together with my relatives from Ercilla — a town
located in the Nagche territory, located, according to the colonial map, in the Prov-
ince of Malleco, Araucania Region, in southern Chile — we prepare for a trip to visit
a Mapuche archaeological collection at the Ethnological Museum in Berlin, Germany,
in February 2025. How can we heal the past when the memory garments — called
archaeological objects or material culture in colonial language — that were stolen
from Wallmapu are part of a European museum collection where they remain hidden
in a warehouse or displayed in showcases isolated from their context?® How can
we heal the past when the only possible explanations for these seizures refer us to
tomb robberies, the burning of rukas (traditional Mapuche houses),* and the war to
take possession of Mapuche territory through dispossession? How can we heal the
past when the different types of violence perpetrated against the Mapuche people
have caused multiple wounds,’® including moral wounds, which have disrupted their
dignity and instilled shame as a mark that has been passed down from generation
to generation, right up to the present day?

Although this essay may be considered an academic work, I prefer to position it
within the radical relationality characteristic of Indigenous worlds.® I am referring
to that interdependence with the different components of the environment, in which
relations extend far beyond the exclusively human. In this case, this relationality
also involves the relations we establish with and through memory garments.’

I'write as a woman who recognizes her Mapuche ancestry on her mother’s side
and whose kiipalme (Mapuche family ancestry) comes from the territory of Ercilla.
I write as a woman whose story is shared with many other lamngen, a term used by
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Mapuche women to refer to a brother or sister. I grew up in a family where being
Indigenous was not explicitly recognized internally, sometimes associated with
shame and at other times a source of laughter at family gatherings. However, it
was always present without being openly acknowledged, in everyday life through
food, in the use of lawen (medicinal plants or herbs), and in the Mapudungin
(Mapuche language) that was spoken from time to time. Although in Wallmapu,
for many people, being Indigenous has not necessarily been a source of shame, for
others it has been. This timidity can be understood as a colonial wound, and its
aftermath has meant years of violence, humiliation, and discrimination. In some
families, the damage ran so deep that shunning their ancestry became a mechanism
of individual and family protection. This text is also a form of activism. I use it to
offer a situated point of view that contributes to expanding the debates around
restitution, «rematriation»,® and ways to heal the colonial traumas and wounds of
Indigenous Peoples.

From my own family history and that of many other lamngen,  have been able to
recognize how the consequences of colonial trauma and wounds remain in bodies,
territories, landscapes, and in the spirits of individuals, families, and communities.
These are marks that, over time, become scars. Most of the time, the wound closes,
but sometimes something feeds its presence and manifests itself in the present,
reactivating the events that caused the pain. Lakota social worker Brave Heart pro-
poses the concept of historical trauma as «cumulative emotional and psychological
wounding over the lifespan and across generations, emanating from massive group
trauma experiences».® Her conceptualization has been useful for thinking about
the generational transcendence of those wounds produced throughout history, as
in the case of the Mapuche. The persistence of colonial structures has generated
wounds that cannot be reduced to simple isolated events but rather are constantly
generated and become cumulative.

There are historical wounds such as those derived from the Pacificacion de la
Araucania, a genocidal political and military process carried out from 1862 onwards
by the Chilean state under the leadership of General Cornelio Saavedra.' During
this period, the idea was promoted that the Mapuche were irrational savages who
had to submit to the new Chilean nation-state project.!* However, the objective was
to annex the ancestral Mapuche territory, located between the Biobio and Toltén
rivers.!? This situation was not unique to Chile but also occurred on the other side
of the Andes Mountains. In the south of present-day Argentina, the Campafia del
Desierto (Desert Campaign, 1878-1885) was carried out, justified by the invention
that this was uninhabited territory. Mapuche communities lived there, with their
own system of social, political, and spiritual organization, which the fledgling Ar-
gentine state decided to ignore to appropriate the territory.

The cases mentioned are concrete examples of events that were profoundly
violent, traumatic, and genocidal. The various written and oral accounts of the Paci-
fication of Araucania attest to the traumatic magnitude of these events. However,
the wounds did not stop there. Since then and up to the present day, new wounds
have been inflicted. Under different administrations, center-left and right-wing
governments operating under profoundly neoliberal and extractivist logics have
promoted and allowed projects and policies that transgress the symbolic and ma-
terial universes of the Mapuche,!® producing cumulative onto-epistemic violence.
The accumulation of these wounds generates a vicious cycle in which the damage
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does not disappear, but is stored, intensified, and reproduced in contexts of colonial
continuity that remain unchanged structurally.

The Spiritual War. Us and Museums

These wounds came back to mind and were felt in the body in February 2025, when,
together with my relatives from the Bollilco community in Ercilla and my husband,
also Mapuche, we traveled to Germany to spiritually accompany the Mapuche col-
lection at the Ethnological Museum in Berlin.* We made this trip in the context of
the workshop Beyond Restitution. Indigenous Practices, Museums, and Heritage, orga-
nized by the Leuphana Institute for Advanced Studies (LIAS) in Culture and Society at
Leuphana University in Germany. Artists, researchers, and representatives of some
Indigenous communities from Brazil and Colombia participated in this event. The
purpose of this workshop was to discuss and reflect on how to reverse the violent
separation between memory artifacts and Indigenous Peoples that museums globally,
and particularly in Europe, have historically reproduced.’> Some of the questions
that guided the conversation were: «What does it take to collect without owning? To
restitute meaning? To return practices? To respect Indigenous approaches to care?
To facilitate ritual practices?'6»

The invitation came through Francisco, my afkadi (comrade, partner), activist,
filmmaker, university professor, palife, kellufe, and artist with extensive experience
working with Mapuche collections in various museums in Chile and around the
world."” His work has been fundamental in what academia calls the «decoloniza-
tion of museums>. Francisco has pushed the boundaries of the relation between
museums and garments of memory. He has managed to get the garments touched,
freed from display cases, and reactivated so that they can live, rather than being
treated as mere objects.’® His actions disrupt the conventional museological logic
that establishes an absolute separation between the garments and their community,
territorial, and spiritual contexts. Francisco had been invited as guest speaker to
a class called Indigenous Artists and Museum Encounters for the course taught by our
ally. At the same time, the Workshop Beyond Restitution was being organized, which
involved the family’s visit. Francisco realized that once again, he would be sharing
his knowledge and experience in Europe with others, without making any real dif-
ference to his community. Motivated by his critical and anti-colonial reflections, as
well as his community ties, he decided to negotiate he would participate only if the
university financed the trip of the whole family so that they could provide spiritual
accompaniment to the Mapuche garments in the Ethnological Museum in Berlin.
This changed the tone of the invitation. Francisco managed to reverse the epistemic
extractivism that is commonly exercised over Indigenous peoples and individuals,
and which several Indigenous and anti-colonial thinkers have reflected on.* This
adjustment was also proposed as a form of reparation on the part of the university
and the museum, institutions that have historically been complicit in extractivism
and extractive colonial theft.

Museums are a field in which many battles are fought. I agree with Frangoise
Verges’ statement: «European museums are thieves’ repositories, and colonization
offered an unparalleled opportunity for legitimate looting. The universality of muse-
ums is thus rooted in theft.?’» The Ethnological Museum in Berlin, which we visited,
is also part of that history. According to its website, the museum has 500,000 ethno-
graphic objects, 500,000 audio and media archives, and other writings. Under the
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conventional logic of European museums, archaeological objects have been consid-
ered lifeless and isolated from their context. The construction of this narrative has
been useful in complementing or reinforcing discourses — national discourses, for
example — where the communities or peoples who own these garments are consid-
ered cultures of the past or extinct, to eliminate their existence. The museum’s actions
are paradoxical. On the one hand, they want our things, but they do not want us. On
the other hand, they need us to achieve their redemption and show that they are
open to dialogue and gestures of reparation. Ho-Chunk Pueblo Indigenous scholar
Amy Lonetree,” through experiences at museums such as the National Museum of
the American Indian (Smithsonian), the Mille Lacs Indian Museum (Minnesota),
and the Ziibiwing Center of Anishinabe Culture and Lifeways (Michigan), analyzes
the dynamics between Indigenous Peoples and these museums in the contexts of
colonialism, collaboration, and proposals for decolonization. Lonetree argues that
for concrete changes to occur, it is necessary that they take responsibility for their
colonial history to modify their relationship with Indigenous Peoples. It is worth
asking, then, if these gestures of openness are already taking place? Under what
conditions and circumstances are they occurring? Who is setting the conditions for
dialogue? How much are museums facilitating that dialogue in terms of removing
bureaucratic barriers and providing economic resources? These are questions for
which I do not have a single answer, but which became increasingly important
throughout our trip.

Our family group in Berlin was diverse in terms of age: a 42-year-old man (father),
a 31-year-old woman (mother), a 22-year-old man (son), a 15-year-old girl (daughter),
a 13-year-old boy (son), and a baby girl who turned 2 in Berlin (daughter). The pres-
ence of this nuclear family group was not arbitrary. From the Mapuche perspective,
struggles and relations are fundamentally communal and based on family lineage,
known in Mapudungun as refima. Actions are taken collectively, which becomes
a collective strength, represented by people of different ages. We conceived this trip
as a mission and a duty: to accompany our ancestors and show them respect. This
action is not to dig up or deepen the wound, but rebuilding and giving continuity
and dignity to a history interrupted by colonial violence is a collective/community
task. Including children and young people is, in this sense, an act of resistance that
deeply disrupts adult-centered Western logic. But it also responds to something
deeper and more significant: they are a seed, and they are learning. Simultaneously,
they are using the curriculum taught by the hegemonic school; they are learning by
observing, living, and preparing themselves to sustain Mapuche life, into the future.

When we arrived at the international police station at Berlin airport, this expla-
nation was not enough for the police officer, who asked us several questions about
our attendance at the workshop. In English, to the best of my abilities, I explained to
the officer the reasons for our visit, showed him the letters of invitation and even our
departure tickets. However, the police officer could not understand why an entire
family would travel to an event like this. What baffled him most was learning that
the baby would also be attending the meeting. I understand that this situation may
be incomprehensible to the police officer, who probably associated academic events
with individual presentations by adult <experts>. Finally, the police officer called our
host-who was waiting for us outside the airport — and spoke to him in German to ask
him the same question. Our host explained the same thing I had already explained.
Only then did he authorize our entry into the country. It was a tense moment that
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put us in a vulnerable position because my explanation did not seem sufficient. His
harsh tone and distrust made it clear that our way of organizing did not fit with
his rationality. Validation came only when another German-speaking man living in
Europe confirmed our version.

In subsequent conversations with our ally, I learned that the attendance of the
family group was also difficult for the event organizers to understand and explain
for the university and the museum. First, they had to explain why a family would
be attending. Then, when it came time to prepare the program and the participants’
biographies, a new tension arose. The entire family group presented their biogra-
phies based on their community roles: dungu machife (collaborator of the Machi,
highest spiritual authority of the Mapuche people), guillatufe (person in charge of
prayers), choykefe (person who performs the choyke dance), llankan (assistant to the
Machi in her/his ceremonies), kona (collaborator in specific activities), and ayekafe
(person who collaborates with songs). No reference was made to formal work or
educational levels. Their profiles were non-academic. These two episodes — at the
police and the university — are examples of differences in worldviews, in the value
placed on the roles we play in our lives, and in the ways knowledge is constructed.
From the Mapuche perspective, the construction and manifestation of knowledge
is collective, situated, and connected. It is not only intellectual, nor does it occur
exclusively in human interaction, but involves territory, memory, practice, inter-
generational relations, spirituality, and various other factors. For decades, this form
of knowledge has been despised and vilified. The fact that a German university has
understood —in part — the importance of family participation in a workshop consti-
tutes, in this sense, a gesture of recognition and an act of epistemic justice, which
recognizes and values Indigenous knowledge systems that have been excluded by
colonial epistemologies.?

The traumas of Military Occupation

Our trip to Berlin was in February, in the middle of winter. On the second day, we
took the train to the area of Dahlem, where the Ethnological Museum’s storage
facility is located. I observed the city, which was very orderly, clean of trash in the
streets, clean of visual noise. I felt strange about how impeccably the trains ran,
their punctuality, cleanliness, and spaciousness. I felt that I had to move carefully
so as not to disturb that balance. I felt that same sense of neatness and distance
again when I'looked at the collections in the museum: everything seemed perfectly
structured, orderly, cataloged, arranged behind display cases so shiny that I could
see my reflection in them.

When I arrived at the venue, I thought the building was very large. I wondered
how many objects they must have to need such a big place. We entered the building,
and it was like walking through a maze, with lots of stairs and corridors. Before
entering the room where the memory garments were kept, we went into another
room to settle in and leave our things. A silent anticipation settled over us. We did
not talk much. I do not know what the others were thinking. In the other room, with
the memory garments, were the German curator of the Mapuche collection, who
spoke Spanish, three conservators (two men and one woman, the head conservator),
and our host.

Our host is what we call an ally in Indigenous communities. He is a white
Guatemalan who has lived in Germany for years, is fluent in English and German,
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and helped us with linguistic and cultural translations. His role was fundamental:
first, to explain to the university’s organizing committee the importance of the entire
family group attending; second, to mediate in negotiations with the museum. Allies
are people who, without being Indigenous, are aware of historical injustices and use
their respective positions, resources, and networks to facilitate processes that would
otherwise be impossible. Their interventions are not for their own benefit; they get
involved because they are convinced that historical injustices must be redressed in
some way, and from their position they contribute to this.

When I entered the room where the garments were kept, I noticed that there
were white coveralls, gloves, and masks on a table. According to old preservation
methods, the garments had been treated with very strong and toxic chemicals
to be preserved. Before the trip, the museum conservators had established strict
requirements. First, to be near the garments, we had to wear gloves, masks, and
coveralls, as the chemicals on the garments were toxic and could harm us. Second,
only adults were allowed to enter, once again excluding children. Finally, on the
day of the meeting, we were all able to enter, get very close to the garments, and
touch them without any barriers. They had been disinfected, even though initially
they had said this was not possible. We were able to dress in our traditional cloth-
ing and play instruments. We won these small battles after multiple conversations
over several months between Francisco and our host with the museum managers.

When we finally met the memory garments, time stood still. We all made eye
contact with the garments in absolute silence. We walked around the table, observing
thirty garments from the collection, including trapelacuchas, punzones, trarilonkos,
kupulwe, chaway, metawe, wifios, tralkan kura,”® among others. Each of the garments
was tied to a number that reduced it to a piece of the inventory. On top of the table,
along with the memory garments, we placed the Mapuche Wiifielve flag, the morning
star, which is used as a spiritual banner in ceremonies. Some stories indicate that
it was also used in the war with the Chileans. The flag remained in Berlin to sym-
bolically accompany the garments of memory. The room was spacious. There were
display cases where they kept materials, different types of machines, microscopes,
small refrigerators that they surely used to work on and study the memory garments,
and they were there as evidence of the study and strict control exercised over them.

The question that broke the silence was: how did the garments end up in the
museum? The curator pointed out that they had information about some of the
garments, but not all of them.?* At that time, we did not have a concrete answer. The
hypothesis we shared that the garments had been stolen took us back to the times of
war and the Pacification of Araucania. Images of soldiers in the countryside burned
through my mind, burning the rukas and tearing the trapelakuchas from their chests.
Others mentioned the thefts from the tombs in the eltiin (Mapuche cemetery). I also
remembered a fragment of the story of Lonko Mafiilwenu: «<He recounted shootings,
the slaughter of children, the rape of women, and the desecration of graves to remove
the silver garments with which some Indians were buried [....]».? Ercilla, the place
where our community is located and which was the land of our ancestors, was part
of a vast territory ruled by the cacique Kilapang before the war. It was one of the
epicenters of the war, the Pacification of Araucania, and military forts were built
to annex territory. One of the stories I have heard in the community and that came
to me as we stared at the garments was that during the war, the Malleco River was
stained red with the bodies that were thrown into its waters.
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Among all the items, one caught our attention: a small trapelacucha, probably
belonging to a girl. How did they get it? was the question asked by one of us. We do
not know now, but this could be a challenge for future research. Our conjectures
were not capricious. These events occurred and are widely documented (archives,
military chronicles, research).?s But they are also very present in the collective mem-
ory because they were passed down orally from generation to generation through,
for example, niitram (in-depth conversation), weupin (storytelling), iilkatun (songs),
tiikulpanzugu (bringing the memory to the present). For me, that moment was a clear
manifestation of how collective trauma operates in its transgenerational dimension.
Experiences and stories of pain travel across generations, remain as vivid memories,
and appear at moments when the body recognizes the scene, generating a feeling
of discomfort and heaviness.

After observing carefully and sharing our impressions, we took some time to
discuss how we felt. Everyone spoke, including the youngest participants. The feel-
ings we shared at that moment were sadness, anger, grief, and physical discomfort:
«kutran tafii piuke» («I have pain in my heart») said one of the young people. «We
are the descendants of the survivors of the war», said another. It was not necessary
to have been there at the time of the kidnapping, the war, or to have known the
owners of those clothes. The presence of our bodies and our memories were enough
for our minds to remember and feel the pain.

The next act was not planned; it happened naturally. We had talked about per-
forming a purrtin, a dance, but once we were there and saw the plunder, we realized
that it had to be a funeral dance performed from left to right. My cousin led it to
accompany the ancestors, the spirits contained in each garment. It was a slow and
very sad purriin. We played instruments such as the kultrtin, pifilka, and kaskawillas.
We looked at each other with complicity as we observed the garments. The curator,
the three conservators, and our ally joined our yeyipun. This dance was in honor
of our ancestors and to let them know that we were there accompanying them. We
also performed the puftiin, which is the blowing of aguardiente (firewater) to cleanse
the space and honor the ancestors.?’ This was a spiritual accompaniment. A form of
symbolic restitution: bringing the territory into this cold, controlled room not only
to accompany the garments of memory, but also to activate ancestral memory with
our bodies, with dance, music, and our collective strength.

After the dance, we talked more freely. We looked at the garments again and
exchanged comments with the curator and our host. The curator welcomed us, ac-
knowledged that she did not know much about Mapuche culture, and said that for
her, this encounter was also a learning process, so she was willing to continue talking.
Then we asked another inevitable question: Are there human remains in the museum?
The answer was yes. The museum has two skulls of Mapuche people. The curator
told us that the information associated with the skulls indicated that they came from
the territory of Quillen, very close to our community in Ercilla.?® We later requested
more information and learned that these human remains had been donated by the
German naturalist settler Rodulfo Amando Philippi, who had been living in Chile
for years. In a letter addressed to the museum, he explains that the skulls date from
1873 and were obtained during the war between the Mapuche and Chilean soldiers.?
Phillippi adds in his letter that another German settler who sold him the skulls said
that there were more people buried at that site. Would they have told us that there
were human remains in the museum without us asking? We will never know.
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Learning all this information intensified the pain and anger. We found evidence
that these human remains and many of the other garments date back to that period.
Possessing human remains in museum and university collections and «working>
with them was a very normal practice during the 19th and 20th centuries.** In that
practice, sciences such as anthropology, anthropometry, archaeology, and biology
bore great responsibility for promoting racist scientific paradigms. Furthermore,
the birth of the human sciences served the processes of colonization.?* Today, we
recognize those practices as deeply dehumanizing acts of violence, and their actions
have not been neutral, much less innocent, but rather the manifestation of a con-
tinuum of colonial violence.

Later, we were invited to see the rest of the Mapuche collection in another room.
There were many other items such as makufi, various types of Mapuche jewelry, and
musical instruments. There were also items from other peoples. Then, in another
much larger room, like a large warehouse, many large pieces were stored. Among
them was a chemamiill. The chemamiill is a funerary totem that usually accompanies
the tomb of a prestigious person in the eltiin. When we entered the room, I saw two
of the curators dressed in white coats standing next to the chemamiill, which was
lying inside a wooden box with some slats on the side and on top, allowing us to see
part of the chemamiill. This image reminds me of the story told by Gustave Verniory,
a Belgian engineer who was brought to Chile to build the railway line, in which he
recounts the theft of a chemamiill near the Quepe area. Although he thought it was
crudely carved and far from the Greek canons, he decided to steal it anyway. * Today,
that chemamiill is in the Musée du Quai Branly in France. Seeing this chemamiill
at the storage had another great impact because it was out of place for what it was
designed for and was also in a horizontal position, enclosed in a box.

Accompanying the Return. Sowing Seeds for Collective Healing

Ileft the storage facility with a different feeling, with a heaviness in my chest. I felt
a contradiction between my duty to be there and accompany the memory gar-
ments of our ancestors, and the urge to leave that place, which contained violence,
dispossession, theft, and death. Now, exactly one year later, as I review my notes,
photographs, and memories, I feel that same discomfort. I return, then, to the ques-
tion that opens this essay: is it possible to heal the past? I believe not completely.
This is a long-term task that involves a multiplicity of factors. However, spiritual
accompaniment does contribute to this healing process in various ways. On the one
hand, it reactivates ancestral memory and brings to the present the link with an-
cestors and with the beings contained in the garments. That memory was violently
interrupted; the way in which the garments were taken away is connected to very
atrocious moments in Mapuche history. Restoring that history is not only a sym-
bolic exercise, but it is essential for sustaining individual and collective identity,
for educating new generations, and for thinking about liberation. The strength of
this reactivation requires unity and community strength, including all generations,
allowing exchanges and learning to be transmitted and projected over time. In
other words, it is praying to the dead, accompanying distant relatives. If historical
trauma is transgenerational, so too can healing be. And the presence of the baby in
this accompaniment exemplifies that continuity: she is the future, but at the same
time she is part of this new historical memory that we are collectively weaving.
Thus, healing becomes an essentially spiritual, collective, and permanent practice.
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Reactivating this memory is also a way of addressing what Lonetree calls «<hard
truths» about the need to address the consequences of historical trauma and un-
resolved grief linked to colonialism.*® This should be considered a form of healing.
Furthermore, these spaces are truly effective when they are led by the Indigenous
communities themselves.*

In more political terms, spiritual accompaniment is also an act of restitution and
territorial expansion. If the memory garments cannot return to their place of origin,
then we bring the territory to them. That is what we did. We are also territory, and
we bring them the intangible territory through dungu (the word), music, and purriin.
However, it is not enough to simply identify the Mapuche collections in museums
in Chile and around the world to present and provide this accompaniment. To ac-
complish this mission, it was necessary to join forces, manage financial resources,
and persuade and convince people for months so that we would be allowed to be
close to the garments and perform the ceremony. This should be easier, especially
considering that Indigenous communities are often at a disadvantage in terms of
resources, contacts, and even language in the case of communities in South America
where English is not predominant.

This does not mean that the garments should remain in museums; hence, our
trip stands as a prelude to restitution. Indeed, this accompaniment practice allowed
us to begin a formal process of restitution of the human remains in 2025. Three
communities from the territory to which the skulls belong have come together and
held talks with the National Sub-Directorate for Indigenous Peoples of the Ministry
of Culture in Chile. Although we wanted to dispense with state mediation, given its
complicity in the violence, dispossession, and genocide perpetrated during the 19th
and 20th centuries, this was not possible because the museum requires a formal
request from the Chilean state. Here again is another point to be addressed by the
institutions that store these artifacts of memory. The curator of the collection has
been cooperative and has provided information whenever requested. The kimche
(wise elders) of these communities are closely following developments and are
already thinking about how to organize the return and ceremonies for when the
remains are returned to their territory.

This accompaniment would not have been possible without teamwork, allies,
and personal commitment. Ongoing dialogue, multiple conversations (before and
during the trip), and the willingness to negotiate or compromise on certain require-
ments have been fundamental. We understand this openness as a gesture that can
be part of a broader effort toward historical reparation, given that museums have
been questioned not only by Indigenous Peoples around the world, but also by
territories that were colonized by European countries, as in the case of Africa. We
know that reparation is not limited to a single act or institution; moreover, when
the skulls and memory garments return to the territory, we will have to deal with
internal bureaucracies.

Looking ahead, I would like to emphasize that restitution does not end with
spiritual accompaniment. This is only one possible alternative and one stage in the
process. We hope that all the garments can be returned to their territory. If that hap-
pens, their management in Wallmapu will necessarily involve internal discussions
and responsibilities. Beyond restitution, it is necessary to reimagine the role of the
museum. In this regard, Vérges argues that we must imagine the «posmuseo», ask-
ing ourselves what stories and images we want to preserve, under what conditions
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of gender, race, and class, observing and deepening what is proposed from anti-
colonial, anti-fascist, anti-imperialist, feminist, queer, and Indigenous aesthetics.*
In this sense, what we did in Berlin is in line with this proposal.

The Ethnological Museum in Berlin has sent a signal of dialogue, and I hope that
its willingness to engage will continue over time and that it will open similar paths
to other Indigenous communities. It will be up to the Mapuche communities and
us to maintain a critical eye, evaluate carefully, and prevent these gestures from
becoming empty symbolic gestures. We cannot fully trust, but time will tell.

Notes

1 Diario Mapuche: Cuatro Poemas Mapuche
Williche de Bernardo Colipan, https:/www.
mapuchediario.cl/2024/11/03/cuatro-poemas-
mapuche-williche-de-bernardo-colipan/, last ac-
cessed on 25 February 2026.

2 I am very grateful to my advisor César
Abadia-Barrero and my lamgen Pablo Millalen
Lepin for their comments on this text.

3  Wallmapuis the name of the ancestral Mapuche
territory. Originally it included much of what is
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